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CO.RE.IS Comunità Religiosa Islamica (Italy)
COMECE Commission of the National Bishops’ Conferences of

the European Union
CSF Community Support Framework
DITIB Turkish Islamic Union for Religious Affairs (Diyanet

Isleri Türk Islam Birligi )
DIYANET Presidency of Religious Affairs (Diyanet I

:
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Preface

This text emanates from a research project based at the Hellenic
Foundation for European and Foreign Policy (ELIAMEP), entitled
‘Forum for the Interdisciplinary Study of Christian–Muslim Relations in
twenty-first Century Europe’. The project entailed a series of seminars,
conferences and workshops which brought together scholars from all
parts of Europe for rich discussion on the development of Christian–
Muslim relations as we know them and on prospects for the future of
Islam in Europe. The breadth of discussions in these gatherings is far
too great to capture in a single text, but the contributions of all parti-
cipants helped to shape the present volume: we would like to express our
gratitude for this, as well as our thanks to Elizabeth Phocas for initiating
this project, to Thanos Dokos and Christianna Karageorgopoulou for
their involvement throughout, and to the devoted and hospitable
ELIAMEP staff.

The chapters in this volume reflect a consensus amongst all the
contributors in terms of their shared aim for the literature on Islam in
Europe. Beyond this, though, each author presents a very distinct voice
on his or her particular theme and also uses Muslim terminology, and
spelling, in his or her preferred manner, explaining the use of certain
terms as needed. Accordingly, we have not provided a glossary for the
text as a whole and allow rather this element of diversity in the writing
on Islam.

Budapest aziz al-azmeh
and

London effie fokas

xi





1 Introduction

Effie Fokas

It is a daunting task to introduce a text on this subject today, given the
rapid pace of change surrounding Islam in Europe. The vast dimensions
of this change defy simple summary and necessitate new, continuous and
multifaceted research. By contrast, it is all too easy to list developments
that have saturated print and electronic media coverage of Islam and of
Muslims – even if only superficially related to the latter. The list ranges
from examples of extremism such as the killing of Theo van Gogh and the
Madrid and London bombings, to controversies pivoting on Islam, such
as the eruptions following the printing of the cartoons of Mohammed in
the Danish Jyllands-Posten and the reprinting elsewhere (aftershocks
continue to be felt in the form of intense debates on free speech versus
blasphemy, or versus religion, or versus Islam, depending on the inter-
locutor’s perspective), and following Pope Benedict XVI’s denigrating
words on Islam in his Regensburg University speech. Meanwhile, also
contentious have been plans for the subjection of immigrants to ‘citi-
zenship tests’ aimed at assessing whether their values are compatible with
those of the majority community. The Dutch example is the most
poignant, suggesting little tolerance for immigrants who do not embrace
Dutch values of tolerance, and raising further debate on whether ‘some
values are better than others’.1 International press reports also bring to
light national-level debates, such as controversy over the ‘identity soup’
served in soup kitchens in France to the exclusion of Muslims (and Jews),
renewed disputes regarding the wearing of headscarves in public schools,
and tensions concerning the building of mosques (most acute in France,
Italy and of course Greece).2 This current mediatic attention honing

1 And in this, echoing the words of the leader of another liberal European country –
Denmark’s Anders Fogh Rasmussen – that ‘Danes for too many years have been
foolishly kind. They have not dared to say that some values are better than others. But
this must happen now.’ See European Monitoring Centre on Racism and Xenophobia
(EUMC) European Roundtables Meetings report of 2003, accessible via the EUMC
website: www.eumc.europa.eu/eumc/index.php

2 See special issue of Journal of Ethnic and Migration Studies, vol. 31, no. 6, 2005, devoted
to the issue of conflicts over the building of mosques in European cities. Much like the
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especially on Islamist extremism or, at best, on points of tension between
Muslims and non-Muslims, serves either to produce or reinforce popular
perceptions of Islam as a (violent) monolith and as the shared and main
definition of Muslims living within Europe.
Against this background, the present volume derives from the conten-

tion that, beyond new research, what is critically needed is methodological
rigour in the study of Islam in Europe, aimed to counter two trends in
particular. The first is cultural differentialism, and the second is monist
conceptions of identity. Hackneyed dichotomous representations of ‘lib-
eral’ versus ‘traditional’, moderate versus radical, and ‘authentic’ versus
‘reactionary’ Islam are clearly insufficient. A more nuanced approach is
necessary, taking into account a number of key factors (as well as com-
binations of them, where applicable), including whether Muslim groupings
are autochthonous or immigrant; the origins of immigrant communities
(e.g. Arab, African or Asian Muslims, Bengali or Pakistani) and particu-
larities of the host communities; differences according to generation and
gender; objective versus subjective conceptions of identity; and cultural,
ethnic, political and/or theological references and motivations. Such
an approach goes a long way towards reflecting the intricate realities of
Islam in Europe which tend to be so far from public purview: it also
reveals the tremendous diversity of Muslim collectivities across Europe,
including such contexts as Germany, France, the United Kingdom and
Greece, with proportionately large numbers of Muslims; the differences
between the experiences of Muslims living in Thrace and of those in other
parts of Greece; and the clashes in perspective amongst Muslim intel-
lectuals of the autochthonous Muslim communities in Bosnia – all of
which relate to a number of factors well beyond culture and religion. This
nuanced approach thus serves to counter tendencies towards cultural
differentialism. Even deeper examination is needed to comprehend the
diversity of individual identities, including the many shades of relation to
Islam, and to different interpretations of the faith. Such examination
renders evident the fact that, as Aziz al-Azmeh has articulated, ‘there are
as many Islams as there are situations that sustain it’,3 and that these
situations are national, local, familial and interpersonal.
This careful attention to diversity and identity is important not least

for the fundamental objectives of accuracy and academic integrity of the
researchers, but also as a sound basis upon which to think in
policy terms. Here a dialectical approach is instructive in highlighting

headscarf issue, the mosque conflicts play an important role in bringing Islam from the
private to the public sphere.

3 See Aziz al-Azmeh, Islams and modernities, London: Verso, 1993. Citation from p. 1.
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the inter-influence between Islam and Europe. Islam in Europe is in a
state of flux, but so is religion in general in Europe, and it is useful to
recognise how these two dimensions affect one another: understanding,
in other words, how European policies impact upon Muslim commu-
nities and individuals, but also how activities and discourse of Muslim
individuals and groups influence changing conceptions and policy
considerations on the place of religion in the European public sphere.
Discussions of religion’s proper place in the European public sphere have
not found much of a formal discursive space within the EU thus far, but
one may wonder how long these conversations will be delayed, given their
increasing salience in so many EU member states. A case in point is the
present state of somewhat muddled questioning of the assimilationist
model of integration in France following the Paris riots of 2005, and of
the multiculturalist model in Denmark and Britain following especially
the murder of Theo van Gogh and the London 2005 bombings,
respectively and – in most cases – separately. In general, the EU finds
itself at what seems to be a critical juncture in its relationship to religion;
currently we experience an unhealthy situation in which definitions of this
relationship are being drawn on a reactive basis, in a climate of frequent,
attention-grabbing ‘events’.

Why Europe?

Much of the above is applicable, of course, well beyond the case of
Europe. The rationale for the European focus here is threefold. First,
the historical interchange between Islam and Europe specifically is
marked by clichéd notions of tensions which permeate both European
(in general terms) and national narratives and which are often used by
Muslims and non-Muslims seeking to perpetuate such tension. The
process of weakening of the Ottoman Empire in the eighteenth century
and increasing exposure to secular European influence, together with
the waves of secularising reforms in the nineteenth century, comprise a
triad providing the cornerstones of an account of friction between Islam
and ‘the rest’ worldwide. Meanwhile, the history of European coloni-
alism lends increased fervour to such accounts, whether by dint of
collective memory or as the result of selective politicisation of the past by
certain Muslim leaders – or, at least, as a highly charged point of
reference for comparisons between this period and certain current US,
and European, policies related to Islam. For their part, non-Muslims in
the business of perpetuating tension refer to such aspects of history as
the 1453 fall of Constantinople, and the 1683 siege of Vienna. However
distant and essentialised they may be, these are specifically European
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images which operate quite powerfully in the imaginations of many
Muslims and non-Muslims in Europe (and beyond).
A second particularly significant dynamic of the European context is

the sheer size of the Muslim presence. This, together with the rise in
numbers through immigration and relatively high birth rates, and the
increasingly visible religiosity amongst Muslims, has led to both real
and perceived transformations in the social fabric of European socie-
ties. When we add to this list of developments the facts of the con-
tinent’s declining and aging population and its declining (visibility of )
traditional Christian religiosity, we find the underpinnings of a great
deal of right-wing anti-immigration rhetoric, reflected in the striking
wave of right-wing electoral victories across the continent in the early
part of this decade.
Third, and related to the above, Europe offers a kaleidoscope of

policies and approaches to religious pluralism in general, and to Muslim
communities in particular. The diverse approaches to the ‘headscarf
issue’, and the even more diverse motivations for these approaches, are
paradigmatic of this situation. Whilst our purpose here is not to explore
and appraise the broad range of policies related to Islam, this volume
does touch on the question of cause and effect, and on the extent to
which the host community and its policies influence the trajectory taken
by Muslim groups living therein.
To propose to offer a solution for the tensions surrounding Islam in

Europe today would certainly be unwise. There is a marked lack in
consensus amongst scholars and practitioners concerning the roots of
particular problem points – including references to prejudice, ‘clash of
civilisations’, ‘clash of interpretations’, varying degrees of assimilation,
socio-economic underdevelopment and/or exclusion, etc. Discussions
comparing the assimilationist policies of the secular French republic
against the multiculturalist policies of the United Kingdom, for
example, lead to cyclical debates regarding ‘the root of the problem’ –
socio-economic underdevelopment in the former being pegged as a clear
cause of the riots which swept across France in October–November
2005, whilst educated and financially secure British Muslims perpetrated
the London bombings of July 2005. Clearly, generalised prescriptions are
futile.
Nor, of course, is there consensus on these matters amongst Muslims in

Europe. How are we to reach sound conclusions when division and con-
troversy mark different ‘strands’ of radical, fundamentalist, reformist, and
moderate Islam? And this when, meanwhile, the lines of communication
and influence between immigrant communities and their countries of
origin are so variable? Policies and attitudes towards women entail one of
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the areas of most acute divergence within various groups, revealing
such discrepancies as women marching in Morocco to free Islam of
the secularising influence of the West and to maintain family codes
which significantly limit their freedoms and equality, and Moroccan
women in Paris working hard to free Islam of ‘imported’ elements, i.e.
the national and ethnic, usually traditional and conservative. Likewise,
there is a significant rift amongst Muslim thinkers (as amongst many
non-Muslims) regarding multiculturalism and cultural relativism,
with calls for multiculturalist policies being countered by condemna-
tions of these as cultural relativism which betrays reformist trends in
Islam and which protects ‘culture’ at the cost of continued segregation
in society.

Contextualising our study

Many scholars have sought to understand the potency behind particular
aspects of Islam which serve as mobilising forces. Though they may
disagree on the cause, they have no illusions as to the powerful effect of
uses of the conceptual ‘substratum’ of Islam.4 As Fred Halliday notes
with reference to invocations of the umma in a variety of time periods
and contexts,

the terms and images used were . . . an eclectic mixture, with no theological or
conceptual coherence to them; the cupboard of Islamic and Arab themes was
ransacked for whatever was there, from the Prophet to heroes on horses, dreams
and munafiqin and much else besides.5

Our subject of study is not the substratum, per se, but we are
interested in the preconditions for such forms of mobilisations to take
place. More specifically, we are concerned with the preconditions
insofar as they point to misconceptions of ourselves and of others –
hence our specific focus on identity. The authors who have contributed
to this volume make a concerted effort to shed light on the multifaceted
nature of individual and collective identities, including elements of
continuity and of contingency, and objective and subjective dimensions.
On the whole, they point to a multiplicity of factors which shape dif-
ferent stances, within Muslim communities, on areas of potential ten-
sion between Muslim and non-Muslim groups. The message which

4 Of course, the best of these are equally attuned to exceptions and failed attempts to
manipulate religion for non-religious purposes. See, for example, Fred Halliday, ‘The
politics of the umma’, in B.A. Roberson (ed.), Shaping the current Islamic reformation,
London: Frank Cass, 2003, pp. 20–41.

5 Ibid., p. 29.
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emanat es from this te xt is that neither cultu re nor Islam can alo ne be
used to explain tension where it does arise.
A degree of intel lectual hones ty suffices to remi nd us that the politica l

uses of religi on are old, an d they are wide spread acro ss cultu res and
faiths. One illustrati on of this is the fact that news report s in the
immediat e afterm ath of the 7 July 2005 bom bings in L ondon inc luded
reports of the Srebrenica m assacre te nth annive rsary (11 July 1995), as
well as the nin th anniversa ry of the Manc hester IRA bom bing (15 July
1996), with little to no attentio n to any similari ties betw een the se eve nts:
‘Islamic terro rism’ is treated as entirely in a cl ass of vio lence of its own
(and with this, Islam is presente d as in a religiou s class of its own, an d
Muslim s as uni fied in it) . But such mobilisati ons to violence are of
course limi ted neithe r to Islam no r to religi on; rather, polit ical move-
ments use whateve r aspe cts of the ‘subs tratum’ are availab le and func-
tional in a given context .6 As Maxime Rodi son write s, in gra ceful
understa tement: ‘Fo r their faith and/or their homel and, peopl e are
commonl y ind uced to perform splend id deeds as well as hideo us
crimes’ , even if ‘they do not always have a good unders tanding of either
that faith or of the plans of the le aders of that hom eland’ .7 In this
context, misunde rstandin gs of ourselve s and othe rs are conspic uous in
such developm ents as the fact of sexua l assaults by ‘coalition of the
willing’ troo ps in the Iraq i Abu Ghrai b pris on; the tension bet ween the
US Senate an d Whit e Hou se over a possible ban on ‘cruel, inhu man or
degradin g treatm ent or puni shment ’ of anyon e in US cus tody, wh ich,
the latter feare d, might ‘undu ly cons trict Ame ricans wh o are le ading the
difficult fight against te rrorism ’; and the stateme nt of one US se nator,
during dis cussions of the anti-tortur e bill, that ‘every one of us . . . knew
and too k great strength from the belief that we were differe nt from our
enemies ’.8 Seen in the ligh t of such deve lopments , wh en an exam ple of
Islamist terroris m is describe d as ‘a ret urn to a primi tivene ss that we in
the West h ad assum ed a pro gressive history had le ft behind’; 9 the irony
is all the more acute, as should be our awareness of a pattern of mis-
conceptions.
The bit of conventional wisdom on religion which is so often over-

looked in relation to Islam is worthwhile mentioning here: religion does

6 See Halliday, ‘The politics of the umma’, p. 38.
7 Maxime Rodinson, in Europe and the mystique of Islam, Seattle: University of Washington
Press, 1987, p. xv.

8 See Brian Knowlton, ‘Bush repeats threat to veto torture curb’, in International Herald
Tribune, 7 October 2005, p. 4.

9 Quotation taken from Charles Krauthammer, ‘Europe’s native-born enemy’, The
Washington Post, 15 July 2005, p. A23.
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not operate in a vacuum, and its influence is mediated by that of a series
of other factors.10 In fact, if we seek to locate the role of Islam, or of
culture, in ‘Islamic militancy’, perhaps we should contemplate what
proportion of the foreign relations of Muslim states – e.g. Iran’s
movements on nuclear weapons, the conflict in Somalia, Syrian claims
on Lebanon – is to do with religion or culture. Clearly, very little. This is
not to say that all Islamic militancy is devoid of religious meaning, but
here it is absolutely critical to distinguish between fundamentalist
movements and activities, and those of Muslims in general. This we do
with relative ease when we think of Christianity in its relation to
examples of Christian fundamentalist activities, such as the bombing of
abortion clinics.11

As noted above, a red thread which runs throughout this book is a
statement against culturalist differentialism. In this vein, the present
study should be located within the broader framework of uncertainties
and unease about religion in Europe in general. The debates emanating
from many European countries on references to religion in the Preamble
to the Constitutional Treaty of the EU and on Turkey’s potential
membership within the EU signal an ambiguity concerning the role of
religion in contemporary Europe which goes beyond the EU as such
and, indeed, beyond the question of Islam. These issues have challenged
Europeans to clarify their notions of European identity: how can a
Christian element be found there where Christianity’s presence is ever-
disappearing – except, that is, where it has to do with culture? The
prejudiced manner with which this term is sometimes used is evident in
the German case of debate and court cases on the crucifix and the
headscarf in schools – in the case of the crucifix, decisions allowing it
because of its supposed historic and cultural meaning, and in the case of
the headscarf disallowing it on the same basis.12

Indeed, Christianity maintains a distinctly strong presence in Europe
through culture and tradition (e.g. church weddings, baptisms and

10 Bhikhu Parekh makes this point well in an article entitled ‘Is Islam a threat to Europe’s
multicultural democracies?’, in Krzysztof Michalski (ed.), Religion in the new Europe,
Budapest: Central European University Press, 2006, pp. 111–21 (esp. p. 117).

11 On this subject, see Malise Ruthven, Fundamentalism: the search for meaning, Oxford:
Oxford University Press, 2004. See also Olivier Roy, ‘Islam in Europe: clash of religions
or convergence of religiosities?’, in K. Michalski (ed.), pp. 131–44.

12 Astrid Reuter has presented an astute analysis of this situation in her unpublished
paper, ‘Headscarf and crucifix: on the politics of interpreting religious symbols’,
presented at the International Society for the Sociology of Religion (ISSR) Conference
in Zagreb, July 2005. For a further comparison between German and French handlings
of religious symbols in general, see Leonora Auslander, ‘Bavarian crucifixes and French
headscarves’, Cultural Dynamics, vol. 12, no. 3, pp. 283–309.
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funerals ) and through archi tect ure and tow n planni ng. 13 The latt er fact
is par ticular ly clear in Greec e an d Spain, where plans for the buildi ng of
mosques have led to publ ic backl ash and dem onstr ations, res pectivel y.
Christiani ty also mai ntains a presen ce for many thro ugh a ‘chain of
memory’ , lin king ind ividua ls to a commun ity through memo ry of a
shared past, with religion deeply rooted in tradi tion whic h persists in the
(increasin gly secular) presen t and, it m ust be noted, thro ugh a ran ge of
church– state rel ations privileg ing maj ority Chri stian churches across
Europe , under ‘a chimera of neutrali ty’.14 Me anwhile, studies have
shown the large extent to whic h Europe ans ‘believe without belongin g’
(to tradition al Christ ian churches ), or ‘belon g without believ ing’, as well
as vari ous expres sions of publ ic religion withi n Chri stian context s. 15

The la tter illustra tes clearly that ambigui ty regard ing the role of religion
in politics and publ ic life goes well beyo nd the case of I slam.
The re is a budd ing dis cussio n, with man y and diverse intellectua l

centres of gravi ty, regarding the pla ce of religi on in the Europe an public
sphere. From vas tly different persp ectives, the concept of the E U’s
‘secular neutra lity’ has bee n questio ned most recen tly by José Casan ova,
Jü rgen Haberma s and Franc is Fuk uyama. 16 Brief attent ion to the ir
perspect ives gives a se nse of the dep th an d breadt h of the dis cussion
which is hittin g at the core of deep-ro oted conc eptions regarding reli-
gion’s proper place in Euro pean soci ety. According to Casan ova,
secularis t assum ptions ‘turn religion into a problem’ , thus preclu ding
the resolut ion of religi on-relate d challenge s in a pra gmatic man ner. He
argues that ‘to guara ntee equal acc ess to the Europe an publ ic sphe re
and undist orted commun ication, the Europe an Uni on woul d need to
become no t only post-Chri stian but also post-secul ar’. 17 Haberm as also

13 See chapters 4 and 5 of David Martin’s On secularization: towards a revised general theory,
Aldershot: Ashgate, 2005.

14 See Hervieu-Lé ger, La religion pour mé moire, Paris: É ditions du Cerf, 1993, and
J. Madeley and Z. Enyedi (eds.), Church and state in contemporary Europe: the chimera of
neutrality, London: Frank Cass, 2003.

15 See Grace Davie Religion in Britain since 1945. Believing without belonging, Oxford:
Blackwell, 1994; and José Casanova, Public religions in the modern world, Chicago:
University of Chicago Press, 1994.

16 For Casanova, see ‘Religion, European secular identities, and European integration’, in
Timothy Byrnes and Peter Katzenstein (eds.), Religion in an expanding Europe, Cambridge:
Cambridge University Press, 2006, pp. 65–92; for Habermas, see ‘Religion in the
European public sphere’, inEuropean Journal of Philosophy, vol. 14, no. 1, 2006, as well as a
lecture delivered upon receipt of the Holberg Prize, on ‘Religion in the public sphere’,
28 November 2005 (available online at: www.holberg.uib.no/downloads/Habermas_
religion_in_the_public_sphere.pdf ); in terms of Fukuyama’s work, of special interest here
is his ‘Identity, immigration and liberal democracy’, in Journal of Democracy, vol. 17, no. 2,
April 2006.

17 Casanova 2006, p. 82.
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speaks of the necessity for secular citizens to learn to live in a post-secular
society, rather than the current ‘asymmetric distribution of cognitive
burdens’ which prevails: ‘Religious citizens, in order to come to terms
with the ethical expectations of democratic citizenship, have to learn to
adopt new epistemic attitudes toward their secular environment, whereas
secular citizens are not exposed to similar cognitive dissonances in the
first place’.18 This he sees as an imbalance which needs to be rectified.
For his part, Fukuyama concerns himself with the ‘valuelessness of
postmodernity’, and the rise of relativism which bars ‘postmodern peo-
ples’ from asserting their positive values and shared beliefs. He locates
this problem specifically within the domain of Muslim immigration in
Europe, and he finds that Europeans have not suitably addressed the
problem of Muslim integration due to a pervasive political correctness
stemming from the limitations set by the rise of relativism. He suggests
that Europe may have much to learn from the US in terms of how to
integrate its Muslim minorities.

As a whole, these proposals may come across as fairly radical, nor-
mative, and/or highly un-European. They certainly seem radical against
the backdrop of the debates on reference to religion in the Constitu-
tional Treaty, which suggested that Europeans are generally not ready to
agree, at least, on any formal changes to the stable notion of European
secularity. This secularity is conceived as a fundamental aspect of
European collective political identity and is, for many Europeans, a
prized point of difference between Europe and the United States.

Yet, in spite of the above, it is the Muslim presence in Europe which
is perceived, more than any other factor, as a challenge to conceptions
of a secular Europe. In general, increasing religious diversity within
and across Europe related to Islam has led to examination and re-
examination of models of church–state relations, as new methods for
protecting religious pluralism have had to develop – both at the national
level and within the context of the European Union. Meanwhile,
Islamist terrorism, and backlashes against Muslims in the wake of
terrorist attacks, have served to bring the state, including the police,
deeper into religion-related matters at a time when, across Europe,
states have operated comfortably in a practical separation from religion.
Thus, to a certain extent, contemporary developments in Islam in
Europe can be viewed from within the wider lens of the struggle between
the secular and the religious. This is but one of many new forms of
Islam’s influence on Europe.

18 Habermas, 2005.
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Introdu ctio n to the chapte rs

Our explor ation of Islam in E urope begins with an hist orical ove rview of
the rel ations between Muslim s and Chri stians in Europ e, highlight ing
the role of coll ective memo ry in relations betw een Musli m commun ities
in Euro pe an d their host commun ities. Al ong these lines, Tarek Mit ri
address es the historica l int erchange bet ween Islam an d E urope an d
offers importan t insight into the mallea bility of collec tive memo ry,
variousl y leading to amity and to enm ities but of course, most visi bly to
enmities . Mitri expl ores reactivati ons of enmity-pro ne coll ective mem-
ory for the sake of politic al mob ilisatio n and shows how the succes s of
such mob ilisation dep ends on the med iation of contemp orary educatio n
and comm unicatio n. In keeping with the text’s general the me, this
chapter focus es on the int er-influ ence between Christians and Mus lims,
illustrati ng how cons tructed conce ption s of coll ective dif ferences , and no t
religiosit ies, have underl ain enm ities betw een Christians and Muslim s
in Euro pe. This chapt er pla ces ou r focus on Europe in its proper his-
torical cont ext, exploring the particul ar relat ionship betw een Islam an d
Europe .
In Chapt er 3, Jorgen Nielsen paralle ls Mitri’s surve y in contemp orary

context by consideri ng the developi ng notion of a par ticular Islam
in Europe : ‘Eu ro-Islam’ . Nielsen exami nes diverge nt uses of the term
‘Euro-I slam’ an d how these are indicat ive of two trends emanat ing from
within Musli m commun ities in Europe . In some contexts, the term is
being used to impl y the developme nt acro ss Europe of forms of expr ession
and thin king whic h al low Musli ms’ constru ctive par ticipation in the ir
various coun tries and local ities. In othe r contexts, use of the term ‘Eu ro-
Islam’ show s sign s of acqui ring an ideologica l content infi ltrated from
outside the commun ities (or, at best, from the margins ), a pro cess which
in the view of some is aimed at contro lling and se tting limits to Euro pean
Muslim expression. Nielsen’s chapter explores these two trends and
evaluates their impact on the place of Muslims in European society.
To gether, Niel sen’s text and tha t of Jocel yne Cesari (Chapte r 4) ser ve

to make the point that Muslim identity in Europe should be understood
in terms of a process, rather than a static structure: Muslim identification,
instead of identity, is their subject matter. In Chapt er 4, Cesari discu sses
the fact that the forms of identifying oneself as Muslim are profoundly
influenced by a narrative (active from the local to the international level)
that puts into circulation a whole series of images and stereotypes
which make Islam seem religiously, culturally and politically foreign
and backward. This does not necessarily mean, however, that Muslim
responses to this narrative are predetermined. Cesari’s aim is to
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expla in the gaps between the ‘raciali sation’ of nation al dis courses, the
meta-d iscours e on Islam as an enem y, an d the dive rsity and flui d
nature of Mus lims’ attitud es. Through the latter es pecially, Cesari se eks
to redress the ‘snare of exception alis m’ whic h se ems to prevail in
researc h on Islam in E urope – that is, the tendenc y to red uce all
expla nations of Musli m actions to their presence as an exception al case
within Europe . In fact, her desc ription of how da ily concre te practices
among st som e Mus lim groups are revealin g an acc ulturati on to the
secu larised context and a kind of ‘homem ade’ versio n of Islam is very
similar to Hervieu- Lé ger’s conce pt of ‘bric olage’, desc ribing that reli-
gion in E urope in general (i.e. includin g Christia nity) as no longe r
embedd ed in the cultu re in a taken-fo r-grante d manne r, but rathe r
becom ing an object of individu al choic e. Cesari ’s chapt er frames the
volume ’s more gen eral appro ach to ident ity, its aim being no longer to
grasp, as certain cultu ralist-base d appro aches have sought to do , the
tradi tional attribut es that define an ind ividua l or group essenc e. Rath er,
she emphas ises the fact that the ways an individu al define s him-/ hers elf
are bot h mult idimen sional and lik ely to evo lve over time.

Again, in the cont emporary cont ext awarene ss of the diversi ty of
Musli m com munities in E urope is increasin gly impo rtant – beyo nd,
though, the typical dicho tomo us views of ‘l iberal’ versus ‘tra ditional’,
and ‘aut hentic’ versu s ‘reactiona ry’ Islam. In othe r words, what is
needed is greater specific ity, an d insight int o the intricaci es of devel-
opm ents within Mus lim comm unities in Europe . Accord ingly , we have
sought scho lars’ expertise for analyse s of curren t diverg ent trends in
Islami c expr ession within E urope , emphas ising the multiplic ity of vari -
ables that must be taken into acc ount when stu dying cont emporary
Muslim communities. Such focus on diversity precludes prediction of
the form Islamic self-expression will take in a given community. Here,
contributors take us beyond examples of ethnic or national specificities
and, rather, indicate axes of difference even within groups normally
lumped together. This particular endeavour begins with the chapter by
Werner Schiff auer (Ch apter 5) on the developme nt of trans nation al
Islam in Europe amongst diasporic communities. Here he explores how
the efforts of Muslim communities in Europe to ‘locate themselves’ with
respect to their country of immigration, their country of origin, and
global Islam lead to the development of several competing positions.
Referring to the example of Turkish Sunnites in Europe, the chapter
discusses this development over two generations. A general shift from
an exilic Islam of the first generation to a diasporic Islam among second
generation immigrants can be observed. Yet Schiffauer demon-
strates that even within ‘exilic’ and ‘diasporic’ Islam, a multiplicity of
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expression s has been on the rise. Base d on close examina tion of two
generat ions of Turkish Sun nites in Germa ny, cross-r eferenc ed with
research elsewh ere in E urope, Schiff auer argues that neither country of
residence , no r country of origin or generat ional situati on, will fully
determine wh ether liberal, ortho dox, or ultra -orthodo x posit ions will
emerge in a given cont ext.
Xav ier Bouga rel cont inues the theme on diversity in Chapt er 6,

focusing on Bosnian Islam. Here he addresses the ‘rediscovery’ of an
ancient and autochthonous Muslim presence in the Balkans following
the Yugoslav wars and the efforts of Bosnian Muslims, within this
context, to present Bosnian Islam as an archetypical ‘European Islam’.
Yet even this joint ‘cause’ has faced significant challenges. Through an
in-depth analysis of the perspectives of three contemporary Bosnian
Muslim intellectuals, Bougarel reveals the roots of competing defini-
tions of the Islamic presence in contemporary Bosnia-Herzegovina
(Islam defined as an individual faith, as a common culture or as a
discriminatory political ideology). Although these competing defini-
tions are vividly illustrated through the thinking of particular indivi-
duals, they apply well beyond the Bosnian case. Together, they
demonstrate that there are many Islams in Europe but, Bougarel
argues, there is not (yet) a ‘European Islam’, in the sense of a shared
religious and intellectual space for debate on issues common to all
European Muslims.
Bougarel’s text thus offers a fitting introduction to the theme of

Muslim influence in Europe, addressed by the following three chapters.
These chapters focus in particular on Islam in relation to the European
Union, seeing the latter as a significant domain through which Islam
both influences and is influenced by European policy. In spite of self-
proclaimed religious neutrality and the secular nature of the supranational
state structure, the EU is inevitably drawn into the mire of religious
issues and, in this context, Islam represents a special challenge to the
European Union. This much is evident in the Muslim contributions to
what was an already contentious debate on reference to Christianity in
the Preamble to the Constitutional Treaty. Meanwhile, uncertainty
regarding Islam’s place in the EU continues to plague discussions of
Turkey’s long-standing application for membership. Of special rele-
vance here is the extent to which EU policies affect particular Muslim
communities in particular contexts and, furthermore, whether EU
policy may affect the Muslim experience in Europe in general. Through
in-depth attention to specific policy areas, the contributors illustrate
both the strengths and weaknesses of the Union’s approach to Muslim
communities and to Islam.
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Bé ren gè re Ma ssignon launc hes this explor ation in Chapt er 7 by
exami ning the form al process es of influen ce bet ween the EU and reli-
gious groups, focusin g on the very compl ex relationship between the
Europe an Commi ssion and Mus lim groups. Massignon takes as her
starting point the De lors p residency of the Europe an Comm ission
(1985 –95), during which the Commi ssion began establi shing a fram e-
work for comm unicatio n with rel igious and huma nist gro ups. The
chapt er traces the gradual emerge nce of E uropean -Muslim org anisa-
tions and their repres entation in Brus sels, and empha sises the challe nges
to such form s of org anisat ion compare d with their Christ ian and
humani st counterpa rts. Massignon m akes clear that wh at is at stake in
the cont ext of Musli m groups’ effort s to establi sh a voice in Brus sels is
the desired deg ree of plural ism in the eme rging Europe an model for the
regulati on of religi on – a m atter wh ich remain s amb iguous, especial ly in
the after math of 11 Septembe r 2001 and subseq uent Islamist -related
viole nce through out Europe .

The Commi ssion’s effort s to m aintain lines of comm unicatio n with
various religious groups entail one of the few areas of influence directly
related to religion and, as such, to Islam. The following two chapters
explore indirect influences of and on Islam. For her part, Dia Anagnostou
elucidate s, in Chapt er 8, the vast pote ntial effec ts of EU int egration on
minority communities in Southeast Europe, by focusing on two specific
contexts of domestic, regional economic and institutional changes which
have taken place though EU regulations. Concentrating mainly on
Muslim minority communities in Greece and Bulgaria, the chapter seeks
to understand the consequences of such changes for the interests and
identities of Turkish Muslim minorities in border regions. Anagnostou
shows here how even the historically close relationship between ethnic–
national identity, religion and territory among Muslim minorities in the
Balkans can be altered (‘albeit in diverging ways in different parts of the
region’) through EU-related economic and institutional changes. The
chapter describes two distinct modes of political incorporation of
minorities promoted by economic development policies, in conjunction
with minority protection policies, of European institutions before and
after the disintegration of communism, respectively. As Anagnostou
explains, the two trends have potentially distinct implications for the
nature and politics of minority rights within the European Union.

The second area of the indirect – ever-taboo – influence of Islam is in
Turkey’s tumultuous relations with the European Union. The Turkish
case is, in many ways, pivotal to any discussion of Islam in relation to
both Europe in general and the European Union in particular. First, the
obvious point that ‘European identity’ and conceptions of Europe as
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Christian were large ly shap ed in relation to the Ott oman Mus lim
‘other’. Me anwh ile, Turk ey has a mark ed presen ce within the EU in
the form of sizea ble immigran t commun ities , and a marked ab sence
from the EU, in terms of its long-s tanding app lication for m embers hip
and mult iple ‘reject ions’. In Chapt er 9, Valé rie Amira ux addre sses
the debates on the secular European Union’s ‘reluctance to admit a
secular Muslim country’. Against this backdrop, she considers the ‘pro-
Islamist’ Justice and Development Party’s experience in government,
and Turkey’s prospects for EU membership in the light of this
experience. Amiraux highlights the discrepancy between what Turkey
represents in the EU member state public opinions and the process of
secularisation that marks Turkish society. Indeed, the case of Turkey–
EU relations is perhaps the example par excellence of the intense
relationship between Islam and Europe: each bearing great potential
to influence the other, and each characterised by misconceptions of
self and other.
The book is drawn to a close by Aziz al-Azmeh with a consideration of

the state of current discourse, and research, on Islam in Europe. In
particular, he draws attention to the pitfalls of culturalist differentialism.
Taking as pivotal points recent events such as the July 2005 bombings in
London and the October/November 2005 social upheavals in Paris (with
riots spreading throughout France), al-Azmeh demonstrates how the
bulk of the current approaches to the study of Islam in Europe not only
ill-equip us for understanding the subject at hand, but also dangerously
further the potential for conflict and mutual misconceptions between
Muslim and non-Muslim Europeans. In so doing, al-Azmeh draws from
the chapters in this volume critical suggestions concerning the direction
that future research on Islam in Europe must take if it is to serve the
purpose of increasing the potential for a happier future for Islam in
Europe. We hope that knowledge communicated through this book
serves as a useful stepping stone in this process.
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2 Christians and Muslims: memory, amity
and enmities

Tarek Mitri

In today’s world, the waves of economic, technological and ecological
forces at work favour integration and uniformity. Increasingly, we are all
tied together by communications, information systems, commerce and
entertainment. Images and perceptions gain an unprecedented role in
shaping realities: ‘he who screens history can make history’.1

Many structures of governance have become much less able to address
major problems and take major decisions. Within this context, the exer-
cise of power within the limits of a national territory is weakened sub-
stantially. But national governments have become, at the same time, too
complex to deal with small problems. One need not give examples of the
many existing nations that are considered unsuitable for accommodating
all those who would have liked to live together, or unstable as they impose
an undesired coexistence on religious communities and ethnic groups.
The awakening of nationalism and the rift in nations are concomitant.

In many situations, we see the logic of economy favouring inter-
dependence and regional integration while that of politics seems to
follow the path of national fragmentation. An interpretation widespread
in the West, based on a primordialist understanding of the nation,
considers nationalism to be an archaism, something like a return of
history. At best, it is a late and disordered construction that is still
thought to be the way of access, inmany societies, tomodernity. Politicians
evoke a world to be ruled by the universal principles of market economy,
democracy and human rights, but which is threatened by ‘ancestral
hatred’. It is true that most of the protagonists in conflicts arouse passions
as they invoke history. Collective memories are reactivated for the sake of
political mobilisation. However, the success of such mobilisation is not
determined by ancestral atavisms but by political strategies of power
conquest or preservation.

1 Gore Vidal, Screening history, Harvard University Press: Cambridge, 1992, p. 81.
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History, as it is present in the public arena, is neither an ancestral
memory nor a collective tradition. It is mediated by contemporary
education and communication. Hatred is inculcated as much, or even
more, by a modern discourse than by memory. It is often stirred up by
radio broadcasts, articles in the press and television programmes, rather
than inherited from parents. If the past does not meet the needs of the
present, another one can always be invented.2

In our religiously pluralist contexts, whether rooted in history or
recent, a secularist option continues to be widespread. Religions are
seen as divisive and their manifestations, beyond the private sphere, are
not considered conducive to peaceful and harmonious living together.
Such an assumption is, more than ever before, questionable. Con-
comitant to the secularist approach, we find an essentialist one which,
aggravated by the reductionist sensationalism of the media, amplifies the
differences between religious communities.

This duality of perceptions accounts, to some extent, for the difficulty
faced everywhere in dealing with the reality of religious pluralism. While
the idea of an integrated society based on a secularist assumption
minimises religious differences, its alternative model, the multiculturalist
one, maximises differences and tends to drive minority communities into
a ghetto-like existence. In the first case the right of being a full member
of a religious community is not sufficiently taken into account. In the
other, persons are viewed as parts of a collectivity and embodiment of a
community essence.

In short, Christians and Muslims find themselves caught between the
forces of homogenisation and those of self-affirmation. The former
favour relativism, syncretism and religious consumerism. The latter, as
they overstate the religious markers of nationalism or ethnicism, breed
fanaticism and intolerance.

Actualities of amity

It is true that the complex history of relations between Christians and
people of other religions, especially Muslims, has known rivalry and war.
But it is often forgotten that there were some rich and fertile encounters,
in the realms of life and ideas alike. One of the features of our historical
memories, as deplorable as it may be, has been the way in which conflicts
overshadow peaceful experiences and reproaches drown the voices of
comprehension. This is paralleled at the level of religious views, though it

2 Eric Hobsbawm, ‘A new threat to history’, in The New York review of books, New York,
vol. 40, no. 21 (December 16) 1993, p. 62.
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is often admitted that changes in one’s theology and perceptions of the
other do, on the whole, linger behind the dynamics of life.
It remains true, however, that traditional universes were self-contained.

Exclusivist and reductionist attitudes towards the religious have pre-
vailed in history. John of Damascus and many of his followers saw in
Islam a Judeo-Christian heresy. Muslim religious scholars affirm that
the Council of Nicea falsified the Gospel and associated Jesus with
divinity; the Quranic revelation alone restores, therefore, the truth of
Christianity. Be that as it may, Islamic history bears witness, especially
during the formative phase of Arab-Islamic civilisation, to a capability of
inviting and consequently integrating the multiform contribution that
Christians were able, and eager, to offer. Active in transmission and
beyond, in the various fields of sciences and philosophy, Christians
could engage in dialogue, not only in the apologetic mode, on matters of
revelation and reason.
Notwithstanding the many limitations imposed by the political and

juridical systems on social interaction and equitable civil relationships,
collaboration and exchange were possible. Genuine encounters occur-
red between persons in a climate of theological discretion, if not silence.
Theology could not always make sense of the spiritual and intellectual
experience in the encounters between people of different faiths. At the
popular level, ways of life and sentiments were shared with an almost
identical sense of transcendance, confidence in Divine Providence and
humble submission to the will of God. Among intellectuals, a genuine
dialogue was, parallel to apologetics, mediated through philosophy.
Many spiritual figures were not immune to one another: we cannot turn
away from what has been said about Jesus (the ‘Seal of Holiness’ as Ibn
Arabi calls him) among Muslim mystics, nor from the similarities
between Christian hesychasm and the dhikr – the invocation of the name
of God.
In modern times and in many countries, national identities – rooted

in cultural bonds and in the awareness of a common destiny – drew
Christians and Muslims closer to one another. An unprecedented rela-
tionship transcending traditional barriers, distinct from the one derived
from religious affiliation without necessarily opposing it, found its way
into mentalities and models of society. These relationships gave, in a
sense, primacy to collaboration over dialogue. This is still often the case
in many countries, although ethnic and communal self-assertions, in
other countries, have put national unity in jeopardy or have torn apart
modern national constructs.
It is needless to say that the exclusive use of one hermeneutical key does

not enable us to embrace the complexity of broader Christian–Muslim
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relations through history. At the global level, they have known rivalry and
war. Feelings of contempt and superiority were strong on both sides but
they were tampered, even in times of military confrontation as in the
Crusades, with feelings of doubt, curiosity and even admiration. Yet
collective memory emphasises the former. In times of tensions and con-
flicts, a significant number of Christians demonstrate that they have
passively inherited certain prejudices, mostly in the religious realm.

Before the rise of Islam, Christianity had established categories for
the religious other: Jew, pagan and heretic. When Christians encoun-
tered Muslims they perceived their religious otherness in terms of
these categories. They did not use the words ‘Muslims’ and ‘Islam’.
Instead, they used ethnic terms such as Arabs or biblical terms such as
Ishmaelite, Hagarean and Saracen: did not Sarah send Hagar away
empty? The Muslim invaders were scourges sent by God to punish
Christians for their sins. But this was no small gain to be rescued from
Roman imperial oppression, writes the ninth-century Syrian Christian
chronicler Dionysus Tel Mahre. Sebeos the Armenian had written as
early as 661 that God had granted to Arabs the lands he had promised
to Abraham and gave them victory over the impious Byzantines. Also in
the seventh century, we know of at least one mirror image of the views
of Sebeos: Anastasios, a monk of Saint Catherine’s monastery in Sinai,
portrays the Arab invasions as a punishment for the monophysicism of
Heraclius.

The Muslim strength and unity coincided with Byzantine weakness.
The swift early conquests of Muslims confirmed their belief that God
was on their side. This self-assured sense of divine mission was certainly
a key factor in the success and rapidity of subsequent conquests. They
did not fight against Christians or force them to convert, but granted
them freedom to practise their religion and offered protection under
tutelage. The various dhimma pacts reflected this notion, with varying
degrees and forms of Christian subordination. The guiding principle of
the dhimma pact stated: ‘to them belongs whatever belongs to us, and
incumbent upon them whatever is incumbent upon us’. A political
allegiance, involving a certain form of submission, materialised in the
paying of a poll tax (the jizya).

However Christians had an opportunity to influence the self-definition
of the dominant community. They were instrumental, through trans-
mission – but also creation – in the various fields of human knowledge, in
the construction of a religiously rationalised non-Christian order. They
posed many of the critical questions and provided much of the material
and method with which Muslims could frame their own answers. But
they were pushed toward the margin when the task was done.
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Though still a numerical majority in many parts of the Muslim
Empire, Christians turned inwards and closed upon themselves. Their
creative urge and the cultural achievements became confined largely to
preservation. In addition, there were times when suspicion of and
pressure on Christians accelerated the process of marginalisation.
Christian communities (or fractions of them) either identified or were
perceived to identify with external enemies of the Muslim Ummah.
Distrust led to the elaboration and enforcement of a more rigid code of
dhimmi rights and obligations.
It is true that legal inferiority and occasional changes in political loyalties

brought about an erosion of Christians’ energies, but tolerance ensured
their survival. Be that as it may, the concern for self-preservation and
survival defined a circumscribed entity. The dhimma pact reached its most
elaborate form of codification in the millet system under the Ottoman
Empire. Millets were not nations, as is often suggested, and nor was the
Empire a sort of multinational association. Millets were multicultural and
multilingual religious communities. The world millet comes from the
quranic Arabic word milla, which means creed or religious way. The millet
system followed the dhimma principle of a contractual relationship. Reli-
gious communities had their own administrative and juridical institutions
under the authority of the Church’s hierarchies. The Islamic central power
exercised an overall control but did not interfere in the internal functioning
of millets.
But the non-territorial millets were not immune to foreign interven-

tion, and European support to different Christian communities gra-
dually modified the balance of power within the Ottoman Empire.
Projects of national revival and emancipation were at work among
Christians. At the same time, their interests served as excuses for
outsiders’ interference. The cultural component of religious plurality
was greatly affected. The diffusion of Western education through
missionary schools accentuated differences between communities.
Christians were opened to a new type of culture to which Muslims had a
limited access. This acculturation provided the hitherto weaker Chris-
tians with a new means of self-affirmation. For them, Western influence
was also frequently a source of economic prosperity and of subtle forms
of political power. Majority–minority relations were thus modified. New
political opportunities permitted some Christian communities (or frac-
tions of communities) to move rapidly, some would say abruptly,
from passive acceptance of the millet system into a rather militant
nationalist and separatist strategy. This sheds some light on the sub-
sequent tragic massacres and deportations of Armenians, Assyrians,
Greeks and others.
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But here were Christians who were opposed, sometimes passionately,
to the separatist tendencies of their coreligionists. Some opted for
modern and universalist ideologies that enabled them to shake loose
their minority identity which they thought to be retrogressive and arti-
ficially divisive. They emphasised their common ethno-cultural identity
with Muslims as the basis of independence and modern nation building.
The patriotic bond cemented opposition to the Ottoman central and
oppressive power and later to dominating European powers. Thus in the
struggle for and achievement of independence, the pact of citizenship
was established, superseding the former dhimma pact. In the case
of Palestine, the pact of citizenship was affirmed as Christians and
Muslims suffered dispossession and expulsion together.

In the Arab world and beyond, it remains true that themilletist attitudes
did not fade away. In the search for independence and liberation, Islamic
self-awareness was intensified. A sometimes violent self-assertion gained
visibility and appeal against the failure of modern, more or less secular
independent and authoritarian governments. In some instances, this has
led to anti-Christian feelings. It was said (and believed) that the colonial
powers, and national governments later, gave a preferential treatment to
Christians and used them to benefit their domination. No matter how
questionable these perceptions, there will always be people, today like
yesterday, who cannot, or do not dare, oppose those who make them
angry. They look unconsciously for substitutes and often find them.

Overstating religion in enmity

Today, it has become difficult to discard the resonating effects, in many
parts of the world, of a discourse on the global confrontation between
Christianity – or the West – and Islam. In short, misinterpretions or
exaggerations of the role of religions in the relations among and within
nations mark attitudes and perceptions of various local tensions or
conflicts, thus leading to their aggravation. Local relations between
Muslims and Christians are significantly affected by the propagation of
a globalist discourse.

Historically specific or culturally, politically and religiously diverse,
the situations of Muslims in relation to non-Muslims remain, in the eyes
of many, essentially the same. Many do not seem to be willing or able to
recognise plurality, avoid precipitated comparisons and refrain from
amalgamation. At best, the search for intellectual rectitude is dismissed
as luxury.

For their part, a mix of advocates of secular or Christian cultural
supremacy and liberal proponents for respect for other cultures
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emphasise the distinctiveness of what is labelled Islamic culture. How-
ever, their exaggeration of the status of this culture and its role in
explaining personal and collective behaviour is less perceptible when
they reflect on their own situations. Culturalists do not see the world
except in terms of never-ending difference. In previous times, Western
secularist scholars, not only historians and sociologists of religion,
searched for an essence of things religious common to all. In empha-
sising similarities between religions, they sought to undermine the
Christian claim to uniqueness. Today, the emphasis of many anthro-
pologists and other scholars is on difference.
Redressing media images and rectifying perceptions are, to be sure,

the fruits of dialogue. At the same time, they make possible an authentic
dialogue. In the present context, those who seek to hold in balance
religious otherness and common humanity tread a narrow path. The
globalised and consumer culture works at reducing differences.
Nationalist and communalist self-assertion tend to magnify them.
Millions of uncritical consumers of information are made to see the

world in the form of clear images, short stories and quotes. But unde-
coded images and texts little informed by context may conceal or blur,
rather than unfold, the complexities of diverse and ever-changing
situations.
For its part, the culturalist perception combines religious relativism and

the superiority of the secular humanist culture. Medieval Christians
defined their superiority over Muslims in religious terms. At present,
many of their counterparts take pride in their precedence and out-
distance over Muslims, on the course of religious scepticism and secu-
larist inclination. A few decades ago, as noted above, many people
searched for an essence common to all religions. Without much embar-
rassment, they discredited the Christian claim to uniqueness. There was a
widespread interest in similarities among religions. Today, the balance is
in favour of those who see not similarities but differences. It is not
uncommon to see people rushing to explain terrorist violence in the light
of what they perceive to be distinctive about Islam. Thus, they fail to
see that such violence is not grounded in traditional Islamic values, but,
quite the contrary, it is provoked by the loss of such values without a
genuine compensation offered by modernity, often unaccomplished or
imposed.
The emphasis on distinctiveness and discontinuity draws heavily on

essentialism. In many cases sociological realities of Muslims, the diver-
sity of their cultural and political conditions, are seen to be essentially
the same. For those unable or unwilling to recognise their plurality,
comparisons of national realities in the Muslim world turn into analogies,
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and specific situations that do not conform to the preconceived model
are singled out as exceptions which confirm the rule. Essentialism does
not go unnoticed. It is likely to be challenged, even in times of war. Once
identified and confronted with critical knowledge or life experience, its
rudimentary expressions lose much of their credibility. But in its subtle
and learned forms, essentialism remains influential. It confirms crude
prejudices and stereotypes. At best, it softens them.

The orientalist academic Bernard Lewis attempts to identify the root
causes behind the tragic fall of Islam from the intellectual and cultural
grandeur it commanded in the Middle Ages. In proposing to answer the
question ‘What went wrong’, he looks incisively into the various facets of
Western impact, from law to music, and into the Ottoman response.
Understandably, as an historian of Turkey, he privileges what he knows
best. But he ends his perceptive historical inquiry with a gross gen-
eralisation. In his conclusive chapter he deals with Islam as if it were one
giant entity. Muslims of an undifferentiated Middle East have the
feeling, he asserts, that history somehow betrayed them. To the question
‘What went wrong’ he suggests they substituted the question ‘who did
this to us?’ leading only to ‘neurotic fantasies and conspiracy theories’. If
the peoples of the Middle East continue on the present path, he adds as
he hardly dissimulates the passion of an ideologue, the suicide bomber
might become a metaphor for the entire region, which would be marked
by a spiral of hate, spite, rage and self-pity.3

Another recurring ideological approach is exemplified by those who
argue that the inferiority of Christians under Islamic rule is an embo-
diment of a transhistorical dhimma, or covenant. Bat Ye’or, a widely
quoted Israeli author, bestows an immutable character on the subdued
Christian, or Jew, under Islam. In her view, recent changes are of little
relevance, as Islam is resurgent in the form of Islamism. No modern
cultural or political movement achieved an irreversible improvement on
their status as inferior minorities. In fact she rebukes Christians from the
Arab world for having believed that they could modernise Islam and
reconcile it with their idea of a nation. In a reprehensive tone, she argues
that the patriotic discourse adopted by these Christians is the expression
of an internalised dhimmitude.

Unsurprisingly she looks for historical sources that seem to corrobo-
rate the unchanging model of majority–minority relations in the Islamic
world. Consequently, she suggests that Christians pursue the ‘Israeli
option’. Blaming them for not having dared to imitate the Jews, her

3 Bernard Lewis,What went wrong?: the clash between Islam and modernity in the Middle East,
Oxford: Oxford University Press, 2002.
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concern for their fate is meant to argue for an essential intolerance of
Islam. To be sure, her comparison between Christians and Jews ‘under
Islam’ is an additional, but not so common, apologetic tool for por-
traying Zionism as a liberation project for oppressed Jews, not only in
Europe, but also in the Islamic world. The anachronistic twist does not
seem to embarrass her.

The pitfalls of culturalism, and of the
secularisation thesis

Increasingly, many secular people, as well as Christians and Muslims,
depict a number of conflicts in our world as religious wars and mani-
festations of ancestral hatred. Religious intolerance, more particularly
associated with Islam and indiscriminately attributed to Muslims, is
likely invoked as a determinant in such conflicts. With more or less
religious and historical overtones, reference is frequently made to Jihad
and Crusade. Expressions of what is said to be an Islamic ‘threat’
continue to capture, with more intensity, the instaneity of the media’s
attention.
Both religious and secular people who are directly involved in, or

affected by, conflicts can overstate their religious dimension. The reli-
gious dispute over Holy Places in Jerusalem overshadows, in the eyes of
many, the dispossession and humiliation of Palestinians. The various
calls to Jihad in Indonesia blurred the perception of many other causes
of inter-communal tensions. In fact, the more that a religious factor,
though one among many, is singled out as decisive in provoking and
sustaining conflicts, the stronger becomes religion’s impact on the
course of these conflicts.
Meanwhile, interpretions of local tensions and disputes as manifesta-

tions of a global confrontation feed into a ‘transnational discourse’ on
‘bloody borders’ between Christianity and Islam, or between the Muslim
World and the Western World. This tendency is carried sometimes by the
‘diaspora’ of communities and nations concerned, espoused by a number
of religious organisations and, in certain cases, by policymakers.
In its turn, this discourse is often a factor of aggravation in local con-

flicts, for it is known thatmyths once propoundedgain a force of their own.
The vulnerability of those who are seen to be on the wrong side of such
presumed borders, namely religious minorities, is accentuated.
In short, misinterpreting or exaggerating the role of religions in

international and even intra-national relations marks perceptions of
local conflicts, leading to their aggravation and subsequent failure in
addressing them. Conflicts are also affected by the propagation of a
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globalist discourse and its corollaries. Both factors are closely associated
with the rift in many nations, the legitimacy crisis of a significant
number of national projects, and the inadequacies of systems or prac-
tices of political participation in most religiously and ethnically plural
societies.

Until the late seventies, secularisation was seen, almost universally, to
be irreversible. For many years, there was a tendency to propose a
chronological scheme for the erosion of religion. Secularisation was
supposed to be its ultimate phase. Conceived as a social–historical
process of achieving an ever-greater autonomy of society and human
thought in relation to religious institutions, symbols and approaches of
reality, secularisation was equated with modernisation and progress. It
was considered inevitable. While it was recognised that many societies
did not seem to follow the universal path, their specificity was perceived
as an expression of delay, reflecting inadequate modernisation, or as a
form of provisional retrogression illustrating a last attempt of cultural
resistance before the inescapable surrender.

In communist countries, eradication of religion was thought to be
underway, despite some hurdles that caused delay. Problems of
nationalities where religious identity could not be ignored were pre-
sumably solved by deportations and population transfers in a few cases
and the granting of a limited cultural and political autonomy in others.

Throughout the world, most conflicts were perceived to be deter-
mined largely by economic interests, social contradictions and political
rivalries. Religion had little or no visible role in international relations.
Its role in national politics was seen to be declining. Theological and
political polarisations within one religious community, Christian or
Muslim, overshadowed the historical divisions between religions.
Majorities and minorities, whenever mentioned, were perceived in terms
of power relations and not numerical importance or cultural specifi-
cities. National integration was a prevailing model. Privatisation of
religion, through the combined effects of modernisation and urbanisa-
tion on one hand and state-led nation building on a non-religious or
secular basis on the other hand, seemed to limit the impact of religious
plurality on political structures. With a few exceptions, power-sharing
was hardly an inter-communal and inter-religious issue.

Traditional religious identities were said to be waning. A significant
faction of religious people and organisations made great efforts to
conform to a modernity tied to an irreversible secularisation. Religious
institutions seemed to have lost much of their influence. In this context,
a radical change in the way of transmitting a religious message, and a
transformation of its content and emphasis, occurred within Christianity
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but also within Islam. When sociologists extrapolated the waning of
religion, a number of Western Christian theologians pronounced the
death of the traditional discourse about God. This was their way of
drawing the theological consequences of the process of secularisation.
One of the aspects of a certain ‘liberation theology’, presented itself as,
and was understood to be, an attempt to rescue the revolutionary core
values of faith against the eroding credibility of traditional religion.4

Today, a number of authors, mostly agnostic, are repeatedly pre-
dicting a ‘religious’ century-to-come. Some are puzzled at the prevailing
expectation of a world of more mysticism and others are preoccupied
with ‘the return of history’, fearing wars under the banner of religion. Be
that as it may, it has now become clear that the predictions of techno-
logical and modernising pace expelling religion to the margins were
wrong. These had allowed that faith might well survive as a valued
heritage in some ethnic enclaves or family customs, but insisted that
religion’s days as a shaper of culture and history were over. This was not
the case. Instead, religions that some theologians and other intellectuals
thought had been stunted by consumerist materialism or suppressed by
despotic regimes, have regained a whole new vigour.
It is true that religious beliefs and practices were, wherever they

noticeably survived, clearly privatised in many societies. Collective
identities associated with faith traditions seemed to find their expres-
sions in the national–cultural self-understanding that, at best, integrated
elements of religious memory. But the ‘return of religion’ or ‘the return
to religion’ showed that the driving force of things metaphysical has not
been consummated; nor was the power of sentiments that bind people
together in one faith extinguished. This movement took many people by
surprise. It was not characterised in a clear manner nor even given a
precise and widely accepted name. The re-emergence of fundamental-
ism, the resurgence of religion, its awakening or its revival, were indis-
criminately and interchangeably invoked. Manifestations of religious
self-assertion, in the particularity of their context or the distinctiveness
of their faith tradition, are increasingly seen as variations of a universal
phenomenon.
It is needless to say that the regained interest in religion reflects two

opposing, and in many instances ambivalent, attitudes. The first one
reveals a satisfaction to see religion refilling a spiritual vacuum and
offering meaning and hope to a world threatened by meaninglessness,

4 Quite elaborate and vociferous among Christians, and less so among Muslims, liberation
theology was meant to draw nearer to each other the progressive forces within all
religions and among people of no religion.
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nihilism and despair. But the second mirrors a fear from the eruption of
dreams and other things irrational, and an anxiety facing the dangers of
bigotry and fanaticism.

Today the assumption that we live in a secularised, and secularising,
world does not meet with universal approval. A leading sociologist of
religion does not hesitate to affirm that in present times the world, with
some exceptions, is as furiously religious as it ever was and in some
places more so than ever.5 To be sure, modernisation has had some
secularising effects, more in some places than others. But it has also
provoked powerful movements of counter-secularisation. Certain reli-
gious institutions have lost power in many societies but old and new
religious beliefs and practices find their expressions, sometimes in an
explosive manner. Conversely, religiously identified institutions play
social and political roles even when fewer people believe or practise the
religion that such institutions represent. In some extreme cases, people
fight in the name of religions in which they ceased to believe. There are
conflicts between communities that have a religious past, but their
religious content is of no relevance. Religions in which people have little
faith continue to define communities in which they have much faith. It is
therefore essential, when assessing the role of religion in politics,
international or national, to distinguish between political movements
that may be genuinely inspired by religion and those that use religion as
a convenient legitimation for political agendas based on quite non-
religious interests.

It is common, when referring to tensions and conflicts involving
Christians and Muslims, to assume that religious revival, Islamic or
otherwise, is a universal phenomenon which, to the extent it is politi-
cised, puts at peril coexistence between communities. While it is true
that some religious movements can foster war, some other movements
see themselves as agents of peace in societies where the main actors in
conflicts are motivated by ethnic and ethno-nationalist interests. Many
of those who manifest a stronger religious commitment seem to position
themselves on the moderate range of the political spectrum.

In theMuslim world, ideological thought patterns represent theWest as
selfish, materialistic and dominating. In the West, the equivalent thought
patterns perceive Islam as irrational, fanatical and expansionist. In the age
of global communication and migration, these thought patterns, in the
variety of their subtle and not-so-subtle expressions, foster antagonism.

5 See Peter L. Berger, ‘The desecularization of the world: a global overview’, in Peter L.
Berger (ed.), The desecularization of the world: resurgent religion and world politics, Ethics
and Public Policy Center, Washington DC: Eerdmans, 1999.
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It is true that the issue of Islam and the West is more complex and
more contingent upon contemporary concerns than either proponents
and opponents of culturalist politics would imply. Many of the pro-
blems, such as foreign hegemony and intervention, terrorism and
international threats, are confused and exaggerated. But they have
become real issues although they are, in the main, relating to power of
states, the treatment of migrant and minority groups and the balance of
forces within many developing societies.6

But it is not less true that the end of worldwide ideological con-
frontations, and the globalisation of Islam,7 has favoured the re-emer-
gence of perceptions where Islam and the West exist as subjective,
imaginary constructs, which influence the way each sees the other.
It is increasingly suggested that in the post-cold-war world, flags do

count tremendously, as do other symbols of cultural and religious
identity, and that marching under flags leads to war. For ‘people seeking
identity and reinventing ethnicity, enemies are essential, and the
potentially most dangerous enmities occur across the fault lines between
the world’s major civilizations’.8

The world has entered an era of cultural struggle where wars and
confrontations are no longer the result of clashes between individual
nations or states. The clash between the ‘West and the rest’, we are told,
is religious to the extent that religions shape civilisations, and they do so
significantly. It is political as long as politics is determined by civilisa-
tional affinities instead of ideological options. The explosive force of
such ideas lies in the reading of old hostilities between East and West
into modern-day collective consciousness and the potential con-
sequences of this in relation to world politics.
A significant number of Muslims see the wars in Palestine, Bosnia,

Chechnya and Afghanistan as a continuation of the Crusades. What were
called, widely and until the nineteenth century, the ‘Frankish invasions’
have gained the connotation of a global and trans-historical religious
and political conquest. Western soldiers engaged in military operations
against Iraq are Crusaders and so are Christian missionaries. This
de-historicisation and amalgamation enforces the religious overtones of
what had been, for a long time, but a major political and military con-
frontation in the history of Western expansion. The 1991 Gulf War was

6 Fred Halliday, Islam and the myth of confrontation, London: I. B. Tauris, 1996, p. 127.
7 See Yvonne Haddad, ‘The globalisation of Islam: the return of the Muslims to the West’,
in John Esposito (ed.), The Oxford history of Islam, Oxford: Oxford University Press,
1999.

8 Samuel B. Huntington, The clash of civilizations and the remaking of world order, London:
Simon and Schuster, 1997, p. 20.
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seen by many as a revival of the Crusades, despite the fact that many
Islamic states joined the US-led Western military alliance. Western
predominance in the Arab world, colonial and post-colonial, nurtured a
historicist view of the Crusades, whereby Muslims see themselves ret-
rospectively as victims despite their position of strength at the time. The
serenity and fortitude which characterised Muslim reactions to the
Medieval Crusaders or Franks is reinterpreted in terms of the military,
political and economic subordination of the Islamic world today.

The imaginary has been an important factor in conflicts since 1991.
Soon after the Gulf War, the majority in the West was fearful of the
growth of Islamism on the southern shores of the Mediterranean. Thus
many decision-takers and opinion-makers were prepared to turn a blind
eye to the severe blow to democracy by the Algerian military, which led
to a cruel civil war. Public images of Muslims as fanatical and violent
revealed a dangerous congruence between many ideas in the secular and
mainstream left or right, and the ultra-nationalist and xenophobic slogans
warning against Islamic threats.

For their part, a number of Western historians have been trying to re-
historicise, more intensively in the last few years and around the nine-
hundredth anniversary of the first Crusade, a designation that has
almost become a generic expression conveying the sense of a zealous
campaign. This crucial work, which undoubtedly contributes to the
healing of memories, is hardly paralleled when it comes to reading the
history of Muslim peoples. Worse, reductionist approaches proposing
the notion of Jihad as the key, and the only key, to interpret Muslim
attitudes towards non-Muslims past and present, seem to receive a wide
audience.

Thus, many Muslims overstate the religious character of political and
military confrontations while many Christians, mainly, but not only, in
the West fail to historicise Jihad and recognise its religious significance,
not only as a legitimation of defence war but as the spiritual struggle in
the way of God.

In addition to war-prone attitudes and fears that are fostered by the
tendency to globalise Christian–Muslim relations, one could refer to the
way in which the rights of Christian minorities in predominantly Islamic
countries are often advocated in the West, including a call for reciprocity
in the treatment of minorities, frequently heard in religious, and
sometimes secular, circles. The logic of reciprocity, borrowed by reli-
gious communities from states, favours a worldview opposing an Islamic
Umma with Christendom, no matter if both are not historical realities in
the present time, each having a ramification in the ‘abode’ of the other.
Asymmetrically diverse, minorities can be, and are, perceived as victims
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and not actors. Their ability to act as bridge-builders is severely
jeopardised when they are forced into the situation of hostages.
Such a role of mediation, that many of them nevertheless are able to

play, is put at risk when human rights violations are addressed selec-
tively. Many of the interests of Christian minorities cannot be safe-
guarded and promoted unless in conjunction with those of the Muslim
majorities amongst whom they live. Upholding the rights of Christians
in the Muslim world in a way that suggests, or is looked upon as, a form
of foreign intervention for the sake of protection, reinforces the per-
ception that they are alien in their own countries or disloyal to them.
Defending the rights of Christians in opposition to their Muslim co-
citizens and neighbours, with whom they share culture and national
identity, aggravates the suspicion of majorities towards minorities seen
as an instrument of a real or potential threat instigated by foreign and
powerful forces.
Moreover, there are cases where the amplification of a number of real

problems faced by Christians may hide, in actual fact, an unwillingness
to contribute effectively towards their solution. It may provide a justi-
fication for a policy of resignation announcing, at times, the imminent
eradication of the concerned minorities.9 What is seen as an irreversible
process renders the Muslim world homogeneous, a radical other, which
can be thrown into ‘outside darkness’.

Christian–Muslim relations in the age of globalisation

In some parts of the world, the traditional nation-state model is subject
to growing questioning. Some countries have fallen apart, as we have
seen in the Balkans; others, e.g. in Western Europe, are constructing
larger entities. States have become too small for some purposes and too
large for others. It is often claimed that the future belongs to the infra-
national and supranational formations. In many post-colonial inde-
pendent countries of Africa, the Arab world and Asia, nation-building
projects remain incomplete, become fragile or are failing. This is also the
case in post-Soviet countries. The conflict in Chechnya, for instance,
represents a potential shattering of the ever-fragile post-Soviet feder-
alism as much as it reflects the possible advance of politicised Islam in
Eurasia.
The borders set by the old and new imperial powers, while mostly

unchanged, could not gain universal acceptance. In some cases they are
disputed. Claims to common nationhood have been countered by the

9 See Jean-Pierre Valognes, Vie et mort des Chrétiens d’Orient, Paris: Fayard, 1994.
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fact that ethnic, cultural and linguistic communities sometimes straddle
several state boundaries, while contributing to divisions within them.
The examples are many in the Caucasian and trans-Caucasian regions
and in the Balkans.

National governments are often far from having succeeded in deli-
vering on promises of genuine national independence and social and
economic advancement. Indeed, in many instances, early progress has
gone into reverse and large sections of the national population have sunk
deeper into poverty. This has provoked, or fuelled, many violent
upheavals in Algeria and in quite a few sub-Saharan African countries.
Official rhetoric of development, national unity, democracy and human
rights has often contrasted with reality and contributed to the erosion of
the credibility and legitimacy of political institutions.

The state is further weakened by a continuing globalisation of eco-
nomic processes and of information, which is associated with greater
human mobility through migration, refugee movements and the growth
of transnational networks. The threat posed by a global culture to
national and local identities adds to the pressures on national and
regional loyalties. New relations between people across traditional ties
and webs of interests have created new loyalties and identities in which
local community has little meaning.

As many states are becoming weak, people are thrown back to identify
with, and rely on, traditional community structures and identities for
meaning and security. Conversely, when a state becomes oppressive,
people find protection in traditional community structures and iden-
tities. In both cases, the effects of globalisation leading to greater cul-
tural uniformity invite, in many cases, a search for specificity and favour
a reaffirmation of traditional identities. We are before a paradox where
unprecedented homogenisation exacerbates the quest for distinction
and recognition.

When various human needs, personal or collective and material or
symbolic, are being met or expressed in one identity instead of many, the
borders between communal loyalties are mutually reinforced. Bound-
aries between oneself and the other are thus strengthened. They create
closed communities within which common and exclusive memories can
be developed and activated, the self and stranger are stereotyped and the
latter is easily demonised.

In such cases, differences in community size become an issue
of minority threatened by majority. In order to achieve political
empowerment, insecure communities in one place seek alliances with
others perceived to share a common identity. National governments and
political movements that are part of ‘majority’ communities consider
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their suspicion towards ‘minorities’ justified and deepened. At the same
time, some governments strengthen their power by managing commu-
nities and relations between them, exploiting mutual fears, mobilising
one against the other and recruiting some in support and thus further
undermining the security of others.
In many countries the logic of politics and culture seem to go the

course of national fragmentation. The dynamics of globalisation limit
substantially the exercise of power within the limits of a national terri-
tory. But this does not announce the universal demise of politics driven
by national aspirations and considerations of national sovereignty. And
of course there are in some countries manifestations of an awakened
nationalism. As explained above, culturalist or primordialist under-
standings of the nation consider nationalism to be an archaism, some-
thing like a return of history and of ancestral hatred. Again, it is not
ancestral hatred that is the cause of wars, but war that causes hatred.
Ancestral hatred is, more often than not, fabricated rather than inher-
ited. It is in many ways a creation of modernity and much less an
expression of a continued history.
It is undeniable that relations between Muslims and Christians are

strongly influenced by local and regional histories and events. But, as
suggested in this chapter, broader developments also have a significant
impact, especially when they contribute to destabilising societies pre-
viously characterised by peaceful relations and shared life. It is mostly in
situations where uncertainties of change begin to be felt that mistrust
and mutual apprehension can build up between communities, creating
tensions leading possibly to conflicts.
When communities identify themselves, or are identified, exclusively

or even exaggeratedly by their religion, situations become more explo-
sive. Christianity and Islam carry deep historical memories, though in
different ways that are region-specific. They appeal, albeit variably, to
universal loyalties. The two faiths come to be seen as a cause of conflict
while often they are not more than an intensifying feature of disputes
whose main causes are outside religion.
There are cases where a conflict in one place, with its local causes and

character, is perceived and instrumentalised as part of a conflict in
another, with its separate and specific causes and character. So enmities
in one part of the world spill over into situations of tension in other
regions. An act of violence in one place is used to confirm stereotypes
of the ‘enemy’ in another place or even to provoke revenge attacks
elsewhere in the world. What is otherwise a remote conflict becomes a
local problem. Neighbours hold each other accountable for the wrongs
attributed to their coreligionists elsewhere. Unless they are prepared to
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dissociate themselves publicly from those with whom they share a
common faith, they are accused of complicity with them.

It is therefore crucial to offer a possibility of counteracting processes
which tend to globalise conflicts that involve Muslims and Christians. In
other words, it is necessary to ‘de-globalise Christian–Muslim tensions’ as
a vital step towards resolving them. Attention to the specific local causes
of conflicts helps to identify solutions to be found in addressing, first and
foremost, those local causes. This is not possible unless the leaders of
both communities refuse to be drawn into others’ conflicts on the basis of
uncritical response to calls for solidarity among adherents to one faith. It
is only in applying common principles of peace, justice and reconciliation
that parties to local conflicts are helped to release Islam and Christianity
from the burden of sectional interests and self-serving interpretations of
beliefs and convictions. Christian and Islamic beliefs and convictions can
then constitute a basis for critical engagement with human weakness and
defective social and economic orders, in a common search for human
well-being, dignity, social justice and civil peace.
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Vidal, Gore, Screening history, Cambridge, MA: Harvard University Press, 1992.

Christians and Muslims 33



3 The question of Euro-Islam: restriction
or opportunity?

Jorgen Nielsen

In 2002 a group of senior journalists on the Danish daily newspaper
Politiken published a collection of essays under the title ‘Islam in
Denmark: reflections on a third way’.1 In their foreword they described
the two positions between which they were positing a third way.

In one trench are the xenophobes who say ‘no thank you to everything’
regarding Muslims. They oppose the multicultural society, even though it is
already reality. They are against further immigration, even though that is a
condition for the continuing financing of the welfare state. They are sceptical
about the immigrants’ religion, customs, dress, etc., even though these are
things which belong to the private sphere. The xenophobes prevail in large
sections of the political parties and were especially visible in the general elec-
tion campaign last autumn.
In the other trench are the so-called progressives who say ‘yes please’ to

everything as regards Islamic culture. They see Muslims as inherently an
enrichment of Danish culture. Any attempt to take a critical stand towards
fundamentalist and reactionary tendencies in Muslim culture is automatically
labelled racism and xenophobia.

Both stances are deeply problematical.2

The following year another collections of essays appeared, this
time edited by a group of young Danish Muslims of immigrant
heritage, interestingly including an introduction by yet another Politiken

Acknowledgment: this paper has been developed from one presented at the University of
Wisconsin Madison in a conference on Islam in Europe held in March 2004.
1 Adam Holm, Michael Jarlner and Per M. Jespersen (eds.), Islam i Danmark: tanker on en
tredje vej, Copenhagen: Gyldendal, 2002.

2 Ibid. pp. 7–8 (my translation; emphases in the original). The election campaign referred
to in this quotation is the Danish general election in November 2001, which was
characterised by a major debate about asylum seekers in response to the 11 September
attacks in the US and led to a new, sharply right-wing coalition government.
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journali st, Anders Jerich ow. 3 In what m ight be conside red a response to
the above, the editors in their conc lusion stat e:

To dare to state that Islam is also a Danish religion, and thus distance oneself
from the Middle East’s monopoly on holiness, requires . . . that Muslims
understand themselves as full citizens of the society in which they live . . . It
particularly requires that Muslims in Denmark (and the rest of the West) become
active participants in developing a feeling of ‘being at home’ in their societies and
challenge the bi-polar perception of a world where Christianity and secularism are
a western preserve and Islam an eastern, regardless of the fact that Islam and
secularism by nature are universal and transnational.4

To many, such stat ement s might se em unco ntrover sial. They cer -
tainly would not caus e m uch in the way of raised eye brows in Brit ain
outside sma ll extremist circles, wh ether among Musli ms or on the
politic al right. Howe ver, they do represent middle -ground views whic h
are far from being shared across Europe , wheth er among Musli ms or
among the non- Muslim maj ority.

A term wh ich has come into increas ing use in recent yea rs in this
context is that of ‘Euro-I slam’. Apart from its que stionable aesthe tic
charac ter, it is a te rm whic h, lik e so many short-h and terms, is in dange r
of disguisin g as m uch as it reve als. Pro fessor Bassam Tibi claims to have
been among the first to use it, but he uses it in a very particul ar sense.
In his cont ribution to a serie s of rou nd-table discu ssions h eld in Paris
in 1992– 3 under the title Islams d’Eu rope: inté gration ou insert ion
commu nautaire ?, Tibi call ed for ‘an Islam integr ated into E uropean
societie s’. 5 He as serts that this int egration is no t a one-w ay pro cess: ‘the
two parties must share in this an d, as the third rel igious comm unity of
Europe , ‘‘Euro-Is lam’’ must acc ommod ate and assi milate the socio -
cultu ral evolut ion which Europe has accomp lished. ’ He then emphas ises
three aspe cts of this :

1. Toleranc e ‘but not in the Mus lim sense’, rathe r in the br oader
Europe an se nse.

2. Pluralism , by which he means that Musli ms must abandon the
Qur’anic sense of superi ority (v iz. Qur’a n 3:110).

3. Secularism , namely the sepa ration bet ween rel igion and state.

3 Mona Sheikh, Fatih Alev, Babar Baig and Norman Malik (eds.), Islam i bevaegelse,
Copenhagen: Akademisk, 2003.

4 Ibid. p. 256 (my translation).
5 Bassam Tibi, ‘Les conditions d’un ‘‘euro-islam’’ ’, in Robert Bistolfi and Franç ois
Zabbal (eds.), Islams d’Europe: inté gration ou insertion communautaire?, Paris: L’Aube,
1995, pp. 230–4 (my translation).

The question of Euro-Islam 35



Accord ing to Tibi , it is the dut y of the Euro pean polit ical structure s
(nationa l governm ents and the Euro pean Unio n) acti vely to enco urage
the ‘d evelopme nt of a libera l Islam an d to defend its own [the
Europe an] identity’. Mo re recentl y Tibi took up this discu ssion again,
clarifying that by secu larism he means laı̈cité an d reite rating his point s
regarding tolera nce an d the aban donme nt of a sense of superi ority. He
takes the argume nt furth er, attac king the views of some that Muslim s
should be gra nted some form of pro tected status akin to tha t of the
dhimmi , as well as the ‘mu lticultura lists’, arg uing that the result of both
policy direc tions woul d be gh ettoisation. 6 His par ticular targe t here is
the Ge rman ori entalist Tilm an Nage l who vent ured this idea in a 1998
lecture, 7 but Tibi confu ses Nage l’s referenc e to ‘protected minorities ’
(d himmis ) with the status of ‘enemy alien’ ( musta’min ). Nagel has no t
been alo ne in sugg esting a dhi mma -type solut ion; it has also been used
by some Mus lims to den ote the kind of status the y could see for
themselve s. 8

The re are severa l proble ms with this appro ach, but I will briefly point
to two particul ar ones . Despi te the asserti on that both sid es need to
move, the re is pr ecious littl e discu ssion of how Europe is supp osed to
move, ot her than by encouragi ng chang e in the right direction by
Muslim s. More pro blema tical are the assum ption s being mad e abou t
Europe impl ied in the direction wh ich Mus lims are expec ted to follow.
On the on e hand, dem ands are being mad e of Musli ms to m eet
Europe an stand ards which E uropean s the mselves have often not met.
The expectati on of religiou s toleranc e is one wh ich is blind to the
continu ing nation al and ethnic intoler ance whic h rema ins endemic in
Europe an cultu re and continu es to find expres sion in nation al legis lation
and policie s. The impl ication tha t the E uropean religi ous scen e is one
which acknowl edges the equ ality of este em of all rel igions in the public
space is also open to question, especial ly in coun tries where some
churches hold privileg ed posit ions in relation to the state and the tax-
payer. This last point then take s one directly int o Tibi ’s call for an
Islamic laı̈cis m. The term is commonl y used to deno te not only the
very strict separatio n of chu rch and state establishe d in the French law
of 1905 but also the more ideologica l French vi ew that the citizen’ s

6 Bassam Tibi, ‘Muslim migrants in Europe: between Euro-Islam and ghettoization’, in
Nezar AlSayyad and Manuel Castells (eds.), Muslim Europe or Euro-Islam: politics, culture
and civilization in the age of globalization, Lanham: Lexington, 2002, pp. 31–52.

7 Reported in the Frankfurt Allgemeiner Zeitung, 10 June 1998, referred to by Tibi, p. 38
and note 27.

8 I heard such views being expressed at the Islamic Foundation in Leicester in the 1980s,
although it is a view no one there would espouse today.
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relationship to the state is based exclusively on the individual’s
citoyenneté – the state does not relate to citizens as communities, espe-
cially not as religious communities. But if we take the term to mean
simply the separation of religion and state, not only are Muslims being
asked to be more European than the Europeans, but other Europeans
are being asked to become like the French!9

Here is the crux of the issue at hand. There is more than one way of
being a European when it comes to cultural and religious practice
and identity. There are therefore necessarily more ways than one for
Muslims to become European. In raising the banner of ‘Euro-Islam’, its
proponents stand accused of painting with a very broad brush indeed –
in both the ‘Euro’ and the ‘Islam’ parts of the expression. It is this form
of the concept which becomes restrictive. Too quickly and easily it shifts
subtly from being a description of the complicated process of integration
which Muslims of immigrant origin are passing through, to becoming
a prescription which implies a dichotomy between ‘good’ and ‘bad’
Muslims, a dichotomy which is particularly dangerous at a time when
Islam in the public space is too facilely viewed from the perspective of
public security.10 Ironically, while this approach appeals to a need for
differentiation within Islam, in this case cultural and ethnic differ-
entiation as between, for example, Arab and African Islam – so why not
a Euro-Islam? – it merely concludes in establishing smaller but equally
monolithic blocks, such as ‘Europe’.

The point has already been made that Europe is not one, especially
not when it comes to matters of religion, whether in the public or the
private sphere. There are certainly those who, in the overall context of
the so-called European project, have sought to apply the Treaty of
Rome’s ‘ever closer union’ also to these spheres, but here surely is a
sphere where the principle of subsidiarity applies. Let me illustrate with
some examples, first of all in Denmark where we started. This is a small
country of only five million inhabitants, which until the Second World
War had been a country of emigration. Denmark is also in many ways the
archetypal nation-state as that creature was developed in the national–
romantic movement of the nineteenth century. It had one language, one
religion (Lutheranism), one sense of ethnic – national belonging, a core
territory which had existed as one political entity for a thousand years (at
least in the myths of collective memory and national historical narrative

9 This is a view which Tibi expounds at greater length in chapter 12 of his Im Schatten
Allahs: der Islam und die Menschenrechte, Munich: Piper, 1994, pp. 298–315.

10 This is the concern, for example, behind a collection of articles on Islamismus published
in 2003 by the German Ministry of the Interior in its series ‘Texte zur inneren
Sicherheit’.
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of the school te xtbooks ), and an unbrok en line of m onarchs thro ughout
that perio d. It h as had its glo ry da ys, but they are long since gone leaving
only residu al echo es in popular tourist sites. It had no t b een untouche d
by the outside world, so there were sma ll Bap tist, Metho dist, Cath olic,
Jewish and other congrega tions. But to be Dani sh meant , essentia lly, to
be Lutheran, someth ing which was r egularly r eiterate d in the public
celebrati on of rites of pas sage, especial ly as confirm ation classes were
integrat ed int o the annual cyc le of the public -school year. The Luthera n
church is literal ly a departme nt of stat e, with its own cabinet minist er, its
civil service regula tions, and prie sts as governme nt emplo yees. The
church was the offici al regist rar of births, marria ges an d deat hs. Whe re
other countri es have birt h certi ficates, Dane s have baptism certific ates.
But thin gs have chang ed. St arting in the late 1960s the country

experience d the immig ration from ou tside Euro pe wh ich had alread y
become common in the previ ous two decade s in m any othe r par ts of the
region. While there were so me sma ller religi ous groups among these
immigran ts, the major ity were of Mus lim backg rou nd. Unlike some of
the othe r coun tries the immig ration into Denma rk was very mixed in its
ethnic origins. Turk s, North African s and Pakistani s were late r fol lowed
by Iraq is, Ir anians, Palest inians, L ebanese, Somali s an d Bosnian s, giving
a curren t total of over 150,000 or abou t 3% of the total pop ulation. 11

Gradual ly, the que stion marks wh ich had tradi tionally been placed
against the Danishn ess of Cath olics or Baptists were trans ferred to the
newcom ers. As elsewhere , differe nt par ts of Danish societ y respo nded in
different ways and at different speeds. Wit hin the limitati ons se t by
official structure s and regu lations, scho ols were surp risingl y fast to
adapt. This was aide d by a tradition al ease of access to public fund ing
for parent- led ‘free schools’ institut ed in the nineteent h century to cater
for the various revival m ovements whic h were app earing within the
Lutheran fold. The facilit y had been used late r by a number of free-
thinking an d humani st move ments, move ments attracte d to alternativ e
approache s to educat ion, includin g Marx ist gro ups. After the Mus lim
immigrat ion start ed, Denma rk was among the p ioneers in the opening
of Muslim scho ols. 12 On the othe r hand, the stat e church an d the
ministry of the int erior were slow to adjust to the chang ing sit uation. It
took some years before it was m ade possi ble for birth or naming certi-
ficates to be issued by a civil au thority , rather than the L utheran parish

11 Brigitte Maré chal, Stefano Allievi et al., Muslim in the enlarged Europe: religion and
society, Leiden: Brill, 2003, p. xxiv.

12 The government’s Humanities Research Council funded a project on Muslim schools
in the mid-1980s: Asta Olesen (ed.), Islam og undervisning I Danmark, Århus: Århus
Universitetsforlag, 1987.
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priest whose function this had traditionally been. There was a struggle
before the state would allow the registration of names not to be found on
an official list of approved Danish first names. And by the 1980s the
status of ‘recognised religious community’, laid down in the Constitution,
was regarded as being redundant in the face of Muslim claims for such
a status.13

Such resistance could not last, for a number of reasons. The sheer
pressure of numbers was one dimension, especially in the three main
cities where Muslims were concentrated: Copenhagen, Aarhus and
Odense. More important probably was a combination of the growth of a
new Danish-born and educated generation of Muslims – they have been
called ‘new-Danes’ – more than capable of holding their own in the
public debate and in the workplace, and the strengthening of a con-
sciousness of traditions of democracy and equality of rights in the
context of a very lively, and sometimes quite rough, public debate about
Danishness and its ability to change and be more inclusive. This debate
came to a head around the turn of the millennium with some politicians
and public figures peddling scare stories about floods of asylum seekers,
often termed ‘illegal’, and the electoral success in November 2001 of
a coalition of right-wing parties entering government with the parlia-
mentary support of the extreme right Danish People’s Party. At the
same time, the clergy and lay leaders of the state church had realised
that they had to review the role of the church, after the similar state
churches of Norway and Sweden had been disestablished. So just when
the political lead has fallen into the hands of nationalist politicians,
significant sectors of society – certain local governments, such as the
second city of Aarhus, leading bishops and literary personalities – have
engaged more actively in working with younger Muslim leaders and
intellectuals towards a multicultural and cooperative approach to inte-
gration, a process in which both sides adapt.

I have paid possibly too much attention to a country of little sig-
nificance to most. But it is an interesting case for our purposes precisely
because it started almost as the model European nation-state. It was
inevitable that there should be some kind of Kulturkampf in response to
the settlement of significant new communities, a process in which a
defence of the national identity potentially put the nation at odds with
its equally strong democratic and cooperative identity.

13 For further information about Denmark, see Jørgen Baek Simonsen, ‘Globalization in
reverse and the challenge of integration: Muslims in Denmark’, in Y.Y. Haddad (ed.),
Muslims in the West: from sojourners to citizens, New York: Oxford University Press, 2002,
pp. 121–130, and the index references to Denmark in B. Maréchal, S. Allievi et al.
(eds.), Muslims in the enlarged Europe.
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Let me then pay a little more attention to some better-known countries.
It was in the United Kingdom in 1967 that an attempt was made by the
political leadership to set a framework for the response to immigration
and settlement. The then Labour Home Secretary, Roy Jenkins, sought to
define the process of integration not as a process of levelling leading to
uniformity but one which aimed at ‘cultural diversity, coupled with equal
opportunity, in an atmosphere of mutual tolerance.’14 While much
remains to be done to achieve this goal – and each of the concepts used by
Roy Jenkins can be and has been problematised by academics – it still
stands out as one of the most positive statements by any British politician
in this field. In many ways, some of them often not admitted, this kind
of view remains the benchmark of UK policy across the various sectors.
(It is, of course, also an expression of the kind of ‘communitarianism’
which is often contrasted as a British model against the ‘French model’ of
the citoyenneté of the individual under the law.) Despite the endless
ideological debates of the 1970s and 80s around overarching concepts of
race and racism understood within class analyses of society, public policy,
as Kepel correctly records,15 has always tended to find its way back to
something like the Jenkins model.
Wha t has changed is the terms of refere nce of cultu ral ident ities. As

the idealise d soli darity of ‘bl ack Britain’ cam e under increasin g strain,
especial ly in the wake of urba n street clashe s in 1981 and 1985, so
religiou s ident ities b egan to play a more acti ve role. Various factors
contribu ted to this. One is likel y to have been the gra dual withdra wal of
public funding from vol untary org anisatio ns ins tigated by the Tha tcher
governme nt. I have argued elsewhere that this opene d the field for those
organis ations whic h had quietl y gr own up withi n the commun ities
themselve s, oft en h ardly no ticed by those gro ups whose exi stence was
predica ted on publ ic fund ing. Such ‘hidden’ organis ations were often
the mosque and other religi ous assoc iation s. 16 There were a number of
high-pr ofile local polit ical inciden ts, in wh ich the city of Bradfo rd fea-
tured promine ntly, includin g the Rushdie affair .17 The Ru shdie affair
itself, quite apart from whateve r else it m ay have been, was a symptom
of the impa ct wh ich the gen eration of the childr en of the immig rants was

14 Quoted by Kenan Malik, ‘The trouble with multiculturalism’ in Spiked-politics,
18 December 2001, on http://www.spiked-online.com/Articles/00000002D35E.htm,
accessed 27 May 2005.

15 See Gilles Kepel, A l’ouest d’Allah, Paris: Seuil, 1994, pp. 322–5.
16 Jorgen S. Nielsen, ‘Islam, musulmani e governo britannico locale e centrale: fluidità

strutturale’, in J. Waardenburg et al., I musulmani nella società europea, Turin:
Fondazione Giovanni Agnelli, 1994, pp. 143–56.

17 See Philip Lewis, Islamic Britain: religion, politics and identity among British Muslims,
London: I. B. Tauris, 1994.
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beginning to have. In the 1981 Census, the group of children aged 6–15
in households headed by someone of Pakistani or Bangladeshi ethnic
origin was markedly more numerous than any of the older ten-year age
categories.18 Through the protests against Rushdie they, for the first time,
brought into the public sphere their own perspectives of how they see
themselves and their communities. This new process of self-identification
is more complex and variable than had been assumed to be the case
previously, whether among the governing authorities or among the
holders of power in the immigrant generation.19

But there is also an other dimens ion of the Brit ish envi ronment whic h
must play a role. In m any ways Britain did not share the mainlan d
Europe an experi ence of the cons tructio n of the nation -state. ‘Engli sh-
ness’, howev er it plays out, p reserves a conscio us memory of at least
some of the compo nent parts whic h went into its constru ction. This is
most obviou s in the marriage of An glo-Saxon an d Norman wh ich is a
theme in the pop ular tales of Robi n Hood and wh ich Sir Wa lter Scott
roman ticised in some of his novels in, among othe rs, the figure of King
Richard I. ‘Britishn ess’, in its turn , is a cons cious congl omerate of the
variou s so-cal led nation s of the British Isles , eve n though its relations hip
to the com ponent nations, above all the E nglish, remains complex and
mob ile. Whil e religi on did play a role in the form ation of some of the
nation s of Brit ain, es pecially in the centu ries-lon g strife over the place of
Roman Catholic ism in the body politic, there was never the founda -
tional identific ation of on e stat e with one religion which was cons tituted
elsewh ere in the se ttlement of Westph alia in 1648. 20 In fact, on ly the
followin g year the exe cution of King Charles I in the Cromw ellian
revolu tion sign ified the categ orical rejecti on of such a settl ement.
Britain, and above all E ngland, became mult ireligious . Inde ed, Crom -
well welco med Jew s back to the coun try some fiv e centu ries after they
had been expell ed by Edw ard I. Altho ugh Roy Jenkins did not primari ly
have the religi ous dimens ion of culture in mind when he made his 1967
stateme nt, 21 it is certainly an arg ument wort h consideri ng that his

18 Office of Population Censuses and Surveys, Census 1981: Country of Birth, Great
Britain London: HMSO, 1983.

19 This is discussed significantly in Gerd Baumann’s Contesting cultures: discourses of identity
in multi-ethnic London, Cambridge: Cambridge University Press, 1996.

20 Adrian Hastings argues that the religious dimension of, in particular, English
nationalism should be traced rather further back, well into the medieval period, and
its origins are almost quintessentially Christian; see his The construction of nationhood:
ethnicity, religion and nationalism, Cambridge: Cambridge University Press, 1997.

21 In fact, he expressed some doubts about his own principle when reflecting on the
Rushdie affair over two decades later.
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concept of ‘multicultural integration’ flows much more easily out of this
historical background than it does from the background of the post-
Westphalian princely state.
Can one undertake similar exercises with reference to other European

countries? Undoubtedly, although I will not attempt to do so in such
detail here. But it may be worth just drawing attention to the examples
of Austria and Spain, both countries where Islamic community struc-
tures have been afforded legal recognition within an existing system of
recognised religion status.22 Austria still has an extant memory of being
at the centre of a multiethnic and multireligious empire: recognition of
Islam in 1979 was legally a re-enactment of an earlier recognition which
had taken place in 1912 within the terms of the 1867 Constitution of the
Habsburg dual monarchy. The recognition of Islam in Spain in 1992
was not only a consequence of post-Franco moves to making the newly
democratic state neutral. It was also part of a conscious attempt to
reorientate Spanish national identity towards a more inclusive view of its
past and thence towards a more integrated place in the Mediterranean
region; the year of the recognition was not a coincidence, being the
500th anniversary of the fall of Granada and the end of Muslim rule in
the Iberian Peninsula.
However, there is another side to this discussion, namely the Muslim

one. While I take the view that the histories, policies and legal structures
of the various European countries impose varying constraints on the
way Muslim communities and individuals orient themselves, this in no
way means that Muslims have their choices dictated by these structures.
In fact, without going into details, it is fascinating to observe the many
different ways in which Muslims are constructing their sense of self
and community, their relations to the wider society both locally and
nationally, and imagining the directions they want to mark out for the
future. They range from positions close to full assimilation, with religion
and personal piety becoming limited to the private space (a position
apparently close to what Bassam Tibi sees as desirable), through various
forms of collective visibility and public participation, to various forms
of the assertive and even aggressive public separation characteristic of
certain radical extremist movements, at the edge shading over into a

22 The question of relations between the state and Islam is covered in Silvio Ferrari, ‘The
legal dimension’, in Brigitte Maréchal, Stefano Allievi et al., Muslims in the enlarged
Europe: religion and society, Leiden: Brill, 2003, pp. 219–54. For Spain, see further
J. Mantecón Sancho, ‘L’Islam en Espagne’, in R. Potz and W.Wieshaider (eds.), Islam
and the European Union, Leuven: Peeters, 2004, pp. 105–42. For Austria, see
M. Schmied and W. Wieshaider, ‘Islam and the European Union: the Austrian way’,
in ibid., pp. 199–217.
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willingn ess to use vio lence. Some years ago, I sugg ested a typo logy to
capture this vari ed spectrum:

1. One result of socia l marginal isation is a gro wth in youth activ ity on
the marg ins of the law. In the last few yea rs, Asian youth gangs, some
mobilisi ng Islami c symbo ls, have appeare d in certain dis tricts of the
main cities. One might call this the random retaliati on option.

2. A large propo rtion of youn g peopl e, es pecial ly in city district s with
major concentrations of Muslims, are finding security in a process of
quiet retrenchment within the family and clan networks of the com-
munity. The price of this support is loyalty to the collective norms of
the community in question. This option is one of collective isolation.

3. A not insignifica nt numbe r of young peopl e have been succes sful at
school and have gon e into furth er and higher educatio n. The y are
taking an activ e par t in the wide r ec onomy but are keepi ng this
strictly se parate from their hom e and commun ity lives, an option
which might be called limi ted participat ion.

4. Many youn g peopl e have, since the Ru shdie affair, beco me increas-
ingly invo lved in organ ising Musli m activ ities. A maj ority of such
organis ations are campa igning at local and nation al le vel for soci al
and pol itical spac e. Interna lly littl e attent ion is being paid to the
adaptati on of ways of life to the surrou ndings. This coul d be termed
the hig h profil e separa tion option.

5. A smaller b ut growing tendenc y is for groups of youn g Mus lims to
seek simult aneously to develop new cultural ways of being Muslim
while at the sa me time attempti ng to find ways of cons tructiv e par -
ticipation in the wider society : a high profil e inte gration option?

6. Finally there is a sma ll minori ty wh o have adop ted a progra mme, at
least in propa ganda if very seldom in impl ement ation, of radic al
Islamist polit ical acti on. This is the option of agg ressive actio n. 23

While m ost publ ic attent ion is directed to how these variou s trends
relate to the publ ic sphere and how they expr ess the mselves in the
context of the various polit ical events of recen t years, less is bei ng paid to
the internal deb ates ta king place. Here there is a range of p hilosophic al
and theolo gical discussio ns, which in m any ways remind one of the
debates which ran ged among Islami c the ologians in the formative per-
iods of the ei ghth–el eventh centurie s. In the pro cess of trying to explore
what it m eans to be an authent ically practising Muslim believ er in a

23 J. S. Nielsen, ‘Muslims in Europe: history revisited or a way forward?’, Islam and
Christian-Muslim relations, 8, 1997, 135–43.
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contemp orary Euro pean enviro nment, youn g Mus lims are agai n having
to work out principle s of faith, app roache s to te xtual herme neutics , the
nature and function of Sharı̀a, the role of religi ous authori ty for the
believer an d the commun ity, and their place in the uni versal commun ity
of belie vers, the umma h. This debate is b ut a small par t of a globa l
Islamic debate, one in wh ich Europe an – and Nort h America n – Mus lim
experience s potenti ally have som ething signifi cant to cont ribute .24 The
debate is wide and thoro ugh and compri ses not just the conservati ve or
‘fundame ntalist’ voices wh ich grab the headl ines but significant ‘liberal’
and ‘mode rate’ ones (mo st of whom woul d reject such lab elling). 25

But tha t intern al deb ate regularly comes under enormo us pressu re
from outside . The two -dimens ional worl dview s enco uraged particul arly
from Wa shington in the after math of the attac ks of 11 Septe mber 2001
(‘if you are not with us, you are agai nst us’) have made differe ntiated
discussio ns withi n the Muslim worl d extremel y diffi cult. The growing
number of voi ces seeki ng to develo p Islami c ide as of democra cy and
human rights – precis ely the ‘liberals ’ and the ‘moderate s’ just referre d
to – have been forced onto the defensive . I have persona lly heard some
of them bemoa n that it is now m uch more difficu lt to discuss democracy
in open forum without being accused of surrend ering to a US agend a.
A similar tone started eme rging from the UK gove rnment within a few
weeks of the Londo n bom bs of 7 Ju ly 2005. It was quite cl ear, an d was
confirm ed by leading polit icians to be so, that the alleged bom bers, who
attacked the Lon don transpo rt syst em that day and those who carri ed
out the faile d bombing s two weeks later, neither r epresented nor had the
support of the vas t majority of the Mus lim com munity – in fact the
identities of som e of them were pro vided to the police by family and
commun ity members . Despi te this, pressu re was very soon put on the
Muslim community as a whole to re-emphasise their commitment to
being British in ways which implied that their opposition to some aspects
of government policy, in particular UK involvement in the war in Iraq,
was potentially tantamount to treason. The effect in both instances has
been to reinforce traditional Western views of a monolithic, threatening

24 This potential contribution of Western Muslim experience is the theme of Tariq
Ramadan’s Western Muslims and the future of Islam, Oxford: Oxford University Press,
2004.

25 S e e , f or e x am pl e , on E gy pt i an t hi n ke r s, Ra ym on d W. B ak e r , I s l am w it ho u t fe ar : E g yp t
an d th e n ew I s la mi s ts , Cambri dg e, MA : Ha rva rd Un iv ersit y P ress, 2003; on
government, Gudrun Krämer Gottes Staat als Republik, Baden-Baden: Nomos,
1999 ; an d o n r e li gi o us mi no r it y r i gh t s, J . S. N ie l s e n, ‘C o nt e mp or ar y d is c u s s io ns on
religious minorities in Islam’, in Islam and Christian–Muslim Relations, vol. 14, no. 3,
pp. 325–35.
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Islam, and perversely to weaken the traditional internal pluralism of
Islamic thinking.

This take s us back to where I started . If the concept of ‘Eu ro-Islam’
can be prevent ed from fal ling into the kin d of restrict ed na rrow and
prescr iptive role, wh ich threa tens in some quarters, and an open and
plural conc eption of Euro pean Islam can gain the upper hand, then
there are more oppor tunities tha n res trictions. This opens opp ortunities
for both Islam and for Europe . Tariq Ram adan advocate s

a new and constructive posture which relies on a fine comprehension of Islam’s
priorities, a clear vision of what is absolute, definitively fixed and what is subject
to change and adaptation and, finally, an appropriate understanding of the
Western environment. The objective being to shape a European-Islamic identity
out of the crisis. Before disputing the secondary aspects of Islamic legislation, it
is thus imperative to protect the five elements constituting maqasid [objectives
of ] ash-Sharià : namely, Religion, life, intellect, lineage and property. 26

I am aware that Tariq Ramadan is, in some circles, a controversial
figure – for reasons which I personally think have mostly to do with wilful
misunderstanding of what he is trying to achieve and ignorance of the
tradition out of which he comes.27 But he is just the most well-known of a
growing number of Muslim intellectuals in Europe who are seizing the
opportunity of an open society to engage in the kind of profound
rethinking of Islam which the encounter with modernity provokes.28 For
Europe, the situation we are currently living through provides an
opportunity to escape from the sterile and too often destructive dimen-
sions of the nationalist heritage. The response from the extreme right in,
for example, Austria’s local and regional elections and in the French
regional and presidential elections, seems to indicate that they feel
themselves under threat from such a development.

But the opportunity s tretches further. Ke vin Robins has used the
te rm ‘interrupted identiti es’ to encapsu late the processe s which ta ke
place when a culture i s c hallenged to reinvigorate itself through the
encounter with another culture. ‘Hist ory i s created out of cultures i n
rela tion and interaction: interrupting identities’, s ays Robins.29 Nezar

26 Tariq Ramadan, To be a European Muslim, Markfield: The Islamic Foundation, 1999,
p. 101.

27 For more detail see my discussion in ‘New centres and peripheries in European Islam?’,
in B. A. Roberson (ed.), Shaping the current Islamic reformation, London: Cass, 2003,
pp. 64–81.

28 In a discussion with young Islamist intellectuals in Jordan in 1995, I was asked by one
what they might be able to learn from that much broader encounter with modernity
which young Muslims in Europe were experiencing.

29 Kevin Robins, ‘Interrupting identities’, in Stuart Hall and P. du Gay (eds.), Questions of
cultural identity, London: Sage, 1996, p. 82.
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AlS ayyad and colleagues take t his f ur ther in the context of disc ussing
urban spaces, arguing that t hese ‘b orde rl an ds ’ o r ‘thi rd p la ces ’ where
cultures and traditi ons meet are no longer the ignored zo nes of
tension and mingling b etween, for example, colonise r and c olonised.30

Rel ati ng t hi s e xpl ici tl y to the p os it ion of M us lims in E u r ope, he
proposes

that borderlands are no longer fragments anchored between two fixed and well-
defined places, and that sites of the in-between, such as the Third place, no
longer simply occupy the margins of the periphery. I now believe that the most
hybrid of places have moved firmly to the centre of the core . . . Muslim Europe
may be the new but quintessential borderland. 31

Give n the rathe r Dani sh atmo sphere to the begi nning of this paper,
I will conclu de with a stat ement from the Dani sh writer Vilhelm
Grønbec h (187 3–194 8), wh o died long before the developm ents dis-
cussed here too k place. It is quoted at the beginning of their conclu sion
by the fou r youn g Dani sh Mus lims ci ted earli er:

It is probably something which is repeated everywhere, that the most fertile
cultures come into existence where peoples meet. It is not the pure, unmixed
populations which dominate history, but precisely those populations, where
different peoples, different cultures and ideas have fused. 32
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(eds.), Islams d’Europe: intégration ou insertion communautaire? Paris:
L’Aube, 1995, pp. 230–4.

‘Muslim migrants in Europe: between Euro-Islam and ghettoization’, in
Nezar AlSayyad and Manuel Castells (eds.), Muslim Europe or Euro-Islam:
politics, culture and civilization in the age of globalization, Lanham: Lexington,
2002, pp. 31–52.

Jorgen Nielsen48



4 Muslim identities in Europe: the
snare of exceptionalism

Jocelyne Cesari

Muslims are currently the largest religious minority in western Europe.
This presence of Islam in Europe is a direct consequence of the
pathways of immigration from former western European colonies in
Asia, Africa, and the Caribbean that opened up in the early 1960s.
Since the official end of work-based immigration in 1974, the inte-
gration of such immigrant populations has become irreversible.1

Concerns regarding integration are connected with an increasing
number of policies on family reunification that contribute to a noticeable
increase in family size ‘within the Muslim communities in’ Europe. In
such a context, asserting one’s Islamic faith becomes a major factor in
population sedentarisation. In each country, this increasing visibility of
Islam is at the origin of many questions, doubts, and often violent
oppositions.

We no longer seek to grasp, as certain culturalist-based approaches have
sought to do, the traditional attributes that define an individual or group
essence. Our aim here is to understand the practices of differentiation used
by individual Muslims in certain social circumstances. Identity is to be
conceived not as a structure, but as a dynamic process. Accordingly, it is
more relevant to talk about identification than identity, and it is important to
emphasise the fact that the ways an individual defines him-/herself are both
multidimensional and likely to evolve over time.

When studying religious practices and the formation of identities of
European Muslims, one must take into account relationships of dom-
ination which tend to impose a reference framework that permanently
places Islam and the West in opposition. More than any other religion
today, the forms of identifying oneself as a Muslim are profoundly
influenced by a narrative (active from the local to the international level)

1 In 1974, the OPEC oil embargo created an economic crisis that justified the end of
labour immigration and signalled a turning point in the European economy.
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that circulate s a wh ole series of image s and stere otypes portray ing Islam
as religi ously, cultural ly, and polit ically foreign.
This does not mean , howev er, that all acts or choic es to be adopted by

Muslim s within this context are predicta ble. The goal of ou r appro ach is
to exam ine what seems to be a gap betw een the r acialisat ion of national
discour ses an d the met a-discours e on Islam as an enemy, on the one
hand, and the diversi ty and fluid na ture of Musli ms’ attitudes , on the
other. In othe r word s, while stu dying the way that Mus lims r espond to
a refere nce fram ework tha t is both imposed on them and based on a
relations hip of dominat ion, we shoul d neither assum e that Muslim s are
prisoners of this fram ework, nor that they mod el the mselves accord ing
to the identity that has been assigne d to the m. Although oft en con-
sidered an ‘exc eptional case ’ (i.e. operati ng acc ording to rules of
exception alism ), Mus lims are not always such an exception .
Rese arch on Islam in Europe has no t alw ays manag ed to avoid the

snare of exce ption alism. For exam ple, when I first began researchin g in
France in the mid-1980 s, almost al l Mus lims in Euro pe were immi-
grants and exist ing knowle dge about Musli ms cam e primari ly from the
sociology of immig ration. Such early research focused on the ways
Muslim s int egrated into French soci ety. In contemp orary Franc e, as in
the res t of E urope , this key que stion remain s. Is the int egration process
for Muslim s similar to other immig rant experi ence s, or do es the Islami c
origin of the immig rants introduc e somethin g new an d specific ? 2 Still,
sociologis ts specia lising in immig ration matters in Franc e (and in
Europe in general ) have b een incline d to down play that aspe ct of an
individu al’s identity related to his or her being a Muslim as less worthy
of detailed analysis . Other factors (one ’s position in the eco nomic
market place, as well as socia l and politica l factors ) cont inue to be seen
as more importan t than religi on for any explanati on of the Mus lim
conditio n.
Conv ersely, scholars of Islam and politic al scientist s of the Mus lim

world, as well as certain so ciologis ts and anthropolo gists, emphasis e the
role of Islam itself as a syst em of norms and values. This se cond
approach, often criticise d for being too cultu ralist, runs the risk of
becomin g es sentialist and ahist orical, a fact that has been unders cored
by researc hers work ing in the tradi tion of Edw ard Said ’s Orienta lism . 3

However, given that the que stion of an ind ividua l’s Islami c ident ity has
progressi vely move d to occupy a prom inent position on the publ ic stage,

2 Frank Buijs and Jan Rath, Muslims in Europe: the state of research , Report for the Russel
Sage Foundation, New York, 2003.

3 E. Said, Orientalism, New York: Pantheon Book, 1978.

Jocelyne Cesari50



and beca use of the increased visibil ity of Musli m actio n and activ ity,
the speci fically religiou s compo nent of integr ation has come to be, ove r
the years, a legiti mate subject for researc h in Franc e and Euro pe. An d,
of cours e, the rel evance of such research has increased in the post
Septem ber 11 context.

We shoul d note that politic al interest in Islam in the E urope an con-
text was streng thened in the 1980s in respo nse to the incre ased dom estic
influen ce of politic al movemen ts linke d to Islam (the Algerian FIS, Milli
Gö rü ş, etc.) and to the great er proximi ty between Europe an States and
certain Musli m St ates such as Algeri a, Morocc o, Turkey an d Pakista n.
This polit ical interest soon began to shape Islami c identities and
researc h on Islam. Let us recall that the term ‘Is lamopho bia’ appeare d
four yea rs before the te rrorist attac ks of 11 Septembe r 2001 in the
context of Brit ish public deb ate on dis criminat ion tow ards Mus lims. 4

Europe an researc hers have been attempti ng to establish a general
interp retative fram ework to unders tand the religiou s cond ition of
Musli ms in such a cont ext. 5 For exampl e, many researche rs in Europe
conside r that being a minority within a dem ocrati c and secu larised
enviro nment entails a decisive el ement in the trans formatio n of
Musli ms’ pra ctices and relations hips with Islam. How ever, this
appro ach often amoun ts on ly to a mere desc ription of the modalit ies
accord ing to which Mus lims ad apt to the ir new cont ext. 6 Anoth er (and
more innovati ve) app roach aims to explore the modes of int eraction
betw een Musli m gro ups and differe nt segmen ts of Weste rn societie s.
Such a pro cess-ba sed app roach to ident ities m eans r efusing to esse n-
tialise both the m inority and the dominan t cultur e an d leads to an

4 Runnymede Trust, Islamophobia: a challenge for us all, London: Runnymede Trust, 1997.
See also J. Cesari (ed.), Muslims in Western Europe after 9/11. Why the term islamophobia is
more a predicament than an explanation. Report of the European Commission, 2006.

5 Felice Dassetto, La construction de l’islam européen: Approche socio-anthropologique, Paris:
L’Harmattan, 1996; Jan Rath, R. Penninx, K. Groenendijk and A. Meyer, Western
Europe and its Islam: the social reaction to the institutionalization of ‘new religion’ in the
Netherlands, Belgium and the United Kingdom, Leiden: Brill, 2001.

6 T. Gerholm and Y.G. Lithman (eds.), The new islamic presence in Western Europe,
London: Mansell, 1988; B. Lewis and D. Schnapper (eds.), Muslims in Europe, London:
Pinter, 1994; G. Nonneman, T. Niblock, and B. Szajkowski (eds.), Muslim communities
in the New Europe, Ithaca, NY: Ithaca Press, 1996; W.A.R. Shadid and P. S. van
Koningsveld (eds.), The integration of Islam and Hinduism in Western Europe, The
Netherlands: Kampen, 1991; W.A.R. Shadid and P. S. Koningsveld, Religious freedom
and the position of Islam in Western Europe, The Netherlands: Kampen, 1995; W.A.R.
Shadid and P. S. Koningsveld, Muslims in the margin: political responses to the presence of
Islam in Western Europe, The Netherlands: Kampen, 1996; S. Vertovec and C. Peach
(eds.), Islam in Europe: the politics of religion and community, New York: St. Martin’s Press,
1997; S. Vertovec and A. Rogers (eds.), Muslim European youth: reproducing ethnicity,
religion, culture, London: Ashgate, 1998.
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understanding of the social construction of Muslim communities within
the dialectic formed between surroundings and group resources.7

The multiplicity of identities follows from the fact that these identities
are distributed according to age, gender and socio-economic level. In
the case of Muslim minorities, it is also useful to underline the following
particular dimensions of identity construction: the meta-discourse on
Islam; the influence of dominant cultural and political frameworks; the
complex interaction between religion and ethnicity; the influence of
global Islam; the state of collusion between religion, ethnicity and social
marginality; and the challenge of a theological revival.

Meta-narratives about Islam

In order to study the ways Muslims define and experience their identity,
it is necessary to take into account the frameworks and structures that
are imposed by dominant meta-narratives about Islam. Certainly, the
importance of the way an individual is viewed by others and the sig-
nificance of interaction in identity formation in general are well known.
Muslims in Europe, perhaps more than the members of any other
religious group, are no longer in control of this interaction, and a dis-
course about Islam is imposed upon them – a discourse that spreads
across all levels of society from the micro–local to the international.
In the post-September 11 context, both European and American

Muslims have faced relentless correlations between Islam, seen as an
international political threat, andMuslims in general (even those living in
democratic nations, as has been shown by the hostile reactions that
followed the attacks of 11 September 2001). This suggests the perma-
nence of an essentialist approach to Islam and Muslims which is rooted
in several centuries of confrontation between the Muslim world and
Europe. What we profess to know about Islam is to a large extent the
product of a vision constructed upon centuries of discord, as much
political as religious. The mobile and paradoxical reality of Muslims, both

7 Jocelyne Cesari, ‘Muslim minorities in Europe: the silent revolution’ in John Esposito
and François Burgat (ed.), Modernizing Islam: religion in the public sphere in the Middle
East and in Europe, Rutgers University Press, New Brunswick, NJ, 2003, pp. 11–15; see
also www.euro-islam.info; our work also borrows much from a strain of research that
accords prime importance to the dialectic process in the analysis of interactions between
groups and cultures, notably when the recognition of one group by another group is at
stake. See N. Sakai, ‘Modernity and its critique: the problem of universalism and
particularism’ in H. Harootunian and M. Myoshi (eds.), Postmodernism and Japan,
Durham, NC: Duke University Press, 1989, pp. 93–122; R. Sakamoto, ‘Japan, hybridity,
and the creation of colonialist discourse,’ Theory, Culture and Society, vol. 13 no. 3,
(1996), pp. 113–128. See also J. Cesari, When Islam and democracy meet: Muslims in
Europe and in the United States, Palgrave, New York (2nd ed.), 2006.
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inside and out – from their most private behaviour to their most public –
tends to disappear under the weight of perceptions that have been pro-
gressively deposited over the centuries. These perceptions are constructed
out of specific historical moments and encounters that permanently
crystallise different, even contradictory, sets of images such as violence,
heresy and debauchery, or sensuality, brutality and cruelty.8 This dis-
course tends to play on the confrontation between Islam and the West
and positions Islam as a problem or obstacle on the path towards mod-
ernisation. Muslims are thereby pressed to make adjustments, particularly
since 11 September 2001. Of course, no ethnic or religious group escapes
stereotyping when it encounters other groups. What seems specific in the
case of Islam is: (a) the historical moment at which the same network of
representations is invested with meaning, from the micro–local to the
international level; and (b) the strengthening of the stereotype by certain
forms of the scholarly tradition that have been built up around Islam.

The essentialist approach, as described and criticised by Edward
Said in his Orientalism,9 remains pervasive. It is remarkable to note
that, since the 1980s, the tendency to consider Islam as a risk factor in
international relations has been legitimised by perceptions deposited
over centuries, perceptions which would seem very familiar to any
eighteenth-century gentleman or honnête homme. The same recurring
attributes are activated and reformulated by changes in international
and domestic circumstances. It seems that the attacks of 11 September
2001 have reinforced this interpretation that considers Islam an
inherent risk to security.

Islamic identities are constructed at the heart of these contexts. There
is an interstitial space between the act of representation and the actual
presence of the community. It is within this gap that Muslims can act. In
such a situation, where the relationship between the dominating and
dominated has so many consequences, three scenarios are possible:
acceptance, avoidance, or resistance.10 These three possible attitudes

8 Many such perceptions descend from the tradition of orientalism. While the more
conspicuous forms of orientalism have been profoundly modified by sociology,
anthropology and political science, its more latent forms (the result of amassed
representations) still continue to operate. Edward Said is thus correct in asserting that
the orient and Islam only exist as topoi, the collection of references and sum of
characteristics linked to the imagination. Within such an interpretation, supported by
actual quotes from religious texts, Islam is always presented as a closed system, thus
denying Muslims and Islamic society any capacity for change. Such interpretations are
clearly motivated in part by the same ideology that has sought to justify all attempts at
dominating these parts of the world since the nineteenth century.

9 Said, Orientalism.
10 Gerard A. Postiglione, Ethnicity and American social theory, Lanham: University Press of

America, 1983, pp. 181–2.
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subtend the multiplicity of discourses and actions in the name of Islam,
whether they are oriented towards Muslims or non-Muslims. Accep-
tance means that a dominant discourse is accepted and is accompanied
by cultural amnesia and a definite will to assimilate. This trend is
marginal amongst immigrant Muslims. Avoidance refers to behaviours
or discourses that attempt to separate Muslims as much as possible
from the non-Muslim environment by developing, for example, a
sectarian usage of Islamic religious beliefs. Resistance means refusing
the status given to Islam within dominant discourses and politics.
Resistance need not be violent: it can involve, for example, taking a
view opposite to that of dominant narratives, and producing a volu-
minous apologetic literature. As for practices, certain forms of resis-
tance involve what Erving Goffman calls ‘contact terrorism’. This
means using certain Islamic symbols linked to clothing or behaviour in
order to play on the other’s fear and repulsion. Resistance can also take
on more radical forms, such as an inclination towards certain violent
Islamic movements. This tendency is demonstrated by the cases of
Khaled Kelkal, a French citizen (born in France to Algerian parents),
who was involved in the GIA battle, and others such as John Reid
the ‘shoe bomber’, who joined the Al Qa’ida movement. However,
there also exist positive forms of resistance through which Muslims
reappropriate for themselves elements of Islamic practice, based on
personal commitment and faith while still ‘keeping up with the times’.
In other words, in order to understand the space between the act of
representation and the actual presence of the Muslim communities
in Europe we must ask in relation to Islam, who? says what? and
where? One element affecting an array of responses is the diversity of
dominant political and cultural frameworks.

The diversity of dominant political and cultural
frameworks

The ethnic diversity of European Muslims is often (and very rightly)
underlined, but it is also important to take into account the diversity of
national contexts: the status of religion within different societies, the
modes of acquiring nationality, the presence or lack of acknowledgment
of multiculturalism, and the specific characteristics of each European
country, all have a direct influence on the dynamics of the formation of
Muslim minorities and on the construction of identities. Thus, the
secularisation of social relationships makes less valid any form of social
or cultural action based on religious values. In other words, the actions
of European Muslims should be contextualised within the range of
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opportunities made possible by the dominant elements of each society.
There are many examples of such identity formation that are closely
related to the characteristics of the dominant culture and political
framework. In this way, Britain’s multicultural policies have impeded
the specifically religious dynamics of the Muslim minority, at least
before the time of the Rushdie affair. Similarly, the introduction of
religious instruction within state schools in Germany and Austria has
motivated Muslims to create textbooks with the goal of transmitting
the Islamic tradition in a way that is adapted to their status as a
minority.11

The importance of the link between the local and the national level
within the dynamics of Muslims’ identification must be highlighted. For
example, the visibility of a new generation of Muslim leaders is being
reinforced based on the validity of action that has appeared at the local
level. In a similar vein, disputes at the local level feed national debate
about Islam and vice-versa, according to subtle dialectics between the
two levels of visibility and Islamic activity. Moreover, such disputes are
often inserted in the global debate regarding the political role of Islam.
For example, the lack of permission to build a mosque at Lodi in 2002
became a topic of national public debate in Italy and was used to justify
resistance towards the construction of other mosques all over the
country. Public discourse of this nature has only been fuelled by the
international situation following 11 September 2001.12

Ethnicity versus religion

Individuals’ identification with Islam appears in most cases to be an
element of emerging ethnic communities. From Turkish immigrants in
Germany to British Indians and Pakistanis, or even (to a certain extent)
Moroccans living in France, Islam is a vital element in the orchestration
of ethnic identity within European societies – especially for the first
generations of immigrants. Simultaneously over the last decade, more
‘transethnic’ forms of Islamic religion have begun to develop.13 For
example, in Great Britain, a new generation of Muslim leaders has

11 Sean Macloughin, ‘Recognising Muslims: religion, ethnicity and identity politics’ in
J. Cesari (ed.), Musulmans d’Europe, Cemoti 33, 2002, pp. 43–57; Irka-Christin Mohr,
‘Islamic instruction in Germany and Austria: a comparison of principles founded in
religious thought’ in J. Cesari (ed.),Musulmans d’Europe, Cemoti 33, 2002, pp. 149–67.

12 Chantal Saint-Blancat and Ottavia Schmidt di Frieberg in J. Cesari (ed.), Musulmans
d’Europe, Cemoti 33, 2002, p. 91–106.

13 Transethnic refers to the use of Islamic references insisting upon a universal meaning
of religious bonds and dismissing the importance of cultures and ethnicity in the
relationships between Muslims.
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started to emerge who articulate positions distant from the ethnicised
and often isolationist Islam dominated by the early Indian and Pakistani
immigrants (following the precepts of Barelvis and Déobandis).14 Since
the Rushdie affair in particular, these new leaders have opened a dia-
logue with the national government.
The emergence of a new generation of leaders within Islamic asso-

ciations and religious movements is a phenomenon that is spreading all
over Europe. In fact, this development is indicative of a specific social
phenomenon, namely the acculturation of Islamic references to a
secularised context. The existence in certain European countries of a
third or even a fourth generation of Muslims means that versions of
Islam detached from the ethnic and national identifications of the first
generations (cultural references, language, behaviour, interactions with
non-Muslims, etc.) are already well established. In other words, there
now exists a French Islam, an English Islam, a Belgian Islam, etc. This
acculturation is realised through a contradictory double movement: the
privatisation of Islamic references and the increase in the collective
practices of Islam.15 While we must be careful to keep in mind the gap
between the reality of Islamic practice and theological or intellectual
discourse, daily concrete practices reveal an acculturation to the secu-
larised context. This kind of ‘homemade’ and personalised version of
Islam takes relativism into account (something which is not always
reflected in even secular intellectual debate, especially in Europe).

Global Islam

Globalisation is a cultural process that favours the development of non-
territorialised cultures and communities based on race, gender, religion,
or even lifestyle. In this respect, Islam is a powerful element in identity
formation, weaving together solidarity between various groups that are
separated by the constraints of diverse nations, countries and cultures.
Over the past two decades, two different globalised forms of Islam

have attracted an increasing number of followers in different parts of the
Muslim world and beyond. One form includes theological and political
movements that emphasise a universal link to the Community of

14 The Déobandis are followers of a fundamentalist movement that appeared in India
in 1866. They emphasise extensive knowledge of the Hadith (deeds and sayings of
the prophet Muhammad) and reject the innovations of Sufi practices and saints. The
Barelvi, founded by Ahmed Reza (1856–1921), also emphasise the figure of the
Prophet, but they believe that the immortal souls of the Prophet and saints act as
mediators between believers and God.

15 See the section below: ‘The challenge of theological revival’.
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Believers (Ummah). This form includes movements such as the Muslim
Brotherhood, the Jamaat Al-Tabligh, or the Wahabi doctrine. Today,
the conditions for communication and the free movement of people/
ideas make the Ummah even more effective. Unlike Protestantism,
where a diversification in interpretations of religious belief led to the
founding of separate communities and the proliferation of sects, the
unity of the Ummah as an imagined and constantly renewed community
based on an understanding of a shared fate is maintained.

It is important to make a distinction at this point between radicalism
and fundamentalism. While radicalism is manifested in groups that
advocate the use of violence and reject any kind of compromise with
non-Muslims and especially Westerners, fundamentalism may come in
the form of the desire to believe in an Islam based on a direct rela-
tionship to the divinely revealed text. This desire is often the cause of
people’s decisions to join Salafi and Wahabi movements.16 Members of
these movements are thus fundamentalists, in the sense that they refer
back to the sources of the religion, the Qur’an and the Hadiths. The
return to the source texts can be conservative or puritan, as is shown by
the growing success of the Jamaat Al-Tabligh and the fact that portions
of the new generations find inspiration in schools of thought such as the
one built around Sheik Al-Albani, a specialist in Hadiths.17 This return
to the divinely revealed sources can also give rise to more open-minded
interpretations that are in touch with the social and political facts and
issues of various European contexts.18

The other form of global Islam refers to diasporic communities that are
based on solidarity beyond the boundaries of nations and culture and
that are often labelled ‘transnational networks’. These networks consist
of non-governmental participants such as religious leaders, immigrants,
entrepreneurs and intellectuals who develop bonds and identities that

16 Historically the Muslim Brothers (founded 1928) and the Wahabi movement (created
by Ibn Abdel Wahab (1730–1792) and became the official doctrine of the Saudian
monarchy in 1924) are part of the salafist current. The institutional and political
evolutions of these two trends have made the term ‘salafist ’ a synonym for conservatism
connoting a ‘reactionary stance,’ most notably within the European context. Wahabism
is hostile to all forms of intellectualism, religious establishment and even mysticism.
However, this is not true of all trends based on a return to the word of the religious texts.
Not all Muslim Brothers, for example, are originally anti-modern or anti-intellectual.

17 Al-Albani was a sheik at the University of Medina who died in 1999.
18 For example, Muslim actors in Europe inspired by the Muslim Brotherhood are at the

forefront of negotiations for the recognition of Islam in the public space of various
European countries. They are also concerned by the development of a specific
jurisprudence taking into account the minority condition of Muslims in European
democratic and secular societies. See J. Cesari, When Islam and democracy meet: Muslims
in Europe and in the US, New York: Palgrave, 2004.
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transcend the borders of nation-states. To achieve transnational status, a
group must possess three main traits: (1) awareness of an ethnic or
cultural identity, (2) establishment of group organisations across differ-
ent nations, (3) development of relations – whether monetary, political or
even imaginary – linking people in different countries.19

The various forms of virtual Islam are part of this globalised Islam.
‘Electronic religiosity’ is contributing to the global expansion of Islam
through the circulation of audio and videotapes, the broadcasting of
independent television satellite shows, and (most significant of all) the
creation of websites. In particular, bulletin boards, chat rooms and dis-
cussion forums on the internet are promoting alternative and even
contradictory understandings of Islam where only nationally based
understandings previously existed. In so doing, these websites have a sig-
nificant impact on Islamic discourse and help break up the monopoly of
control over sacred issues possessed by traditional religious authorities.20

Mobile dynamics thus lead to the autonomy of social groups in the
field of international relations. Often, these social groups do not strive to
assert themselves as collective participants in the transnational arena;
instead, private interests push them into this unintended role. Family
reunions, marriage arrangements and business activities, for example,
are usually motivated by individual or family interests; yet, these activ-
ities often entail international mobility. Private decisions affect not only
visiting rights, family groupings and monetary flows, but also religious,
linguistic and cultural models, indirectly producing a collective result on
the international scene.
A glimpse into the complex interaction of local, national and inter-

national groupings characterising Islam in Europe reveals some of the
shortfalls of current scholarship on this subject. Because of the impor-
tance of transnational networks for Western Muslim communities, any

19 Diaspora is one form of deterritorialised identity that links dispersed people with their
country of origin. In the case of Muslims, even if their bond with their country of origin
is strong, it is challenged by a broader solidarity with the Muslim world at large. See
Sheffer Gabi, ‘Whither the study of ethnic diasporas? Some theoretical, definitional,
analytical and comparative considerations’, in George Prevelakis (ed.), The networks of
diasporas, Paris: L’Harmattan, 1996, pp. 37–46; Robin Cohen, Global diasporas: an
introduction, Seattle: University of Washington Press, 1997.

20 It would be misleading, however, to consider on-line Islam as an exclusive indicator of a
new democratic public space without paying attention to specific social changes within
specific Muslim contexts. In other words, to assess accurately what Muslim websites are
accomplishing in terms of knowledge, perspective and affiliation, one must investigate
how electronic religiosity is resonating with significant social changes in general. See
Peter Mandaville, ‘Information technology and the changing boundaries of European
Islam’, in Felice Dassetto (ed.), Paroles d’Islam: individus, sociétés et discours dans l’Islam
européen contemporain, Paris: Maisonneuve et Larose, 2000, p. 281–97.
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analysis that stresses Muslims’ obligations to the host society – excluding
international influences – fails to provide a balanced view. The adaptation
of Islam to the democratic context is a two-dimensional activity, involving
both the identification with global or transnational forms of Islam and
with the national cultures of different host countries. As explained below,
one major factor influencing adjustment to the national cultures is the
socio-economic position in which Muslims find themselves in the
European societies.

Islam, ethnicity and poverty: a set
of ‘dangerous liaisons’

The socio-economic condition of European Muslims is one of great
fragility. The unemployment rate for immigrant Muslims is, as a general
rule, higher than the national average: e.g. 31% and 24% for Moroccans
and Turks respectively in the Netherlands. In 1995, INED (the French
National Demographics Institute) showed that with equal levels of
education, unemployment was twice as high for youth from Muslim
immigrant backgrounds as for youth from non-Muslim immigrant
backgrounds and the situation has not improved since then.21 In this
respect, the situation of Muslims in Great Britain is particularly critical.
Those persons originating from Bangladesh and Pakistan have a level
of unemployment three times higher than that of the minority com-
munities considered to be the most disadvantaged. In British inner
cities, almost half of all Bangladeshi men and women are unemployed.
This marginality is passed on to the generation born and educated in
Great Britain: in 2004, the unemployment rate (13%) was the highest
for male Muslims and the highest for females as well (18%). This dis-
advantage is not limited to jobs requiring only basic qualifications, but
also concerns high-profile domains such as medicine and education.

This socio-economic marginality is most often accompanied by resi-
dential segregation. Data from the British census shows that Pakistani
immigrants tend to live in the most dilapidated or unhealthy housing
conditions; ethnic concentration per residential area or per residence
is also a factor that must be taken into consideration in the inner cities
of the United Kingdom and Germany, as well as in France’s poorer
suburbs.

21 Felice Dassetto, B. Maréchal and J. Nielsen (eds.), Convergences musulmanes, aspects
contemporains de la présence musulmane dans l’Europe élargie, Louvain La Neuve:
Academia Bruylant, 2001. A report of 2002 from the Consil Economique et Social
describes discrimination practices on the job market.
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Such a situation of relegation has important consequences for Islam
in Europe. The temptation within the realm of politics is to associate
Islam with poverty and to consider (although without any open
acknowledgment of this) that the former is the cause of the latter. On
the Muslims’ side, there is a tendency to use Islam in a defensive or
reactive way. Ethnicity thus becomes a trap when a collusion occurs
between ethnicity, religion and poverty. This trap can in some situations
lead to riots or a state of social unrest as has recurrently been the case in
England where a team of researchers on community cohesion, estab-
lished under the auspices of the Home Office, led an inquiry in the
towns of Oldham, Burnley, Southall, Birmingham and Leicester where
riots broke out in the spring of 2001. The results, published on 11
December 2001, are alarming.22 They show whole groups withdrawn
from society, experiencing an immense feeling of frustration, and faced
with poverty and a lack of equal opportunities. ‘You are the only white
person I shall meet today,’ said one Pakistani in Bradford who was
interviewed for the report. Whether in the domain of housing,
employment, education, or social services, the report describes an
England segregated according to closely related factors of race and
religion. The predominant anti-Muslim racism in British society is
responded to by withdrawal and a reactive use of Islam. There is a
marked lack of communication between ethnic groups and local poli-
tical milieus, particularly concerning delicate questions of culture, race
and religion. The British situation is reminiscent of that of black
American Muslims as Islam has become an element that accentuates
separatism.
Although similar levels of segregation are not reached, the ethnic

perception of social differences is also pervasive within the urban space
of France, Germany and Holland. In the case of France, this takes the
form of concentrating the poorest populations (a majority of Muslims)
in the suburbs. Ethnicity generally corresponds to a way of defining
oneself or being defined by others, as Arab, Moroccan, or Muslim,
based on factors that allow differentiation (facial features, religion)
without being systematically realised by culturally specific behaviour.
The correlation between social problems and Islam can be cited as

one reason for the political success of movements on the extreme right,
not only in France (with the Front National’s marked advance during
the first round of the presidential elections on 28 April 2002), but also in

22 Community cohesion, A Report of the Independent Review Team, Home Office,
December 2001.
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Belgium, Austria, and even Holland.23 Indeed, the collusion between
Islam and poverty accentuates the validity of hypotheses concerning the
incompatibility of cultures and the threat constituted by the settling of
Islam in the West.

One of the consequences of 11 September 2001 has been the inten-
sification of stigma via the knotting together of Islam, the poor suburbs
and terrorism. This and subsequent terrorist attacks have indeed har-
dened the discourse on immigration (in Austria, Denmark, Germany,
Greece, Italy and Portugal) and security. The antiterrorist law ratified
by George Bush on 26 October 2001 has been followed by comparable
initiatives in Europe. In Great Britain, a law on antiterrorism, crime and
security issues was passed on 14 December 2001 – giving rise to an
intense debate on the restriction of public freedom: the law increases the
power of the police in matters of collecting information on and mon-
itoring of citizens. In Germany, two similar laws were introduced (one
on 8 December, the second on 20 December, 2001). They increase both
the funds available to police forces and their powers of investigation.
Moreover, these new laws planned to place armed security agents in
German planes and to review the privileged public corporation status of
religious organisations.

The security debate has been subverted by the events of September
11 and by efforts to develop counter-terrorist measures. This much is
evident in the French law promulgated on 15 November 2001. This
law addressed security issues in daily life, but it also included a whole
series of clauses that amalgamated interior (i.e. national) security,
crime and terrorism; such actions combining approaches to terrorism
and local crime increasingly ostracise Muslim youth living in the poor
suburbs.24 It is still too early to measure the consequences of these
laws on the religious behaviour of Muslims in Europe, but it is very
likely that they will result in an increase in the reactive and defensive
use of Islam.25

23 In March 2002, an openly xenophobic and anti-Islamic party led by Pim Fortuyn
emerged in the parliamentary elections, and to general surprise, won a majority of votes
in Rotterdam. The party leader was murdered under mysterious circumstances on
6 May 2002. Despite this loss, the party arrived in second place behind the Christian-
Democrat party during the parliamentary elections of 15 May 2002, taking 26 out of
150 seats in the Houses of Parliament.

24 Two measures in particular show no relationship with important crime issues or
terrorism. The first concerns the maintenance of quiet in the entry halls of large
apartment buildings, and the second villainises people who ‘regularly’ do not purchase a
valid ticket when using public transport.

25 The integration of Muslims in Europe in the Aftermath of 9/11, NOCRIME
Conference, Paris: February 3, 2003 (see www.euro-islam.info).
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The challenge of theological revival

Regarding the religious practices of Islam and the ‘Europeanisation’ of
Islam, we might speak in terms of two phenomena that follow parallel
paths. We have noted that ethnicity often plays a more important role
than religion in the definition of Islamic identities. However, there also
exists a scenario in which the relationship to Islam takes precedence over
ethnic identities.
The dominant mode found within European Muslim populations is

an attempt to reconcile a maximum amount of individual freedom with
belief in a more or less well-defined form of transcendence that can be
lived according to the constraints of one’s own era (at least via obser-
vance of key rites of passage: circumcision, marriage and burial). People
who follow such a mode will define themselves as ‘non-practising
believers’. Many such believers who do not really practise also do not
reject the ethnic Islam which they inherited from their parents and
which forms them within a festive and traditional relationship to Islam.
They generally have little knowledge of the Islamic tradition or the
rituals it prescribes. Most in this category will not have received any
instruction in the Qur’an, either within or beyond the family (religious
schools, etc.). In such a context, Islam means faithfulness to one’s
group of origin and implies no real feelings of belief or piety. This kind
of loose identification with Islam is present in both the middle and
upper social classes.
For those who defend Islam as a form of identity, the term ‘Islam’ is

associated with ritual-like moments in family life, most notably the
celebration of special feast days (for example Ai€d-El-Kebir); such cele-
brations imply a break in the surrounding space and time. Furthermore,
the word is associated with the respect due to parental beliefs and
practices – although it does not imply the same conformism amongst
those who show this respect. For these Muslims, Islam is conceived of
as a cultural heritage inscribed within family traditions and behaviours
linking them to their family’s country or area of origin. In this way,
Muslim identification operates as a ‘marker’ revealing cultural affilia-
tion – thereby making Islam more a matter of culture than of religion.
On the other hand, a small minority of Muslims form a second group

that is defined by a strict demand for respect of Islamic prescriptions.
Religion in this case is invested in as an orthopraxis, i.e. as a concern for
respecting religious prescriptions to the letter, and this group attempts to
embody them in daily life. Identification with Islam offers the individual
direct access to daily reality and provides a framework that s/he can use
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to structure life: the world can be sectioned off into the ‘pure’ and the
‘impure’, and all acts can be categorised according to the degree to
which they are lawful or unlawful. All available evidence describes this
behavioural conformity as a function of Islamic prescriptions (whether
on the topic of food, clothing, or ritual acts).

Muslims in this second group are often involved in an individual
search that takes the form of learning classical Arabic (a language which
most Muslim children in the West do not understand); they begin active
investigation of the divinely revealed texts, and they read general works
on the founding and tradition of Islam (for the most part in translations
into the language of the host country). The main European-language
books that are available in almost all bookstores offer explanations of the
pillars of Islam and prescriptions in different domains of life (social,
economic, cultural, educational, etc.); they include biographies of the
Prophet and tell of the exemplary lives of certain famous Companions;
and they address such subjects as the status of women and the rela-
tionship between Islam and science.

The Europeanisation of Islam is thus built upon a paradox. The
democratic context promotes a diversification of religious practices
marked by the seal of individualisation and secularisation. However,
given the lack of religious authorities and sufficient places for people
to learn about Islam, the Islam that is learned about is still, in the
majority of cases, dominated by the conservative trends of the Muslim
world. Europe has become a chosen land for fundamentalist move-
ments dominated by Saudi Wahabism and other trends grouped
together as salafist. The growth of such groups can be explained by the
fact that they are capable of quickly supplying a basic education in
Islam to those who are not only lacking real knowledge on the subject,
but who also lack the means to gain access to broader information.
Where formal education is dispersed, it tends to be conservative and
to promote a withdrawal from and rejection of the non-Muslim
environment – especially amongst the most fragile layers of Muslim
youth. When collusion occurs between Islam and marginality, the
trend is to identify oneself with Islam in reaction to hostility or
the underrating of one’s surroundings. Of course, destructive use of
the Islamic message does exist and is evident in the involvement
of young European Muslims with Al Qa’ida and the attacks of 11
September 2001 in the United States as well as the Madrid bombing in
2004, the murder of Dutch film-maker Theo Van Gogh in 2004, and
the London bombings of 2005. We must investigate the meaning of
such commitments to a theology of hatred that is not always limited
to the poorest members of society and is more specifically a European
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phenomenon. Explanations that rely upon nihilism or humiliation are
insufficient.26

Alongside this radical and destructive trend, there is another unpre-
cedented and opposing conception of Islam being formed: this Islam
offers a source of morality and education while extolling the logic of
individual choice (i.e. free will) and breaking away from the ethnicisa-
tion of religion. These European Muslims advocate an individual logic
for decision-making that fits well with the increasing subjectivisation of
religious affiliation. Within this logic, it is not enough to believe and to
practise one’s religion because one was born into a given tradition or
belief system. It is necessary, rather, to express one’s individuality and
give personal meaning to the divinely revealed message by making a
choice to be a practising believer. This results in the individual making
his/her distance from his/her family – a move justified by the perception
that the parents do not seem to understand what ‘real’ Islam is and that
they have no ‘true knowledge’ but act only under the influence of cus-
toms and superstitions linked to their culture. This well-informed and
logical search for a universal Islam highlights the unprecedented
experience of reconstructing a religious tradition within the European
context. It is important to emphasise at the same time the extreme
difficulty of this process, as it often requires difficult ruptures with the
family milieu, as well as the adaptation of elements of the Muslim tra-
dition to the context of the Muslim community’s minority status.27

Because of the increasing deterritorialisation of religious references,
a gulf has been growing between fundamentalists and modernists
regarding the interpretation of the Islamic tradition.28 One fundamental

26 Olivier Roy, L’Islam mondialisé, Paris: Seuil, 2002.
27 These modes of identification with the Islamic tradition are also very visible (in different

ways) in American society. However, we can observe that given the greater importance
of the elite within American society, intellectual output is also more substantial there
than in Europe. There is, in particular, one current that is critical of the emerging
Islamic tradition. Taking a hermeneutic approach, it attempts to produce interpreta-
tions that question the traditional outlook on certain points: the relationship with non-
Muslims, the relationship with secularism, and in particular the status of women. The
question of the status of women is a key element in the divergence between modernist
and conservative approaches. With one or two exceptions, the most vocal supporters of
modernism have been in the United States (Khaled Abou El Fadl, Farid Esack Fazlur
Rahman, Amina Wadud, etc). See Khaled Abou El-Fadl, And God knows his soldiers: the
authoritative and authoritarian in Islamic discourses, Lanham, MD: University Press of
America, 2001; Farid Esack, Qur’an, liberation and theology: essays on liberative elements
in Islam, New Dehli, India: Sterling Publishers Ltd, 1990; Fazlur Rahman, Islam and
modernity: transformation of an intellectual tradition, Chicago: The University of Chicago
Press, 1982; Amina Wadud, Qur’an and women, Kuala Lampur, Malaysia: Penerbit
Fajar Bakti Sdn Bhd, 1992.

28 Fundamentalists as represented by Wahabism or the Tabligh movement recommend a
return to the divinely revealed text in order to apply the principles of the Qur’an and the
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distinction among Muslims and the way they relate to the European
context will concern the status of the Islamic tradition. Muslims clearly
follow two different ways of dealing with the revealed text and its
interpretation: for one group it is an absolute that must be wholly
accepted and never questioned, while for the other, still a minority, it is
questionable and available for historical and hermeneutical critique.
Such a polarised attitude goes hand in hand with an acceptance of the
relativism and pluralism that are linked with a democratic and secular
context. The current climate of Islamophobia in Europe does not
facilitate the acceptation of such a relativism, and it is probable that
tensions over religious and cultural issues in Europe will increase,
thereby reinforcing the unity of Muslims around the perceived cause of
their discrimination – their religious affiliation.
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5 From exile to diaspora: the development
of transnational Islam in Europe

Werner Schiffauer

Islam in Europe faces the challenge of defining a role for Islam outside
the classic Islamic countries, the dar al Islam. This means resituating
Islam in three respects: with reference to the country of immigration, to
the country of origin, and to global Islam. Situating Islam in the
immigration society and in Europe in particular, is complicated by two
distinctive features. On the one hand, there is a long tradition (nurtured
again and again by both sides) of situating oneself in a structure of
alterity, i.e. posing an antagonistic relationship between a purportedly
‘Islamic’ and a purportedly ‘Judeo-Christian’ value system. On the other
hand, the layers of society supporting Islam are for the most part worker
migrants and their descendants. They are newcomers to Europe who
assumed their position at the bottom of the professional ladder and
slowly worked their way up over generations. Thus, Islam is not only the
other religion per se, it was also often the religion of the worker, of the
underclass, the outsider, and the ghetto-dweller. These two aspects dis-
tinguish the situation of Islam in Europe from its situation in other
regions where Islam is in the minority.
Secondly, one must establish a reference to the country of origin. The

country of origin, and the role religion plays in it, are viewed from the
outside and are projected onto the screen of differences to the society of
immigration. Things which are not questioned in the home country
because they are well established by tradition and on-going practice lose
their self-evident character. Thirdly, a new reference to global Islam
develops. At least in the countries of the Near and Middle East, there
exists an ethnocentric, conditioned and little-considered identification
between nation and Islam. While there is a well-established presence of
Islam outside the Arab or Turkish nations, being Muslim and Arab-ness
or Turkish-ness, respectively, have often been identified with one
another. Such linkages begin to disintegrate with migration: in Europe,
one is identified as a Muslim and held responsible for events in the entire
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Islamic world. One must explain one’s positions on corporal punishment,
the veil and September 11 even when these phenomena play no role in
one’s own practice of Islam or in one’s country of origin.

Corresponding to the diversity of its references, the Islam being
established in Europe also provides extremely diverse images of itself.
Attempts to situate itself have given rise to a number of solutions.
Indeed, as demonstrated also in the present volume, Islam does not
speak with one, but with many voices.1 However, it is time to take
another step beyond the customary (and in the meantime somewhat
boring) detection of plural identity or multivocality. Indeed, the diverse
voices and positions developing do not stand beside each other without
connection, but refer to, supplement, or contradict one another. For this
reason alone, they cannot ignore one another because, as Zygmunt
Bauman has pointed out, the majority society views them as a collective
person, as a community of shared responsibility. They are held
accountable for one another. Since the statements or deeds of individual
Islamic communities threaten to reflect back on all other Muslims, they
must take a position, or even distance themselves, as the case may be.
This becomes particularly clear with extreme occurrences, such as the
book burning in Bradford or September 11, but it also applies in less
dramatic cases. Because this is so, these many voices constitute a place
of debates, or fields of discourse. These fields of discourse can be ana-
lysed by identifying controversial key issues and describing the con-
stellation of positions derived from them.

This text is concerned with the debates about situating Islam in
Europe. It refers in particular to Turkish immigrants in Germany as an
example, though the patterns identified here may be found in Muslim
communities throughout Europe. The thesis is that the first generation’s
debate focused on other points, had other themes, and led to other
group constellations than did the second generation’s debate. In a first
step I will examine the attempts by the first generation to define an
‘Islam in exile’. For this generation, Europe was gurbet, or foreign. The
factions that developed reflected perceptions of the role that Islam
should play in Turkey. Even if this Islam was Turkey-oriented, it
clearly distinguished itself from Turkish Islam, above all in terms of
the pointed bitterness with which the factions confronted each other. I
will then turn to diaspora Islam which is currently emerging among
second-generation immigrants. The debates in the second generation

1 On the promotion of polyphonic anthropology, see, among others, J. Clifford, ‘On
ethnographic allegory’, in J. Clifford and George E. Marcus (eds.), Writing culture. The
poetics and politics of ethnography, Berkeley: University of California Press, 98–121.
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confront the necessity ‘to come to terms with the new cultures they
inhabit, without simply assimilating to them and losing their identities
completely’.2 I want to demonstrate that faction-building arises in this
second generation’s grappling with the problem of recognition in the host
society similar to that typical of other diaspora communities: namely,
producing wings with ultra-orthodox, orthodox and individualised posi-
tions. Herein lies one of the differences between the present work and that
of such authors as Hall, Bhabha, Clifford and Gilroy, to whom, as will
become clear, I otherwise owe a great deal. They see the core of diaspora
identity in hybridity and view ethnic or religious fundamentalism as a
regrettable slip-up. I, on the contrary, view the coexistence of these wings
as an almost essential characteristic of diaspora identity.

A theoretical note

My theoretical interest is to draw on the important insights developed
on the relationship between power and identity in the discussion of post-
colonialism and to render them fruitful for an understanding of the
development of Islam in Europe amongst the second and third gen-
eration of immigrants. This entails more than applying a theory to a new
field. It is indeed not by accident that Islam has up to now been handled
as a sort of stepchild in the discussion of diaspora. This neglect is
connected with a frequent confusion of normative and empirical content
which is in turn a result of the theory’s political emphasis. For many
theoreticians of post-colonialism, the breaks, complex schisms, dis-
tractions, alienation, etc. characteristic of the diaspora situation seemed
to provide a chance to overcome the traps of that subject-focus Foucault
analysed. The diaspora offered a chance for a creative, cosmopolitan
existence, and thus an opportunity to emancipate oneself. The Afro-
Caribbean diaspora became in this regard a favourite child; it produced
forms of protest in which the European Left could recognise itself,
because of the proximity between them. Academics influenced by the
student movement could project themselves into it as something they
could be enthusiastic about from a leftist revolutionary perspective. The
result was a systematic ethnocentric bias of post-colonial theory.
This bias becomes especially clear in the treatment of the culture

developed among Muslim immigrants. This diaspora culture was no less
radical than that of the Caribbean immigrants. But it was clear that
Islamic forms of protest were not those that the European Left associated

2 S. Hall, ‘The question of cultural identity’, in Stuart Hall, David Held and Tony
McGrew (eds.), Modernity and its futures, Cambridge: Polity Press 1992, p. 310.
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with emancipation. An exemplary demonstration of this can be made
with reference to the role Paul Gilroy ascribes to the staging of bodiliness
in the protest culture:

The body has become, in various ways, a cultural locus of resistance and desires.
A sense of the body’s place in the natural world can provide, for example, a
social ecology and an alternative rationality that articulates a cultural and moral
challenge to the exploitation and domination of the ‘nature within us and
without us’.3

All of this can be precisely applied to the politics of veiling. Yet, it was
clearly not this form of body politics about which Gilroy spoke so
enthusiastically.

Turning to Islamic forms of protest can help overcome the ethno-
centric bias of post-colonial theory. It can contribute to a separation of
empirical content from normative valuations and thus lead to a more
precise empirical analysis. A comparative approach allows for distance
and promotes a certain sobriety. The following is based on material
collected during a span of over twenty years, mainly in the study of the
Turkish diaspora in Germany. However, a recently completed com-
parative study4 shows that numerous insights can, with certain restric-
tions, also be applied to other European countries.

Islam in exile

The key term for understanding first-generation migrants’ religious sen-
timents is the word gurbet, or foreign.5 The experience of foreignness has
several facets. One is fear of self-loss. The migrant, who is often single,
moves into a space in which no one knows him or her. Often used to a
high measure of social control, the migrant suddenly finds him or herself
in a realm in which social control is practically non-existent. This often
leads to feelings of disorientation. Among first-generation migrants,
stories circulated about Turkish workers who had ‘gone to the dogs’ in
Germany (i.e. had relationships with women, become alcoholics, and
thus lost their perspective on life). Islam offered a certain stable point

3 P. Gilroy, ‘Urban social movements, ‘‘race’’ and community’, in Patrick Williams and
Laura Chrisman (eds.), Colonial discourse and post-colonial theory. A reader, Hemel
Hempstead: Harvester, 1993, p. 407.

4 W. Schiffauer, Gerd Baumann, Riva Kastoryano, and Steven Vertovec (eds.), Civil
enculturation. nation-state, school and ethnic difference in The Netherlands, Britain, Germany
and France, New York, Oxford: Berghahn Books, 2004.

5 On gurbet as key term for first-generation migrants, see M. Greve, Die Musik der
imaginären Türkei. Musik und Musikleben im Kontext der Migration aus der Türkei nach
Deutschland, Stuttgart Weimar: Metzler-Verlag, 2003.
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against this trend of anomic experiences, not least because one found, in
Islam, a community of like-minded people who could give each other
mutual support. A second facet of this experience of foreignness was a
crisis of meaning. Practically every migrant asks him- or herself at some
point what s/he is actually doing in the foreign world which causes so
much pain and whether it would not have been better to stay at home.
Turkish migrants often expressed this feeling by complaining about the
‘coldness’ of Europe. Here, too, a religious orientation helps to deal with
this question better, even if not to answer it. For example, such dis-
orientation could somehow be eased with the argument that it does not
make a difference for a Muslim where he fulfils his religious duty. And of
course a community offers a certain degree of ‘warmth’. A third, and
indeed the most essential, aspect of the experience of the foreign was
connected with the beginning of family reconstitution in the early 1970s.
This meant, on the one hand, that one was preparing for a longer stay in
Europe. On the other hand, it meant that one was now confronted with
having to rear children in a foreign environment. One could no longer, as
in Turkey, rely on one’s children picking up one’s own norms and values
from the broader environment. Gurbet here stands for the fear of losing
one’s children. In brief, the migration situation forced a refocusing on
one’s own norms and values. Islam seemed perfect for this:

There is a really big difference between children [who go on the Koran course]
and others, as far as upbringing is concerned and respect for their fathers and for
you [as a guest]. When a guest comes into the house, the child will respect him.
But another child will start babbling on for no reason and it will get on your
nerves, even make you angry . . . So, it’s all about our traditions and customs.
A child learns them at the Koran course. A child doesn’t learn them in school.6

All of the above gave the first generation’s religiosity a decidedly
defensive touch; they focused on the maintenance and protection of
their own values and life designs in a foreign environment.
These needs were reflected by the founding of mosques everywhere in

the Federal Republic of Germany. In many cases, the initiative came
from the bottom, from migrants who were not otherwise institutionally
organised. The initiators quickly faced the problematic fact that
founding an organisation in a foreign environment requires know-how.
They had to found an association, formulate by-laws for it, obtain legal
advice, etc. This need for practical action was taken up by organisations
whose origin was in Turkey and which became active in Germany.

6 Interview conducted by me with a Turkish migrant in Augsburg Germany 1978. The
quotation is found in W. Schiffauer, Die Migranten aus Subay. Türken in Deutschland: eine
Ethnographie, Stuttgart: Klett-Cotta, 1991, p. 243.
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Important among them were the Süleymancı, the Nurcu, the Milli Görüş,
and the Idealist Associations often better known as ‘Gray Wolves’.

The Süleymancı and the Nurcu, forbidden in Turkey, stem from
Islamic-brotherhood religiosity. They were founded already in the first
years after the Kemalist revolution to posit an Islamic upbringing against
what they felt to be an impoverishment of Islam, and they henceforth
operated undercover. TheMilli Görüş was founded in the 1960s with the
aim of Islamification of Turkey under the slogan ‘The Just Order’ (adil
düzen). From this, a series of Islamic-conservative parties have developed
(the Party of National Order, the National Salvation Party, the Welfare
Party, the Virtue Party, and finally the Party of Well-Being). The
sequence of names reflects the precarious legal position of this group in
Turkey; its political formations have again and again been prohibited and
re-founded under new names. Along with these three Islamist organisa-
tions came the Idealist Associations (e.g. the GrayWolves), the European
branch of the rightist nationalistic National Movement Party, which
advocates a synthesis of Turkishness and Islam. TheD _IYANET 7 did not
take action on its own in the early years (even if the faithful could turn to
the office for help in founding mosques). Thus, the Turkish state largely
left this realm to the communities of political Islam. This changed only in
the beginning of the 1980s, when Turkey shifted from a policy of effec-
tively ignoring the migrants to a conservative cultural policy whose aim
was to increase the tie of Turks abroad to the Turkish state.8 The D _IT _IB
(‘Diyanet _Isleri Türk Islam Birli�gi’ – ‘Turkish Islamic Union of the State
Office for Matters of Belief ’) was founded as the European branch of the
D _IYANET. It stands for an Islam that understands the role of religion as
strictly restricted to the private realm. Finally, as the last organisation,
came the radical Islamist community of Cemaleddin Kaplan, the later
Caliphate State, which split off from theMilli Görüş in 1983. It strove for
an Islamic revolution in Turkey according to the Iranian model.

By the mid-1980s, the field had been sorted out. Nearly all mosques
had classified themselves under one or other organisation. The repre-
sentation of the Islam of the worker migrants by organisations which
(with only one exception) all stemmed from Turkey had far-reaching
consequences. The need for a defensive religiosity that turned its back
on Europe was taken up and honed into a clear orientation towards
Turkey. The communities were distinguished by what role they saw for

7 D _IYANET - The Turkish State Office for Matters of Belief, the administration of
Kemalist Islam.

8 On the change of state policy, see A. Çaglar, ‘Encountering the state in migration driven
transnational fields: Turkish immigrants in Europe’, unpublished Habilitation thesis,
Free University, Berlin, 2003.
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Islam in Turk ey. Those commun ities with an affirm ative position
toward a laic (strictl y secu lar) Turk ey distanced themse lves from those
commun ities wh ich, at le ast in the 1980s , strov e for an Islami st refa-
shioning of the country (see figure 5.1). The latter were ind ividua lly
distingui shed among themselve s in terms of the strategy they con-
templated for the int roducti on of the Shar ia. The Nurcu and the
Sü leymancı emphas ised cons ciousness raising through K oran courses
and train ing pro gramm es; the Milli Gö rü ş, the par liament ary pro cess;
and the Calipha te State, in turn, revolu tion. 9

Wit h r espect to this Turkey-o riented perspe ctive, pro motion of a role
for Islam to play in Germa ny was of only second ary importan ce. This
becomes es pecially clear in the faile d attem pts to establish religiou s
educatio n in Ge rman scho ols. Such educat ion would h ave been com-
pletely in line wi th a defensive religiosit y. It would have been possible to
have Germa n society acc ept it as well , if the Islamic commun ities had
come togethe r an d app eared in unity as a bargaini ng par tner with
German institut ions. 10 Yet, the opp osing interest s they h ad wi th refer-
ence to Turk ey made this impo ssible. This also contribu ted to the fact
that the y did not perceive the immig ration coun try as their ‘own’
country, as a spac e that they coul d somehow activ ely par ticipate in
shaping. Ge rmany was an d remain ed gurb et , the painfu lly perce ived
foreign.

Affirmation
of Turkey

Revolutionary 
communities

Turkish–Islamic synthesis

Islam in the context of a laic state

Training programme

Parliamentary party

Revolutionary movement

Idealist
associations

DITIB

Süleymanc

Nurcu

Milli Görüs

Caliphate State

· ·

Figure 5.1 The socio-political outlook of major Muslim organisations
in Germany in the 1980s.

9 It must also be pointed out that in the 1990s, with the exception of the Caliphate State,
all communities renounced the introduction of the Sharia in Turkey.

10 W. Schiffauer, ‘Islam as a civil religion: political culture and the organization of
diversity in Germany’, in Tariq Modood and Pnina Werbner (eds.), The politics of
multiculturalism in the new Europe, London and New York: Zed Books, 1997.
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Although oriented toward Turkey, Islam in exile distinguished itself
clearly from Islam in Turkey. Above all, the large number of commu-
nities competing with one another in Europe in the attempt to represent
Islam played a significant role. The monopoly enjoyed by D _IYANET in
Turkey was broken in Europe, even if the largest number of Turkish
Muslims remains faithful to it. An already existent latent fractionalisa-
tion of Islam found expression in Europe. Due to reasons mentioned
above, there was, secondly, a certain shift of power, with groups such as
the Süleymancı or even the Milli Görüş proportionately more strongly
represented in Europe than in Turkey. A third remarkable difference
was the establishment of the Caliphate State, as there is no corre-
sponding organisation in Turkey. This is a phenomenon that, echoing
Anderson’s ‘long distance nationalism’,11 could be called ‘long distance
religiosity’. With the security and distance of the migration situation, a
portion of the faithful developed non-compromising positions that were
implausible in Turkey itself.

Pluralism of this sort provokes a more reflexive relationship with
religion than exists in Turkey, as one has an option between various
communities. Thus, a situation of competition between religious offers
unfolds in Europe, which Peter Berger12 views as characteristic of
modern religiosity.

Greater institutional splintering, however, had a negative impact on
the culture of debate. In Turkey, where the political groups existed
underground, there was a lively exchange of positions and vigorous
culture of debate. In Europe, where the political groups were manifest,
the exit option13 increased. The boundaries between groups were
emphasised as they distanced themselves from, and battled with, one
another. So while the disputes between positions were often conducted
discursively in Turkey, they were often non-verbal in Europe. The
splintered nature of European Islam was at that time viewed with
amazement in Turkey.14

The idea of an exile Islam was explicitly stated, articulated by the
various communities during these years. In the D _IT _IB mosques, it
assumed the form of a homeland rhetoric. The transmission of Islamic
norms and values was identified with socialisation as a Turk and

11 B. Anderson, Long-distance nationalism: world capitalism and the rise of identity politics.
Amsterdam: University of Amsterdam Centre for Asian Studies (¼ The Wertheim
Lecture 1992).

12 P. L. Berger, Zur dialektik von religion und gesellschaft, Frankfurt amMain: Fischer 1973.
13 A. O. Hirschman, Exit, voice and loyalty, Cambridge, MA: Harvard University Press,

1970.
14 See for example U. Mumcu, Rabita, Istanbul: Tekin, 1987.
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transmission of love of the fatherland. Thus, in religious instruction,
educational units were offered on topics such as ‘We love our fatherland’
or ‘Loving the fatherland /Duties to the fatherland / Even abroad we
think of the fatherland’. The Milli Görüş expressed the difference
between the ‘own’ and the ‘foreign’ with the telling opposition between
dar al _Islam, ‘land of Islam’ and dar al harb, literally, land of the enemy.
The dominant term in this opposition is dar al _Islam. With reference to
Turkey, it formulated a political programme. Islam in Turkey enjoys a
majority status, but it has been alienated by the Kemalists; the battle for
Islamification is more easily conceived as a legitimate one, as it is a
matter of repossessing one’s own realm. The secondary term, ‘land of
war’, which sounds more militant than is perhaps intended, expresses
the fact that in Germany one was in principle in an inimical land, a
country to which one could not lay claim and, therefore, could not hope
to shape. One need not feel committed to that country. A third formula
which raised the point of exile Islam was the term Hegira, which was
especially popular in the Caliphate State. Hegira refers to the young
Islamic community’s act of emigration to Medina in the year 622, an act
made necessary by political repression. Ten years later, this emigration
found its conclusion with the triumphant return to Mecca. This defi-
nition was particularly popular among Islamic refugees during the state
of emergency in Turkey from 1980 to 1983.15

The development of diaspora Islam

Against the background of the first generation’s exile Islam, the second
generation’s significantly more complex diaspora Islam unfolds. It is
more complex because the fractionalisation resulting from Turkey-
specific perspectives is maintained, but now overlaid with positions
arising from confrontations with the immigration society. As should
be demonstrated in the following with the example of Muslims in
Germany,16 the battle for recognition is decisive for the development of
this position.17

15 In 1980 the military ended the civil unrest at Turkish universities. The clashes between
left and right had left over 10,000 dead. A state of emergency was declared and all
political parties were forbidden. Many leftist, rightist and Islamist activists were
imprisoned or fled to Europe.

16 The question of the Islamic immigrant’s recognition has not been resolved in any
European country. The concrete spelling out of the struggle, however, depends on the
various political cultures. On this, see Schiffauer et al., Civil enculturation.

17 On the central role of recognition, see above all C. Taylor, ‘Die politik der
anerkennung’, Charles Taylor (ed.), Multikulturalismus und die politik der anerkennung,
Frankfurt /Main: Fischer, 1992, 13–78; A. Honneth, Kampf um anerkennung. Zur
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Second- and third-generation Muslims are confronted with the
situation that they, unlike their parents, are Europeans. They grew up in
one European society or another, passed through its institutions and
have built diverse relationships to the society. They are German,
English, or French Muslims and not just Muslims in Germany,
England, or France. This is nothing to be taken for granted, but a
practical relationship, a task or project. They must situate themselves in
the given society and develop an understanding of themselves in that
situation. However, two factors complicate this task. First, both the
immigration society and the first generation of migrants construct the
relation between ‘European culture’ and Islam as a relation between
the familiar and the foreign, and thus place it in an oppositional, rather
than a complementary, relationship. The second complicating factor
is that this relation is not between two parties on an equal footing but is
dominated by the European side. Those newly arrived who are struggling
to establish a place for their religion are always in a structurally dis-
advantaged situation with respect to those occupants who define the
conditions for admission.

The construction of the ‘Muslim Other’ has been analysed again and
again and therefore need only be briefly mentioned here. Today, it relies
primarily on two areas which are considered central to the European
community of values. First, there is a suspicion of an inability to
embrace democracy and of incomplete enlightenment. It is insinuated
that separation of politics and religion is essentially foreign to Islam. The
second large area concerns equality of men and women. The Islamic
family is seen as a hotbed of authoritarianism, patriarchy, misogyny and
domestic violence, as the exact counter model to the ‘egalitarian’ and
‘liberated’ European family. Though Islam is principally accorded value
as a world religion, at the individual level most Europeans have trouble
imagining what valuable contributions Islam could make to European
civil society or what Europeans could learn from Islam. Here, distrust is
coupled with fear about their own identity; many Europeans are afraid
of growing Muslim influence. Perhaps it will help to quote one such
perspective, as it comes from a Social Democratic politician with a
generally positive position on migration:

I think the question of Islam and Islam classes alike, something I sense as a
politician, provokes great fears and concerns in the population. You can sense
that in particular when you take part in discussions in Berlin neighborhoods.

moralischen grammatik sozialer konflikte, Frankfurt am Main: Suhrkamp, 1992; and
A.G. Düttmann, Zwischen den kulturen. Spannungen im kampf um anerkennung,
Frankfurt am Main: Suhrkamp, 1997.

From exile to diaspora 77



There are, to formulate it crassly, concerns that Islam, people of Islamic religion
in Germany, when they go into the schools, may somehow slowly change the art
and nature of our culture, which is completely western.18

These patterns of thinking determine the debate on very disparate
levels. A basic suspicion expressed in most debates on the admission of
Turkey to the EU is that the Judeo-Christian value system is incom-
patible with the Islamic one. The generalised suspicion that Islam is
prone to fundamentalism has intensified since September 11. However,
it may well be especially decisive that the discourse on alteration has
profoundly marked reality in the education system in at least some
European countries.19

All of the above leads to a widespread feeling among the second
generation that they are doubly discriminated against, both as immi-
grants and as Muslims. Europeans would sooner or later come to terms
with the immigration of secular Turks or Arabs, but not with the
immigration of professing Muslims, a young Muslim of the second
generation told me.20

Yet, this debasement would be less problematic if it were not con-
nected with a difference of power separating new arrivals from occu-
pants. This is a matter of demands made by a minority which must be
pushed through against prevailing assumptions and wrung from a
sceptical majority and often against that majority’s opposition. On its
own, this would not be so problematic. However, in contrast with many
other minorities, Muslims confront an astonishing societal solidarity
against them. Unlike other questions concerning immigrants, the
Muslim situation has no coalition partner on the left. On the contrary, as
far as Islam is concerned, the objections from the left, fed by a mixture
of secularism and feminism, are often more intense than those from the
right. Thus, many Muslims often feel they are running head-on into a
wall when they raise demands, beginning with the construction of
mosques, which must be pushed through against the explicit opposition
of the neighbourhood and sometimes of the state authorities, continuing
with the right to wear Islamic clothing to school or at work, up to the
desire that their limits of modesty be respected in swimming and gym

18 Klaus Böger, Senator for School, Youth-Affairs and Sport, quoted in: Senatsverwaltung
für schule, jugend und sport, (ed.), Islamischer religionsunterricht an Berliner schulen –
probleme, fragen, antworten, Friedrich-Ebert-Stiftung: Berlin, 2000, p. 4.

19 Schiffauer et al., Civil enculturation.
20 The picture would, however, be incomplete if one did not also observe that the first

immigrant generation fashioned equally distorted images of the West. ‘European
culture’ was constructed as the inversion of their own Islamic–Turkish culture, a hotbed
of sexual permissiveness, alcohol and drug abuse, and decayed family ties.
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classes. In all these areas, Muslims experience scepticism, reserve, and
not infrequently opposition to their demands. It is not at all unusual
that they are put off by state agencies despite clear legal requirements,
or that they attain their clear legal rights only after long and wearying
court battles. The confrontation with power in such disputes also fre-
quently means an encounter precisely with the power of definition. In
such disputes, they as Muslims must often tolerate non-Muslims clas-
sifying and judging their request, and even themselves, according to
whether they conform to the ‘true humane Islam’ or are ‘perverted by
fundamentalism’.

It is my thesis that, under the conditions described above, the search
for recognition must almost by necessity lead to an agonising conflict-
oriented fight for recognition. The relation between power and opposing
power becomes central in such situations. It makes the development of
an identity impossible which is not constantly under pressure to define
itself in opposition. Before we turn to the material, we must first briefly
sketch out the problem.21

The search for recognition is connected with a precarious relation-
ship between same and equal, on the one hand, and other and dif-
ferent, on the other. One wishes to be recognised as equal, because
every expression of inequality means exclusion and discrimination. Yet
one also wishes to be perceived as something special and unique, or at
least to be respected in one’s difference. It is clear that tension is
present in this double desire for recognition. Indeed, it may well be
something impossible to achieve. No sooner is one seen as different
and special, than the problem of equality arises; and no sooner is one
treated as an equal, than the question arises about the right to be
different, the dismay that the dissimilar is handled as similar. This is
sometimes raised as a paradox;22 I would not go that far. The relation
between equality and difference is indeed unproblematic when the
special meets with recognition or at least well-meaning openness and
curiosity. That is the case when, as Charles Taylor23 put it, one’s
contact with other cultures is based on the assumption that each

21 It is not possible, in the framework of this text, to go into all questions that have been
discussed in the extensive socio-philosophical literature on the problem of power and
recognition. Especially important here are E. Goffman, Stigma, Frankfurt am Main:
Suhrkamp, 1980; H. Bhabha, ‘Remembering Fanon: self, psyche and the colonial
condition’, in P. Williams and Laura Chrisman (eds.), Colonial discourse and post-colonial
theory. A reader, Hemel Hempstead: Harvester 1993, p. 112–23. J. Butler, The psychic
life of power: theories in subjection, Stanford: Stanford University Press, 1997, F. Fanon,
Die verdammten dieser erde, Frankfurt am Main: Suhrkamp, 1981.

22 eg. by Düttmann, Zwischen den kulturen.
23 Taylor, ‘Politik der anerkennung’.
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individual culture has a value (which does not mean according to
Taylor that one must ultimately reach the same conclusion). Zen
Buddhism, for example, enjoys basic recognition in Europe and certain
practices growing out of this background can count on a basically
positive reaction from a large portion of the public.24 Someone who
belongs to this religious group can play out his uniqueness without the
question of equality ever arising. When things are not seen this way, as
in the case of conservative Islam, the recognition of difference and the
recognition of equality enter into an almost irresolvable dilemma. For
then, emphasis on uniqueness occurs at the expense of equality, and
vice versa. Emphasis on uniqueness is then no longer viewed as a
special or possible contribution to the ‘value system’, but as a violation
of its principles. The next step, exclusion, is then easy to take. With
this schema, one easily takes the position that the search for recogni-
tion per se is misguided because it leads nowhere.
This sketch must suffice here. The argument allows us to approach

the identity dilemmas of the second generation in its confrontation with
European society. To drive the point home, European societies make it
almost impossible to avoid convolutions, distortions, or self-denials
when a Muslim living in Europe seeks to define him or herself as a
European Muslim. I would like to demonstrate this by examining the
ideal–typical identity options the second generation has developed in
their confrontation with European society. In Weberian tradition, I shall
let the positions themselves comment on and criticise each other. It
should thereby become clear that each position can be read as an answer
to the difficulties resulting from the other positions, only to lead to
another dead end.

Option 1: The struggle for equality

Perhaps the most obvious demand of a religious minority is the struggle
for equality and equal rights. The demand that one’s own voice must be
taken just as seriously as those of others refers to individual participation
in an open civil society. These individual rights include an ‘equal
treatment, directed by the citizens themselves, of their identity ensuring
contexts of life’, as Jürgen Habermas put it.25 Indeed, one has the
impression that the supporters of this position largely share Habermas’

24 See among others Sigrid klinkhammer, Moderne formen islamischer lebensführung,
Marburg: Diagonal 2000, p. 253.

25 J. Habermas, ‘Anerkennungskämpfe im demokratischen rechtsstaat’, in C. Taylor (ed.),
Multikulturalismus und die politik der anerkennung, Frankfurt /Main: Fischer, 1992,
p. 158.
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dream when one examines their statements for an implicit ideal of
society. This position places the struggle against discrimination, against
any form of unequal treatment, in the foreground.

This position is especially plausible for Muslims who regard Islam as a
private matter, a matter between the individual and God: in other
words, for Muslims who feel somehow close to the D _IT _IB. Aylin
Gencel’s26 description of such a family is illustrative. The family
members profess a ‘conscious’ Islam. By that they mean an Islam to
which one turns by one’s own decision and above all an Islam that one
acquires individually and independently. The ‘conscious’ Islam is con-
trasted with a traditional (‘village’) Islam taken over from one’s parents
without reflecting and examining very much on one’s own. The family
members deduce from their individual devotion to God that there is
no compulsion in Islam. ‘And it is also not so that one forces the other to
anything. Why do I pray the namaz? For my own peace of mind. Why do
I fast? I don’t fast for you, my mother, the children, or my husband. No,
I fast for myself.’27 In family practice, women with traditional veils and
women without veils live together, the older members pray regularly,
the younger ones don’t. The children are sent to Koran class, but the
family also tolerates it if a daughter marries a non-Muslim. Such families
are sceptical about too strong a position for Islamic communities. They
see them as institutions that principally position themselves between
the individual and society and often make directorial claims. They
accuse the community members of trusting authority too much, of
blindly following the imams without thinking for themselves. According
to them the dogmatism which reigns in the communities is not com-
patible with their form of the individual learning of faith.

The ideal of an individual reader formulated here is widespread, even
if many would admit that they, unfortunately, do not have time to put it
into practice. This goes along with a mutual respect for different read-
ings of Islam. This all serves as a prerequisite for Islam to develop
further in a way that fits modernity, which is also the prerequisite for
demonstrating the importance of Islam’s contribution to modernity.
‘The West lags behind the Koran, but we lag behind the West’; this
popularly used figure of speech expresses this idea quite well.

For this vision of an individualised religious practice to develop into a
convincing model, however, it would be necessary for the aforemen-
tioned problem of power and discrimination to be resolved. European

26 A. Gençel, ‘Images of Islam in the diaspora – an ethnographic study of a Turkish family
in Berlin’. Unpublished Master thesis, Fakultät für Kulturwissenschaften. Europa-
Universität Viadrina Frankfurt Oder (2003).

27 ibid. 44.
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societies would have to accept Islam as a voice to be taken seriously.
This would require, among other things, a willingness to accept
Habermas’ demand to separate the universal contents of constitutions
from local and particularistic traditions, assuming that such is possible
at all.28 In principle, British society, with its attempts to redefine
Britishness, has gone further in this than any other European country. In
the continental societies, such trends are hardly visible.
This vision of an ‘individualised Islam’ is closely related to the school

of ‘liberal’ reformism. According to Tariq Ramadan this school is
characterised by a strong emphasis on rationality and on the prime value
attached to the individual. Adherents of this school express the opinion
that because of historical development, Koran and sunnah cannot be
taken as the basis for social conduct any more, and that applied rea-
soning has to formulate the criteria for social behaviour.29 This type
of Islam would accept a pluralism of norms and values and accept
individualised paths to the truth. This vision however can only fully
develop if the problem of power and discrimination is solved. If this is
not the case this position will easily be associated with self-denial,
assimilation and weakness. Islam has to be accepted as a voice which has
to be taken seriously by European societies if this school is to flourish.
This would imply living up to the demand formulated by Habermas to
emphasise the universalist contents of the constitutions and not their
local and particularist background.
The experience of exclusion and powerlessness confronts supporters

of an ‘individualised Islam’ with the problem of having to fight for their
positions. As we shall see in the presentation of the next position, this
would, however, mean having to sacrifice some of their basic principles.
If they are not prepared to do so, it leads to a rather resigned withdrawal.
They then live their Islam in private, as does the family Aylın Gençel
described. There, they live in a nearly perfect Turkish world (with a
decidedly urban character). They live in Berlin and maintain functional
relations with German society. They categorically reject any and all
demands to conform:

Well, as for conforming . . . Why should I be obliged to conform? OK, as far as
the language is concerned, I can understand . . . But as far as work and living are
concerned, and what do I know to what degree I should conform. I don’t know,
but when I hear that, I feel resistance in myself.30

28 Habermas, ‘Anerkennungskämpfe’, p. 166.
29 T. Ramadan, Muslimsein in Europa, Marburg: MSV, 2001, p. 300.
30 Unpublished interview by A. Gençel 2002.
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Option 2: The struggle for the right to difference

Supporters of the second position, labelled ‘collectivist committed’,
start at precisely this point. They consider the individualised position
hopeless. Is it really realistic to believe one can live out and maintain
his difference in his private space? Hasn’t one then already lost
from the very outset? This would mean hiding Islam like some sort of
stigma of which one must be ashamed. It is clear that European society
could easily live with individualised Muslims. Then it does not even
have to deal with Islam and will therefore not change. With respect to
recognition, in standing up for one’s right to wear a veil, for example,
one makes no progress this way. A girl with a veil will simply remain
isolated. It is therefore necessary to struggle for a public position for
Islam. Islamic spaces must be created. Islam must become an accepted
way of life in European society. People must come to take Islamic
clothing just as much for granted as they do a necklace with a crucifix.
An Islamic girl must be able to wear her veil with confidence and
pride. Only then will Islamic dress be perceived as something special
and no longer as only different, an otherness that one must exclude.
In short, while supporters of the first position start with the demand
for equality, collectivist committed Muslims put the primary focus
on the right to difference and derive from it the demand for equality.
They insist on being different and having a right to be different, and
they expect the majority society to show respect for this difference. The
fight for collective rights for the religious community is central to this
position.

Only through collective effort does one have a chance to win the
struggle for rights. In contrast, one is lost as an individual. From this
point of view, supporters of this position tend from the very beginning to
stress solidarity more strongly than do the supporters of the first posi-
tion. As in other groups as well, community building seems a possible
form of resistance politics. What Paul Gilroy notes for ‘black Britain’
also applies to Islamic communities:

Community, therefore, signifies not just a distinctive political ideology but a
particular set of values and norms in everyday life: mutuality, cooperation,
identification and symbiosis. For black Britain, all these are centrally defined by
the need to escape and transform the forms of subordination which bring ‘races’
into being.31

A strong emphasis on the significance of community life is the con-
clusion from this. A lively Islam without a lively community life seems

31 Gilroy, Urban social movements, p. 414.
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unthinkable for the collectivists; in the individualised position, they see a
pale imitation of a spiritually inspired (şuurlu) Islam.
As Anthony P. Cohen32 has shown, community construction requires

the construction of symbols on which one has agreed and with which
one delineates the boundaries of the collective identity. For collectivist
Islam, body symbolism is central. By means of clothing, especially for
women, a strong symbol of the difference to the majority society, and to
individualised Islam as well, is created. The marker is especially the
‘turban’, the special form of Islamic veiling that, in Turkey, arose after
1980 and which is clearly distinguished from the traditional veil.33 This
symbol generally stands for a profession of Islamic familialism. What
however may appear homogeneous from the outside (and also in self-
perception) turns out to be very heterogeneous upon closer observation.
As in all other communities, the dress codes provide a commonality of
form, but much less commonality of content. Thus, one can demon-
strate that there are many hidden motives behind the decision to wear
the turban,34 which can sometimes be combined, but can also some-
times be separated. The turban can stand for criticism of Western sexual
morals and in particular promiscuity, for an ascetic bodily technique, or
for a perceived need to profess Islam openly. Especially interesting, and
important for our purposes, are contexts in which wearing the turban
becomes a prerequisite for argumentative rebellion. This is the case with
committed feminist Muslims. At one Milli Görüş event, for example,
several female speakers took stands clearly and massively against
domestic violence and against arranged marriages, and called for women
to be active in public life and, to make that possible, for men to parti-
cipate in housework. It was quite clear that these arguments went too far
for many of the men present. Yet the symbolic clarity the women pro-
duced with their clothing forced the men to deal with their demands.
After the basic point of loyalty was settled one could get down to
business with all the more pressure.
A collectivist position is closely related to neo-orthodoxy or Salafi

Reformism (Ramadan). The emphasis on strong ties to the communities
has often a legalist touch. This however is not static. In its self-description
it aims at a balance between rationality and revelation. By ijtihad one tries

32 A. P. Cohen, The symbolic construction of community, London, New York: Routledge,
1985.

33 N. Göle, Republik und schleier. Die muslimische frau in der modernen Türkei. (Berlin: Babel
Verlag, 1995).

34 J. Jouili, ‘Islamische weibliche identitäten in der diaspora: frauen maghrebinischer und
türkischer herkunft in Deutschland und Frankreich’. Application for a PhD thesis,
Europa-Universität Frankfurt /Oder (2001).
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to find legally correct solutions for the new challenges of the life in
Europe. The struggle for the right to difference corresponds to a religious
orientation toward the law as it was revealed to Muhammed (as the
necessity to insist on the difference is derived from it) and at the same
time to accept the necessity of taking into account the new circumstances
of a life in Europe when putting religious law into practice. The aim is to
maintain Muslim identity and ritual practice, to recognise the European
constitutions and to engage oneself in the country in which one lives.35

Such community building is not infrequently accompanied by a strong
emphasis on group solidarity. Anyone fighting for collective rights tends
to see an important aspect in the development of a counter force in
internal unity. As a rule, internal criticism, especially of the community
leadership, falls by the wayside. Intense social control is often accom-
panied by sanctioning of outsiders and dropouts. For fear of exclusion,
contradiction is often not publicly formulated, but at best expressed
behind one another’s backs. It would be a misunderstanding to reduce
this to some kind of control from above. This control indeed comes from
below and is quite voluntarily exercised, namely by community members
who see a guarantee for the cohesion of the community in an intact
leadership. In such situations, to borrow Bourdieu’s formulation, one of
the ‘genuine political modes’ – in this case the independent formation of
one’s own opinion – is withdrawn in favour of the other one, the delegation
of authority, i.e. the ‘choice of speakers and authorities in the sense of a
decision for certain ideas, convictions, designs, programmes, plans, which,
because incarnated in their reality and credibility in personalities, indeed
also depend on the reality and credibility of these ‘‘personalities’’ ’.36 The
symbolic construction of community and the sanctioning of deviance lend
this position a decidedly ‘orthodox’ imprint.

This tendency to ‘defer oneself ’ seems to be connected with the
insight that individualisation represents an important mechanism for
a regime to execute discipline.37 The profession of individuality, of
independent formation of opinions, can under certain circumstances
weaken a cause because it contributes to the isolation, surveillance and
individualisation of the individual subject.

Yet here, the dilemmas surrounding collective self-assertion become
clear. It arose to build up a counter force in the face of powerlessness
and discrimination. Nonetheless, there is a problematic tendency to

35 Ramadan, Muslimsein in Europa, p. 298.
36 P. Bourdieu, Die feinen unterschiede. Kritik der gesellschaftlichen urteilskraft, Frankfurt /

Main: Suhrkamp, 1982 p. 665. Examples from the communist party, ibid. p. 667.
37 M. Foucault, Überwachen und strafen. Die geburt des gefängnisses, Frankfurt am Main:

Suhrkamp, 1991.
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copy the power structures on the inside, and all the more markedly the
greater the pressure of the society that one is reacting to. Precisely this
lets these communities easily become sites of internal authoritarianism.
Neo-orthodoxy’s very ‘trust in authority’ frequently appears problematic
to supporters of an individualised Islam. On the other hand, according
to supporters of neo-orthodox Islam, the individualists’ position leads to
surrender of self.

Option 3: The rejection of the struggle for recognition

The third position to be found among Muslims of the second generation
can be characterised as an anti-hegemonic position. It reproaches both
the individualised and the collectivist positions for their search for
recognition, whether in the form of recognition of equality or of dif-
ference, because it always leads to a dead end. This position is extremely
sensitive to the problem of power and identity, as has most clearly been
developed by subject-theoretical thinkers.38

As soon as one seeks any recognition from the antagonistically oriented
society, whether recognition as an equal or as different, one has already
surrendered. For then one abandons to the other – to someone who does
not belong to the community – the power of defining who is considered a
good and who is considered a bad Muslim. This is not only offensive, but
also a spiral at whose end lies self-denial because one has ultimately
subjected oneself to the value judgements of the other religion. What,
however, ask the supporters of this position, legitimates the majority
society to usurp the role of judge over Islam at all? Certainly not moral
superiority. Indeed, one of the central themes of the magazine D.I.A.
[‘The Islamic Alternative’], which is published by the Caliphate State39

and provides a forum for the revolutionary variant of this position, is
to attack the West’s moral self-righteousness. What society produced
fascism and colonialism and committed genocide against the Jews? The
violence characteristic of the West throughout its history, according to
the supporters of this position, is today primarily directed against Islam.
Israel, Chechnya, Afghanistan and Iraq are again and again raised as
examples of imperialist policy. The aim of this policy, they say, is to
crush the only voice that opposes the globally valid hegemonic discourse.
Anyone who tries to come to terms with the hegemonic power (or to settle
down in its shadow), as do the individualists and the neo-orthodox, will

38 Butler, The psychic life of power.
39 The magazine appeared from 2001 to 2003, when it was closed down due to increased

police pressure.
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ultimately squander Islam’s potential to be a radical alternative. This can
also not be theologically justified. One must maintain the absolute non-
negotiability of Islamic positions.

This anti-hegemonic position is related to ultra-orthodoxy. It empha-
sises purity and authenticity and sets itself apart from positions which are
less puristic. The boundaries which are drawn vis-à-vis majority society
are also drawn vis-à-vis other Muslims. They are criticised for accepting
the rules of the game and betraying Islam. Boundary drawing to the
outside produces dogmatism and a tendency to sanction all deviance.
This position has a revolutionary and a quietist variant. The revolutionary
variant, as represented by communities like the Caliphate State and
similar movements,40 insists on a revolution in the Islamic world in order
to restore the true and pure Islam. These dreamers of a radical global
restructuring see Europe as a base for their struggle. Among the Turkish
population, the quietist variant is mainly represented by the Süleymancı
Community.41 The ultra-orthodox quietists differ from the orthodox
communities in their understanding of ta�gdid (resumption): The former
interpret resumption as revival, which requires a return to the origins and
strict observance, whereas the latter interpret it as renewal. They
emphasise the need for reinterpretation in order to answer the challenges
of present society.42

The two other positions decisively criticise the ultra-orthodox posi-
tion. According to the criticism of an individualised Islam, this position
is unrealistic. It is an illusion to think one could opt out of society.
Indeed, the anti-hegemonic position denies that living as Muslims in
European society means, as Stuart Hall put it, that ‘they are irrevocably
the product of several interlocking histories and cultures, belonging at
one and the same time to several ‘‘homes’’ (and to no one particular
‘‘home’’)’.43 One might also point out that the ultra orthodox are (at
least to a certain degree) deceiving themselves in their emphasis on
cultural purity and religious absolutism. As has repeatedly been
shown,44 the proactive revolutionary ultra-orthodox deal with their own

40 For example, the Hizb-al Tahrir, which have been particularly active in Great Britain
and recently also in Germany. S. T. Farouki, A fundamentalist quest: Hizb-al Tahrir and
the search for an Islamic caliphate, London: Grey Seal, 1996.

41 Among migrants with Arab or south Asian background in France and Britain, the
Tablighi movement is the most influential quietist ultra-orthodox community.

42 G. Jonker, Eine wellenlänge zu Gott: der verband der islamischen kulturzentren in Europa,
Bielefeld: Transcript; 2002, p. 179.

43 Stuart Hall. ‘The question of cultural identity’, in Stuart Hall, David Held and Tony
McGrew (eds.), Modernity and its futures, Cambridge: Polity Press, 1992, p. 310.

44 A. Al-Azmeh, Islams and modernities, London: Routledge, 1993; G. Kepel, Les banlieues de
l’Islam, Paris: Editions du Seuil, 1987; W. Schiffauer, ‘Islamism in the diaspora.
The fascination of political Islam among second generation German Turks’,
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tradition with the know -how they have acquire d at Europe an scho ols
and uni versities . This has a last ing impac t on their langua ge and styl e of
thinking. This beco mes most apparent wh en their choic e of word ing an d
their positions take up the rhetoric of the radical Left , somet imes down
to the last deta il. As anybod y else, the ultra ortho dox are, as Hal l puts it,
‘irrevoc able translators ’.
The second criticis m from repres entatives of an ind ividua lised Islam

concerns the sectar ian intoler ance of support ers of the revolu tionary
anti-hege monic posit ion. An emphasis on purity and authent icity is
indeed usu ally acc ompan ied by a clear polic y of exclu sion of less pure
positions . The ultra ortho dox not on ly dra w a borde r bet ween them-
selves and the m ajority so ciety, but al so betw een the mselves and other
Muslim s whom the y acc use of getti ng involve d in the system and thus
betraying Islam. This demarca tion bet ween them and the outside pro-
duces an inwa rd dogmatis m and places sancti ons on all possible
deviations from the pure and true faith. 45 Precise ly this tende ncy
towards sepa ration and int olerance appears to othe r Musli ms as a
contradic tion of Islam’ s command men t of unity an d the principle of
opennes s connec ted with it.
The collectivist neo-orthodox Muslims would agree with the individu-

alists’ criticism in part; however, they would also criticise anti-hegemonic
politics for being completely illusory. It would be positively counter-
productive for any policies to attempt to create a space for Islam. Ulti-
mately, anti-hegemonic politics would only play into the hands of Islam’s
en em ies .
Ultra -ortho dox Mus lims gladl y coun ter this criticis m with a referenc e

to God’s will. God simply cannot want a portion of the faithful to
become Westernised and another portion of the faithful to relinquish
important positions simply to get on the good side of Islam’s enemies.
From this perspective, one can hope that God will support those who
take God’s revelation seriously.
Fi gure 5.2 lists the thre e posit ions of diaspor a Islam of the se cond

generation and summarises the criticism.
Supporters of an individualised Islam criticise orthodoxy for its

authoritarianism. Authoritarianism contradicts individualised Muslims’
conceptions of a ‘conscious’ Islam that does not accept direction from
authorities but is instead characterised by individual and critical learning

Oxford: Transnational Communities Programme – Working Paper Series, http://www.
transcomm.ox.ac.uk, 1999; W. Schiffauer, Die gottesmänner. Türkische Islamisten in
Deutschland. Eine studie zur herstellung religiöser evidenz, Frankfurt am Main: Suhrkamp,
2000.

45 Schiffauer, Gottesmänner, especially pp. 155–203.
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of the scriptures. They criticise ultra-orthodoxy for its sectarian and
intolerant spirit, which contradicts what they consider the core of Islam:
namely engagement for peace, tolerance and openness.

Supporters of neo-orthodoxy criticise individualised Islam, on the
other hand, for its ‘liberalism’ where ‘anything goes’. Individualised
religious practice, the neo-orthodox argue, ultimately leads to con-
formity, loss of self and dissolution. They criticise ultra orthodoxy above
all for its unrealistic political stance, in addition to its sectarianism.
Ultra-orthodoxy’s politics would ultimately make a politics of posi-
tioning in Europe completely impossible.

Supporters of ultra-orthodoxy criticise individualised Islam for its
‘Westernisation’. For them, the positions taken by the individualists have
nothing to do with Islam anymore. Profession of a private religion would
correspond toChristianity, but not to Islam.Though orthodoxy principally
opposes these phenomena of dissolution, it nonetheless submits to the
definitive authority of non-Muslims. The ultra-orthodox say the orthodox
will sooner or later assume positions that have nothing to do with Islam.

Each of these positions has its own inner logic, and is entangled in
contradictions that the other positions mention. My interest was to show
that this contradictory nature reflects the inner turmoil of the migration
situation and the devaluation Islam experiences in Europe. This leads to
an extremely unstable situation. One does not hold one position for
good but rather moves from one position to the next. Much depends on
the attitude wider society takes vis-à-vis the Muslim community.
Exclusion and discrimination will strengthen the ultra-orthodox posi-
tions which emphasise that a dignified Islamic life is only possible within
an Islamic state and society.

Fixation on authority

Individualised

Westernisation 
Christianisation

Sectarian 
abandonment of 
Islamic unity 

Radicalism endangers the struggle for an 
Islamic space in society

Ultra-orthodoxCollectivist-neo-orthodox

Abandonment of decisive Islamic positions in the struggle for recognition

Self-surrender

Figure 5.2 The three positions of diaspora Islam. The texts summarise
the criticisms of each position. The direction of the criticism is shown
by the arrowheads.
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The reception of diaspora Islam
in the communities

The second generation’s three positions have not (yet) achieved any
organisational form, as is the case with corresponding communities of the
Jewish diaspora. Much more, there are supporters of all positions in all
communities that were established in the first years of migration to
Europe. In each community, there are individuals with individualised,
orthodox and ultra-orthodox opinions, if in varying proportions. The
individualised stance is primarily to be found in the D _IT _IB, and indeed
because of this community’s avowed profession of an Islam that views
religion as a private matter between man and God. The orthodox col-
lectivist committed position, on the other hand, is mostly to be found in
the Milli Görüş. The ultra-orthodox anti-hegemonic position is repre-
sented in the Caliphate State. So while the attitude toward Turkey still
remains decisive on the level between the organisations, within the com-
munities (usually), members of the second generation support positions
they developed with reference to the host society. Thus a complex web
pattern is woven which also offers the possibility for new coalitions.
The organisations have reacted to this shift in religious ‘demand’ in

varying degrees. The D _IT _IB, which as far as its adherents are concerned
could actually be the natural trustee of an individualised Islam, has
failed so far with regard to the development of convincing positions of a
diasporic Islam. This is because of its character as a state agency and its
close ties with the Turkish state. This makes it more difficult for it to
develop its own positions in reaction to developments in Europe. It is
typical that in 2000, when lively discussions about the establishment of
religion courses in Berlin’s schools took place, the D _IT _IB found itself
unable to participate in the debates. In central questions, such as
whether the courses should be in Turkish or German, the organisation
was not able to reach a consensus.
In contrast, a change in leadership has occurred in the Milli Görüş

since the mid-1990s. Leading positions have been systematically filled
with members of the second generation, who grew up in Europe. Since
then, the top leaders of the Milli Görüş have attempted to develop an
orthodox diaspora Islam. They have declared the Turkey-related con-
flicts that divided the communities in the 1970s and 80s to be outdated.
Today’s task is to create a place for Islam in European public life. In this
connection, the community began to make a name for itself with a series
of remarkable positions. It advocated courses in Islam in the German
language, started a campaign among its adherents for them to acquire
German citizenship, and issued statements encouraging the faithful to
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send their children (boys as well as girls) to German educational
institutions, especially to the higher secondary schools (Gymnasiums).
In internal discussions, they tried to determine the role of Islam in
the constitutional secular state, their relationship to Christianity, and
the role of women in Islam. The difference between diaspora and exile
Islam was explicitly driven home when Mehmet Sabri Erbakan, who was
the organisation’s chairperson from 1999 to 2002, proclaimed in his
inaugural address that Muslims in Europe have a privileged situation,
because 90 per cent of all Muslims live in conditions of state oppression,
material misery, or war. The privilege enjoyed by European Muslims, he
said, entails a responsibility towards Islam throughout the world. In the
Milli Görüş, the impression one gets concerning the development of a
diaspora Islam is the opposite of the one created by the situation in the
D _IT _IB. While the D _IT _IB lags behind developments in the communities,
the leadership of the Milli Görüş is on the front line in these develop-
ments. At times, one got the impression that the compromises made
in an effort to establish itself as an interlocutor went too far for the
community’s first generation.46 The leadership emphasises its growing
independence from the Turkish parent party, the current Party of Well-
Being (Saadet Partısı, SP).

The ultra-orthodox positions are represented above all in the
Caliphate State (revolutionary variant) and in the Süleymancı commu-
nity (quietist variant). The Caliphate State, in spite of its prohibition in
Germany in December, 2001, is still active. The Caliphate State stands
for an Islamist revolutionary pan-Islamism. The dream of its founder,
Cemaleddin Kaplan, was an Islamic revolution in Turkey, the re-estab-
lishment of the Caliphate, and through it the worldwide re-establishment
of ‘authentic Islam’. In the Turkish Language Association newspaper
Ümmet-i Muhammed (‘The Community of Mohammed’; renamed Asr-i
Saadet [‘The Age of Bliss’] after the prohibition of the community in
Germany in 2001), the worldwide repression of Islam is portrayed with
special attention to Turkey. Europe plays hardly any role at all in this
newspaper; the choice of topics has much more to do with those of a
global Islam. This is totally different in the German-language monthly
publication D.I.A. (Der Islam als Alternative, or ‘Islam as an Alternative’).
The sequence of topics handled alone demonstrates the development of

46 Given the leadership crisis in the Milli Görüş, it remains to be seen how this development
will continue. The charismaticMehmet Sabri Erbakan resigned in October 2002, officially
for reasons of health, but, according to a report in the newspaper Hürriyet, because of an
affair. His successor, YavuzCelikKarahan, respected for his theological competence in the
communities, is continuing his policies. Yet rumors have arisen that he, too, is involved in a
scandal.
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an anti-hegemonic position in dealing with Europe. With ‘Protection of
the five basic values’, ‘People with rights / People without rights’, ‘For-
eigner’, ‘Jihad’, ‘Global Capitalism’, and ‘Nationalism’, the articles
address issues that play a central role in European debates. In the
Süleymanci community, members of the second generation attempted an
opening toward society between 1998 and 2000: a move that would have
ultimately led the community closer to orthodox positions. These
developments were stopped when a leadership change occurred in Turkey
in 2000. Ahmed Arif Denizoglun, who now heads the transnational
organisation, accused the Muslim communities of Europe of investing
their energies in the founding of academies for inter-religious dialogue
and neglecting their central task (teaching children in the classical Islamic
sciences).47

Outlook

As a rule, in discussions on this subject the development of a European
Islam is associated with the assimilation of Islam; European Islam will
be ‘our’ Islam, open to negotiation, tolerance and open-mindedness.
The aim of this text was to show that such a development is unlikely
under conditions of de facto discrimination. Even individualised Islam
(which still has the most similarities to the European phantasm) will, in
view of the European stance, maintain its resistance, even if this resistance
may often be hardly visible since it is expressed through withdrawal.
Alongside that, collectivist orthodox and anti-hegemonic ultra-orthodox
positions will further develop. There is no such thing as the European
Islam, but instead a multiplicity of voices implicitly or explicitly dealing
with the situating of Islam with reference to Europe, to the homeland,
and to global Islam. Yet, there are not only numerous voices, but there
are also the dynamics of a process-based nature. This results from the fact
that every position developed in search for situation in Europe brings its
own problems along with it. But these problems are but thorns that drive
the search further.
And yet with all this, this text has not delved into a special source of

religious pluralism in Europe. When we have talked about ‘Europe’
here, we have indulged in a problematic over-generalisation. Actually,
the migrants are confronted with very different political cultures in
Europe. While the exile Islam of the first generation developed very
similar positions throughout Europe, because on the whole it turned its
back on Europe, this no longer applies for the positions of the second

47 Jonker, Wellenlänge, p. 136ff.
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generation. The differences between individualised, collectivist orthodox,
and anti-hegemonic ultra-orthodoxMuslims will in all probability develop
differently in England than in France; and in The Netherlands, differently
than they will in Germany. The gradual replacement of Turkish, as the
language in which the debates are conducted, by the language of the
country inhabited will drive this diversification yet further. European
Islam, then,will not only continue to have amultiplicity of voices, but it will
indeed have an increasing multiplicity of voices.
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Atacan, Fulya, Kutsal Göc. Radikal Islamci bir grubun anatomisi, Ankara: Baglam
Yayincilik, 1993.

Bauman, Zygmunt, Modernity and ambivalence, Cambridge: Polity Press, 1991.
Berger, Peter L., Zur dialektik von religion und gesellschaft, Frankfurt am Main:

Fischer, 1967/1973.
Bhabha, Homi, ‘Remembering Fanon: Self, psyche and the colonial condition’,

in Patrick Williams and Laura Chrisman (eds.), Colonial discourse and post-
colonial theory. A reader, Hemel Hempstead: Harvester, 1993, 112–23.

Bourdieu, Pierre, Die feinen Unterschiede. Kritik der gesellschaftlichen Urteilskraft,
Frankfurt/Main: Suhrkamp, 1982.

Butler, Judith, The psychic life of power: theories in subjection, Stanford: Stanford
University Press, 1997.

Çaglar, Ayse, ‘Encountering the State in migration driven transnational fields:
Turkish immigrants in Europe’, unpublished Habilitation thesis, FU
Berlin, 2003.

Clifford, James, ‘On ethnographic allegory’, in James Clifford and George E.
Marcus (eds.), Writing culture. The poetics and politics of ethnography,
Berkeley: University of California Press, 1986, 98–121.

Cohen, Anthony P., The symbolic construction of community, London and New
York: Routledge, 1985.
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Göe, Nilüfer, Republik und Schleier. Die muslimische Frau in der modernen Türkei,

Berlin: Babel Verlag, 1995.
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6 Bosnian Islam as ‘European Islam’: limits
and shifts of a concept

Xavier Bougarel

Because of the Yugoslav wars, the 1990s were marked by the rediscovery
of an ancient and autochthonous Muslim presence in Europe. Bosnian
Muslims,1 in particular, have become the symbol of a European Islam
that had been covered up by the Cold War and forgotten by Western
Europe, as well as by the Muslim world. However, present insistence on
the European dimension of Bosnian Islam has created as many pro-
blems as it has solved for a better understanding of the religious identity
of Bosnian Muslims and of their position in the complex relations
between Europe and Islam.
Bosnian Muslims are, undoubtedly, Europeans, just like their Serbian

and Croatian neighbours. They have their own way of expressing their
Muslim identity, as illustrated by the work of the anthropologists
William Lockwood, Cornelia Sorabji and Tone Bringa.2 But the notion
of ‘European Islam’ often encompasses phenomena that are quite dis-
tinct, or even largely opposed to one another. For example, the sufi
(mystic) or syncretistic practices present in traditional Bosnian Islam are
of Ottoman origin. Meanwhile, the deep secularisation of contemporary

1 As of 1993, the national name of ‘Bosniac’ (Bo�snjak), has officially replaced the term
‘Muslim’ (Musliman), currently used since the end of the nineteenth century. However,
for the purpose of clarity, we have chosen to continue using the term ‘Muslim’, except
for the translation of quotations explicitly using the term ‘Bosniac’. Finally, it is
important not to confuse the term ‘Bosniac’, which applies only to Bosnian Muslims,
with the term ‘Bosnian’ (Bosanac), referring to all the inhabitants of Bosnia-
Herzegovina. On these identity and linguistic questions, see Xavier Bougarel, 2002,
‘Comment peut-on être Bochniaque?’ [How can one be Bosniac?], in Alain Dieckhoff
and Riva Kastoryano (eds.), Nationalismes en mutation en Méditerranée orientale
[Changing nationalisms in the Eastern Mediterranean], Paris: CNRS éditions,
pp. 173–93.

2 See William Lockwood, European Moslems. Economy and ethnicity in Western Bosnia, New
York, London: Academic Press, 1974; Cornelia Sorabji, Muslim identity and Islamic faith
in Socialist Sarajevo, University of Cambridge (unpublished PhD dissertation), 1988;
Tone Bringa, Being Muslim the Bosnian way. Identity and community in a Central Bosnian
village, Princeton: Princeton University Press, 1995.
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Bosnian society, reflected by the frequency of mixed marriages and
the widespread consumption of alcohol, is a result of fifty years of
Communist modernisation. In some cases, the idea of Balkan Islam as a
genuine ‘European Islam’ is even based on false assumptions: in 2001,
a well-known American think tank stated that ‘Wahhabi practices find
little support from the essentially Bektashi Balkan [Muslim] commu-
nities’,3 whilst a large majority of Balkan Muslims – including Bosnian
ones – are in fact Sunni Muslims belonging to the hanefi rite, and
Bektashis are mainly present in Albania, where they represent only 20
per cent of the Muslim population.4

More generally, the will to present Bosnian Islam as a sort of positive
cultural exception sometimes entails a conception of this ‘European and
tolerant’ Islam as homogeneous and sui generis, set in opposition to
another, implicit Islam, considered ‘intolerant since non-European’,
which is located beyond the Bosporus and the Strait of Gibraltar, or
represented by the ‘non-autochthonous’ Muslim populations living in
Western Europe. Therefore, the idea of an insurmountable opposition
between Europe and Islam is not deconstructed by such use of the
Bosnian example, but simply silenced, only to be perpetuated else-
where.5

In fact, heterodox practices, rules for peaceful religious coexistence
and processes of secularisation, can be met in many parts of the Muslim
world, and the realities of Bosnian Islam cannot be understood without
taking into account its various and long-lasting links with the rest of the
Muslim world. Moreover, in Bosnia-Herzegovina as elsewhere, Islam
represents a plural and changing reality that cannot be grasped inde-
pendently of the cleavages which run through it and of the social actors
which give life to it day after day. This appears clearly in the various
political and religious debates that have divided the Bosnian Muslim
community and its religious institutions since 1878.6

3 International Crisis Group, Bin Laden and the Balkans: the politics of anti-terrorism,
Brussels (9 November), 2001, p. 2.

4 Sunni Muslims, who claim to be the true representatives of the tradition (sunna), represent
approximately 90 per cent of the Muslims in the world. The remaining 10 per cent are
mainly Shi’a Muslims. Hanefism is one of the four madhhab (legal schools) existing within
Sunni Islam. Bektashism is a heterodox sufi order incorporating some elements of Shi’a
Islam in its doctrine. About Wahhabism, see note 34.

5 For insight into such implicit orientalist discourses, see e.g. Milica Bakic-Hayden,
‘Nesting orientalisms. The case of former Yugoslavia’, Slavic Review, vol. 65, no. 4
(Winter), 1995, pp. 917–31.

6 From 1878 to 1918, the occupation of Bosnia-Herzegovina by the Austro-Hungarian
Empire marked the end of four centuries of Ottoman presence in this part of the Yugoslav
space. Later on, Bosnia-Herzegovina was incorporated into the Kingdom of the Serbs,
Croats and Slovenes (1918–41), the Independent State of Croatia (1941–5), and the
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All of these debates can be boiled down to a central issue: that of the
relationship between Islam and Western modernity. More concretely,
they deal with the compatibility of the notions of umma (community of
the faithful) and nationhood, the status of shari’a (Islamic law) in the
modern state, the reform of traditional religious institutions, such as
the madrasa (religious schools) and the waqf (religious endowments), or
the adaptation of certain dietary and dress precepts.7 But such debates
are in no way restricted to Bosnia-Herzegovina, even if the specific
situation of the Bosnian Muslims, reduced after 1878 to a religious and
ethnic minority living within a non-Muslim European state, gives them a
particular tone. Moreover, the conflicts that pit the ’ulama (religious
scholars) against the secular intellectuals or, within the Islamska Zajed-
nica (Islamic Community) itself, the reformists against the traditional-
ists, cannot be explained without taking into consideration outside
influences such as the religious reformism of Muhammad Abduh at the
end of the nineteenth century, the revivalism of Rashid Rida and the
pan-Islamism of Shakib Arslan in the 1930s, or the ‘Islamic socialism’ of
Muhammad Iqbal and the radical Islamism of Sayyid Qutb in the 1960s
and 1970s.
In the 1990s, the disappearance of the Yugoslav federation and the

independence of Bosnia-Herzegovina, followed by its violent partition,
deeply transformed the context in which these debates were taking
place.8 Having proclaimed their own political sovereignty, Bosnian
Muslims attracted the attention of the whole Muslim world and thus
rendered such debates more significant than ever.9 But the war and
post-war circumstances have not allowed their open and dispassionate
formulation. Until December 1995, Islam was largely considered a

Federal Socialist Republic of Yugoslavia (1945–91). Following the disintegration of
Yugoslavia at the beginning of the 1990s, Bosnia-Herzegovina became an independent
state in March 1992. See e.g. Noel Malcolm, Bosnia: a short history, Basingstoke:
Macmillan, 1994.

7 See Fikret Karčić, Dru�stveno-pravni aspekti islamskog reformizma [Social and legal aspects
of Islamic reformism], Sarajevo: Islamski teolo�ski fakultet, 1990; Šaćir Filandra, Bo�snjaci
i moderna [Bosniacs and modernity], Sarajevo: Bosanski kulturni centar, 1996.

8 Between April 1992 and December 1995, Bosnia-Herzegovina experienced a
particularly violent war, with a death toll of 200,000 persons, and the forced
displacement of more than half of the pre-war population. In December 1995, the
Dayton Peace Agreement confirmed the division of Bosnia-Herzegovina into two ethnic
entities, the Croat–Muslim Federation and the Serb Republic. See Steven Burg and Paul
Shoup, The war in Bosnia-Herzegovina. Ethnic conflict and international intervention,
New York/London: Sharpe, 1999.

9 See, among others, Tarek Mitri, ‘La Bosnie-Herzégovine et la solidarité du monde arabe
et islamique’ [Bosnia-Herzegovina and the solidarity of the Arab and Islamic world],
Maghreb-Machrek, no. 139 (January), 1993, pp. 123–36.
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taboo issue within the Bosnian-Muslim community.10 While Serbian
and Croatian propagandas referred to all Bosnian Muslims as ‘funda-
mentalists’ and ‘mujaheddins’, Bosnian Muslims themselves put their
hopes in a foreign military intervention, and tried therefore to appear as
the unanimous defenders of democracy and multiculturalism. The end
of the war, on the contrary, sparked an outburst of grievances and
disagreements which had remained latent up until then, and Islam
became one of the main sources of conflict in the newspapers and
electronic media, as well as in everyday conversations. But the vigour of
these polemics could not compensate for their poor articulation, as
slogans and anathemas often replaced elaborate arguments.

At the same time, political power in the Muslim-held territories was
being monopolised by the Party of Democratic Action (Stranka
Demokratske Akcije – SDA), a nationalist party created by the repre-
sentatives of a pan-Islamist stream that first appeared in the 1930s and
reorganised in the 1970s.11 The will of the SDA to re-Islamise the
national identity of Bosnian Muslims actually resulted in a paradoxical
‘nationalisation’ of Bosnian Islam.12 Meanwhile, the party’s efforts to
reintroduce certain religious prohibitions in everyday life came up
against the multiform resistance of a largely secularised society.13 These
inner dynamics of the Bosnian Muslim community, which are unusual
and most often implicit, have escaped the attention of most external
observers, or have been reduced to an inevitable consequence of the
war. Since 1996, the transformation of Bosnia-Herzegovina into a de
facto international protectorate has limited the room for manoeuvre of
the SDA leaders, suggesting this time an equally inevitable and spon-
taneous ‘return to normality’. In any case, the internal diversity of
Bosnian Islam, the issues and cleavages along which this diversity is
structured, and the agency of Bosnian Muslims themselves have been
largely ignored.

10 See X. Bougarel, ‘L’Islam et la guerre en Bosnie-Herzégovine: l’impossible débat?’
[Islam and the war in Bosnia-Herzegovina: an impossible debate?], L’Autre Europe,
no. 36–7 (Winter), 1998, pp. 106–16.

11 On this pan-Islamist stream, its links to the Egyptian Muslim Brothers and its interest
for the Pakistani and Iranian experiments, see X. Bougarel, ‘From ‘‘Young Muslims’’ to
the Party of Democratic Action: the emergence of a pan-Islamist trend in Bosnia-
Herzegovina’, Islamic Studies, Islamabad, vol. 36, no. 2–3 (Summer–Autumn), 1997,
pp. 533–49.

12 See X. Bougarel, ‘Comment peut-on être Bochniaque?’ [How can one be Bosniac?].
13 See X. Bougarel, ‘Le Ramadan, révélateur des évolutions de l’islam en Bosnie-

Herzégovine’ [Ramadan revealing the evolutions of Islam in Bosnia-Herzegovina], in
Faribah Adelkah and François Georgeon (eds.), Ramadan et politique [Ramadan and
politics], Paris: CNRS éditions, 2000, pp. 83–96.
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Instead of describing this diversity in all of its complexity and concrete
expressions, we will attempt here to present its main cleavages by using a
few emblematic figures of contemporary Bosnian Islam.14 The three
authors referred to below have been chosen for various reasons. Quite
apart from their political and religious responsibilities, they are mostly
known for their writings. Despite their different intellectual back-
grounds and personal questioning, they are equally interested in the
question of the relationship between Islam and Western modernity.
Each of them represents one of the definitions of Islam along which
Islam in Bosnia-Herzegovina can be categorised: namely, Islam defined
as an individual faith, as a common culture and as a discriminatory
political ideology. These three definitions of Islam in Bosnia-Herzego-
vina, embodied by Fikret Karčić, Enes Karić and Adnan Jahić, will form
the basis for our consideration later of the specificity of Bosnian Islam,
and its place in today’s or tomorrow’s ‘European Islam’.

Fikret Karčić: Islam as individual faith

Fikret Karčić was born in Vi�segrad (eastern Bosnia) in 1955. He studied
at the madrasa of Sarajevo, from where he graduated in 1973. He went
on to study law and wrote an MA thesis on ‘The Shari’a Courts of
Justice in Yugoslavia 1918–1941’ in 1985, followed in 1989 by a PhD
dissertation on ‘The movement for the reform of the Shari’a and its
influence in the first half of the 20th century’.15 In 1978, he began
teaching fikh (Islamic jurisprudence) at the Faculty of Islamic Theology
of Sarajevo. Fikret Karčić was elected president of the Assembly of the
Islamska Zajednica (Islamic Community) of Bosnia-Herzegovina in the
late 1980s, and began taking on important religious responsibilities. In
1989, after the Islamic religious institutions experienced a serious
internal crisis linked with the end of the Communist regime, he was one
of the authors of the new constitution of the Islamska Zajednica of
Yugoslavia, and became a close adviser to the new Reis-ul-Ulema16 Jakub

14 For a more elaborate analysis of the evolution of Bosnian Islam in the 1990s, see
X. Bougarel, ‘L’Islam bosniaque, entre identité culturelle et idéologie politique’
[Bosnian Islam between cultural identity and political ideology], in Xavier Bougarel and
Nathalie Clayer (eds.), Le nouvel Islam balkanique: les musulmans comme acteurs du post-
communisme, 1990–2000 [The new Balkan Islam: Muslims as actors of post-
communism 1990–2000], Paris: Maisonneuve & Larose, 2001, pp. 79–132.

15 See F. Karčić, Šeriatski sudovi u Jugoslaviji 1918–1941 [The Shari’ah Courts of Justice in
Yugoslavia 1918–1941], Sarajevo: Islamska Zajednica, 1986; F. Karčić, Dru�stveno-
pravni aspekti islamskog reformizma.

16 The function of Reis-ul-Ulema (chief of the ’ulamas) was created by the Austro-
Hungarian authorities in 1882, four years after they occupied Bosnia-Herzegovina. Its
authority was extended to the whole Yugoslav territory in 1930.
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Selimoski. Finally, shortly after the outbreak of the war, he left Bosnia-
Herzegovina for Malaysia, where he became associate professor at the
International Islamic University of Kuala Lumpur.

It is firstly through his role as a legal adviser that Fikret Karčić has
developed his own conception of Islam. Beyond his co-authorship of the
new constitution of the Islamska Zajednica, he was also in charge of
defining an official Islamic stance on the introduction of a multiparty
system. In a text published in January 1990, he writes that ‘the religious
communities and their members are not only objects of the democra-
tisation process, but are also active participants in it’, because ‘the
members of each religious community . . . represent an important part of
the electorate, whose political commitment is a necessary condition for
the construction of a democratic society’. Against this background, he
considers that it is ‘essential for religious communities to define the
‘‘rules of the game’’ for religious institutions and functionaries’.17

Karčić believes in particular that the Islamska Zajednica, while sup-
porting the democratisation process and demanding the restoration of
various religious rights, should proclaim its political neutrality. For him,
the introduction of a multiparty system is a good opportunity to put an
end to the political instrumentalisation of religious institutions: ‘In a
monistic system, if one did not want or could not act within the frame-
work of the party in power, they did so within one of the [other] existing
institutions. Sometimes, it was the religious community. In a system with
several political parties, this is out of the question.’ Therefore, Karčić
wants to forbid the ’ulamas to exercise any political responsibility, thus
leaving the choices concerning party affiliation and vote to ‘the conscience
of each believer. The believers will then use the following criterion as
guidance: to what degree does the programme of a party integrate the
general values and principles of Islamic teachings?’.18 He is, above all,
resolutely against the creation of a Muslim or Islamic party:

The rule of neutrality of the I[slamska] Z[ajednica] should be particularly applied
in regard to ‘Muslim’ parties or, if the case arises, to ‘Islamic’ parties. The
history of political life in pre-war Yugoslavia and in some contemporary Muslim
countries is full of examples of party struggles being imported from the political
field into the religious institutions, of ‘Muslim’ parties fighting for influence
upon the Islamic institutions, bodies and foundations. Such a situation has
systematically had negative consequences.19

17 F. Karčić, ‘Islamska Zajednica i reforma jugoslovenskog političkog sistema’ [The
Islamic Community and the reform of the Yugoslav political system], Glasnik Rijaseta
IZ-e, vol. 52, no. 1 (January–February), 1990b, pp. 7–13.

18 Ibid.
19 Ibid.
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Although the positions elaborated by Fikret Karčić have been taken
up in various official statements of the Islamska Zajednica, they were
difficult to implement in reality after the creation of the SDA by the
representatives of the pan-Islamist stream, its instrumentalisation of
Islamic symbols for nationalistic purposes, and the widespread and
conspicuous support this party enjoyed among the ’ulamas.20 These
positions, however, remain significant, insofar as they point out two
issues that are central in Karčić’s writings: namely, the separation of
religion from the state and the resulting individualisation of the faith.
In his works on the shari’a, Karčić is first of all interested in the

possible ways to adapt the shari’a to the modern world and, more spe-
cifically, to the secular state. In 1985, he notes that ‘after the abolition of
the shari’a courts of justice [in 1947], the essence of certain institutions
and principles of the shari’a continue to exist in the form of the moral
and religious principles and practices of the Yugoslav citizens of Islamic
faith’.21 Six years later, during a conference on legal principles in Islam,
he draws a contrast between the Muslim states, in which the shari’a
constitutes a territorial law applying to everyone, and states with a
Muslim minority, in which the shari’a is only a personal status, or a mere
‘individual moral code for practising Muslims’.22 Finally, in response to
criticism from the Serbian press, he considers that ‘the secular state . . .
is the best model for the organisation of the relationship between poli-
tical and religious authorities in multi-religious societies’; he declares
himself to be ‘reserved towards any ideological state’; and he considers
that ‘the idea of an ‘‘Islamic republic’’ in Bosnia-Herzegovina does not
have any theoretical or practical basis’.23

Drawing on the Bosnian case, Fikret Karčić expands his analyses to
the Muslim world in general. In his PhD dissertation, he writes that

the social functions of any law, including the shari’a, depend on the state of
social relations in given societies. The shari’a consists of elements that can have
various social, economical, cultural and political consequences. The social
functions of this law will depend on which elements are emphasised. Shari’a can
serve social modernisation, democratisation of the political and legal system and
opening towards other cultures, or reactionary processes that may result in
dogmatism, conservatism, political totalitarianism and cultural autarky.24

20 See X. Bougarel, , ‘From ‘‘Young Muslims’’ to the Party of Democratic Action’.
21 F. Karčić, Šeriatski sudovi, p. 155.
22 Presentation at the conference ‘‘Law in Islam’’, organised by the Zagreb mosque in

April 1991, quoted in Muslimanski Glas, vol. 1, no. 2 (3 May 1991), p. 14.
23 F. Karčić, ‘O ‘‘islamskoj republici’’ u BiH’ [On the ‘‘Islamic Republic’’ in Bosnia-

Herzegovina], Preporod, vol. 21, no. 3 (February 1st), 1990c, p. 3.
24 F. Karčić, Dru�stveno-pravni aspekti, p. 195.
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Later on, in his typology of contemporary legal interpretations of Islam,
Karčić distinguishes four main tendencies: secularists, for whom ‘Islam is
a religion in the generally accepted sense of the term, whose legitimate
field of expression is the personal, private sphere of the individual. They
underline the moral values of Islam but no longer consider its teachings
as the foundation of the social, political and legal system’; traditionalists,
for whom ‘Islam is defined as ‘‘religion and law’’, but [who accept] the
historical transformations of its social function and of the field of validity
of Islamic law. The differentiation between religious norms and insti-
tutions and secular ones is accepted as a product of history, as well as
the de facto domination of secular institutions’; Islamic modernists, who
consider that ‘updated Islamic teachings can represent an appropriate
ideological foundation for public life in Muslim countries, and that a
reformed shari’a can become the base or an important constituent part
of positive law’; and revivalists, who ‘try in particular to construct a
complete ideology based on the main sources of Islamic teachings and
on early Muslim history’, and ‘give to the experience of the original
Muslim community of Medina a normative character, considering it as a
model rather than a historical example of the fulfilment of Islam’.25

Finally, Karčić’s reflection on the interpretation and modernisation of
the shari’a led him toward an outline of an Islamic justification of the
principle of secularism. In a text entitled ‘Meaning and expression of
Islam in the secular state’, he considers that with the separation of religion
from the state, ‘religious communities lose many privileges . . . but, at the
same time, become free to manage their own affairs without state inter-
vention’ and ‘gain the possibility to devote themselves entirely to their
original mission: the satisfaction of the religious needs of their members’.
According to Karčić,

in a secular state, every religion is treated as the private affair of citizens, is
excluded from politics, and has no influence on law. This is the status that Islam
has and should have, in accordance with the principle of equality between
religions . . . Islam can only be a religion and its legitimate field of expression is
the private life of citizens.

In this context, he makes clear that ‘some parts of the Islamic message
take on a different meaning’, and that ‘the value judgements expressed
in prescriptions concerning the mu’amelat [social relations] survive only

25 F. Karčić, ‘Razumijevanje islamskog vjerozakona (�seriata) u savremenom muslimans-
kom svijetu’ [The understanding of Islamic law (shari’a) in the contemporary Islamic
world], in Nusret Čančar and Enes Karić (eds.), Islamski fundamentalizam. Šta je to?
[Islamic fundamentalism. What is it?], Sarajevo: Biblioteka ‘Preporoda’ i ‘Islamske
misli’, 1990d, pp. 37–43.
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insofar as they are carried on into the customs or the personal moral
choices of individuals’.26

In this text which summarises his thinking, Fikret Karčić also tries
to break with the classic Islamic representation of the world, pointing
out that

it would be unjustified at the theoretical level, and anachronistic from an his-
torical point of view to apply to contemporary international relations the cate-
gories of the ‘house of Islam’ [dar-al-islam] and ‘house of war’ [dar-al-harb],27 or
to place the situation of Muslims living in countries with a secular social order in
this last category.

It is on this issue of the representation of the world – and the place of
Bosnian Muslims in it – that Karčić focuses his attention during the
war. From 1992 onwards, he seems to interrupt his reflection on the
shari’a, without ever renouncing his former writings. But his priority is
to present the reality of the Islamic renewal in the Balkans – i.e. ‘mainly
related to the religious and cultural spheres’28 – and to denounce the
biased representations coming from Serbia or Western countries.29

Behind these endeavours, directly motivated by the war, there is a
more general concern: Fikret Karčić counters Samuel Huntington’s
thesis about the ‘clash of civilisations’ by stating that ‘if there are today
in Bosnia-Herzegovina some elements of civil war, religious war or
civilisational conflict, they are deliberately created in order to conceal
the essential issue: aggression, territorial conquest, genocide’. Karčić
concludes his critique of the Harvard University professor in the
following way:

Apparently, certain influential circles in the West see in Bosnia-Herzegovina an
ongoing conflict between civilisations. The Bosniacs [Bosnian Muslims] who
accept such an interpretation or who would start to behave in accordance with it
would indeed confirm this hypothesis. This seems paradoxical, but the nation
which is accused of fundamentalism is fighting against the estrangement of

26 F. Karčić, ‘Značenje i iskazivanje islama u svjetovnoj državi’ [Significance and
expression of Islam in the secular state], in E. Karić (ed.), Suvremena ideologijska
tumačenja Kur’ana i islama [The modern ideological interpretations of the Qur’an and
Islam], Zagreb: Kulturni radnik, 1990e, pp. 29–36.

27 The ’ulama generally divide the world into two ‘houses’, the ‘house of Islam’ (dar-al-
islam), covering all Muslim states in which the shari’a is implemented, and the ‘house of
war’ (dar-al-harb), embracing the non-Muslim states. Some add a third ‘house’, the
‘house of contract’ (dar-al-ahd), which comprises the non-Muslim states allowing their
Muslim minorities to practise their religion.

28 F. Karčić, ‘Islamic revival in the Balkans’, Islamic Studies, Islamabad, vol. 36, no. 2–3
(Summer/Autumn), 1997, pp. 565–81.

29 F. Karčić, ‘Distorted images of Islam: the case of former Yugoslavia’, Intellectual
Discourse, Kuala Lumpur, vol. 3, no. 2, 1995a, pp. 139–52.
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civilisations, is fighting so that the ‘fault lines’ become the lines of a fruitful
coexistence, and not the lines of an inevitable confrontation.30

Despite the war, Fikret Karčić’s concern to reconcile Islam with
Western modernity and to encourage its individual, rather than its
collective expression, remains intact.

Enes Karić: Islam as common culture

Enes Karić was born to a religious family in Travnik (central Bosnia) in
1958. Like Fikret Karčić, he also studied at the madrasa of Sarajevo, and
he participated in the informal discussion circle created by Husein
�Dozo in the 1970s.31 He graduated from the madrasa in 1978 and
studied journalism and literature. He started teaching tafsir (inter-
pretation of the Qur’an) at the Faculty of Islamic Theology in Sarajevo in
1982, and in 1989 he completed a PhD dissertation on the ‘Herme-
neutical problems in the translation of the Qur’an into Serbo-Croatian’.32

During that same period, he played a leading part in the intellectual
renewal of the Islamska Zajednica by publishing the journal Islamska Misao
[Islamic Thought], by editing two books on The contemporary ideological
interpretations of the Qur’an and Islam and The Qur’an in the contemporary
time,33 and by translating the works of Seyd Hussein Nasr, Fazlur Rah-
man and Mohamed Arkoun. Due to his intellectual independence, he
rapidly got into trouble with the religious hierarchy and, in March 1991,
he was removed from the editorial staff of Islamska Misao by Salih
Čolaković, president of the Islamska Zajednica of Bosnia-Herzegovina
and a close associate of the Wahhabi networks supported by Saudi
Arabia.34

Enes Karić continued his religious activities after 1991, as shown by
his translation of the Qur’an into Bosnian in 1995.35 But from 1992
onwards, he became known mainly through his political activities. He

30 F. Karčić, ‘Ubijanje naroda u sjeni ‘‘sudara civilizacija’’ ’ [The massacre of a nation in
the shadow of the ‘clash of civilisations’], Ljiljan, vol. 4, no. 111 (1 March), 1995b,
pp. 32–3.

31 See: X. Bougarel, ‘From ‘‘Young Muslims’’ to the Party of Democratic Action’.
32 E. Karić, Hemeneutika Kur’ana [Hermeneutics of the Qur’an], Zagreb: Biblioteka

Filozofska istraživanja, 1990b.
33 E. Karić, Suvremena ideologijska tumačenja; E. Karić, Kur’an u savremenom dobu [The

Qur’an in contemporary time], Sarajevo: Svjetlost, 1991.
34 Wahhabism is a neo-fundamentalist Sunni movement founded at the end of the

eighteenth century by Ibn Abd al-Wahhab. It is especially hostile to Shi’a Islam, sufi
orders and religious reformism, and constitutes the official religious doctrine of Saudi
Arabia since its creation in 1932.

35 Kur’an sa prijevodom na bosanski jezik [The Qur’an, with Translation into Bosnian],
Sarajevo: Bosanska knjiga, 1995.
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was an active contributor to Muslimanski Glas (‘The Muslim Voice’, the
unofficial organ of the SDA) and, in December 1992, was elected vice-
president of the new Council of the Congress of Muslim intellectuals. In
June 1994, he was appointed Minister of Education and Culture by the
Prime Minister Haris Silajdžić. He supported the Prime Minister in his
growing disagreements with the SDA leaders and, in January 1996, left
the government and joined the Party for Bosnia-Herzegovina (Stranka
za Bosnu i Herzegovinu – SBiH) launched by Silajdžić. After the electoral
defeat of this party in September 1996, he put an end to his political
career and devoted himself to the Ibn Sina Foundation, a philosophical
and religious foundation supported by Iran.
In the same way that the reflections of Fikret Karčić are based on the

shari’a, the Qur’an inspires Enes Karić’s thinking. In his PhD dis-
sertation, he insists on the open, polysemic and irrevocably mysterious
nature of the Qur’an. Upon this basis, Karić tries to show that the
translation of the Qur’an is always an interpretation of it, and to justify
the plurality of these interpretations, depending on both the historical
(‘because of the exceptionally open character of this structure, every era
has its own way of reading the Qur’an, its own way of uttering it and,
therefore, its own way of translating it’)36 and the geographical contexts:

The destiny of Islam lies in ‘minor’ or ‘regional’ theologies. Historically, the
numerous regional theological systems of Islam have benefited and still benefit
from a great autonomy, thanks to these multiple interpretations and ‘faces’ of
the Qur’an. We are thus dealing with several correct readings of the Qur’an,
which resulted in the appearance of many ‘regional theologies’ . . . We have in
Islam a ‘plurality of theologies’ that denies any theology with a capital ‘T’.37

According to Karić, Islam is one, but the Muslim cultures deriving
from it are diverse, changing and irreducible to one culture. At the
beginning of the 1990s, he already calls for a renewal of the ijtihad
(interpretation efforts), and declares his hostility towards Islamic funda-
mentalism that ‘ignores the limit between the source of faith and the
historical translation of this source’, that ‘attributes divine qualities to
something that is only a past human interpretation’ and, more concretely,

36 E. Karić, Hemeneutika Kur’ana, p. 219.
37 Ibid., p. 247. A similar remark can be found in the commentary of Enes Karić on his

own translation of the Qur’an: ‘the Qur’an was given once and for all as the Word of
God, but the understanding and the interpretation of the Qur’an have not been sealed
for ever. Today’s Muslims should know that every new interpretation of the Qur’an is at
the same time an active interpretation of the world and a search for a worthy place in it.
Every new fertile rainfall comes from clouds that are differently disposed in the same
sky’ (‘Kur’anski univerzum (pogovor prijevodu)’ [The Universe of the Qur’an
(translation postscript)], Kur’an sa prijevodom, p. 1269).
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reduces Islam, a universal religion, ‘to the religion of two cities [Mecca
and Medina], linking it with a specific soil, limiting it to the Arabs’.38 In a
similar way, Karić favours the introduction in school curricula of com-
parative science of religions. According to him, a separate religious
teaching would underline the ‘polemical and, thus, exclusive features’ of
the great monotheistic religions. Moreover, he considers that the true
place for religious education is not the public school, but the mosque or
the church, since ‘faith is, first and foremost, an intimate and deep feeling,
a personal feeling that cannot be expressed outside its own frameworks,
atmospheres, spaces and temporalities’.39

For Karić, faith is an individual feeling, but can only remain lively if
embedded in a common tradition and culture. This insistence on ‘Islam
as faith and culture’40 explains the positions he takes during the war.
Unlike Fikret Karčić, he does not hesitate to attribute a religious
dimension to war: he compares the struggle of Bosnian Muslims to that of
the Prophet against the infidels at Badr,41 and states that through their
struggle, ‘the Bosniacs have illuminated the face of the umma’.42 Karić
even considers that ‘the pious books, starting with the Qur’an, speak of
the jihad as the various activities that contribute to safeguard the free
expression of Islam, to protect goods, life, honour, and dignity . . . If
Muslims need a state in order to defend these values, then the building of
this state represents – from a religious point of view – a jihad par
excellence!’.43 However, Karić never ceases emphasising that Bosnian

38 E. Karić, ‘Fundamentalizam Prokrustove postelje’ [Fundamentalism: The Bed of
Procruste], in N. Čančar and E. Karić, Islamski fundamentalizam. Šta je to?, pp. 89–93.

39 E. Karić, ‘Dvosjekli mač vjeronauke u �skoli’ [The double-edged sword of religious
teaching in school], Muslimanski Glas, vol. 2, no. 10 (28 June), 1991a, p. 15. This
personal position of Enes Karić is different from the position of the Islamska Zajednica,
who was in favour of a separate religious teaching and managed to impose this formula
on Karić in 1994.

40 E. Karić, ‘Značenje i iskazivanje islama u budućoj Bosni i Hercegovini’ [Significance and
expression of Islam in the future Bosnia-Herzegovina], in Kongres bosansko-muslimanskih
intelektualaca (22 December 1992), Sarajevo: Bosnagraf, 1993, pp. 97–100. The title of
this text by Enes Karić is obviously an allusion to the text published two years earlier by
Fikret Karčić.

41 E. Karić, ‘Bosna je bo�snjački Bedr’ [Bosnia is the Bosniac Badr], Ljiljan, vol. 3, no. 58
(23 February), 1994b, p. 31.

42 E. Karić, ‘Bo�snjaci su Ummetu osvjetlali obraz’ [The Bosniacs have illuminated the
face of the umma], Ljiljan, vol. 3, no. 61 (16 March), 1994c, p. 31.

43 E. Karić, ‘Agresija na Bosnu i Hercegovinu i pitanje džihada’ [The aggression against
Bosnia-Herzegovina and the question of jihad], in Duhovna snaga odbrane [The spiritual
force of Defence], Sarajevo: Vojna biblioteka, no. 5, 1994a, pp. 73–77. Being an
experienced linguist and philologist, Enes Karić goes back to the polysemy of the term
‘jihad’ before observing that, from a religious point of view, ‘what the fighters of the
Bosnian Army are doing is indeed a highest-level jihad’, but that ‘some fighters [do it]
out of patriotism, others out of patriotism and religious inspiration, still others out of
courage and heroism, or to protect their family and property’. In this context, Karić
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Muslims have two homelands, ‘the European one – their native soil, their
country – and the spiritual, Islamic and oriental one’.44 He reminds those
who are tempted by anti-Europeanism that ‘Europe is our homeland in a
broader sense. We are Europeans by origin, by language and by many
elements of our culture. The European identity of the Bosniacs does not
contradict their Muslim identity.’45

As Minister of Education and Culture, Karić tries to reinforce the
national Muslim identity by launching the publication of new text-
books, entrusting the formalisation of a distinct Bosnian language to a
group of linguists, and encouraging the activities of the Muslim cultural
association ‘Preporod’ (‘Renaissance’). His activism costs him some
criticism from the non-nationalist parties, when, for example, he sup-
ports textbooks putting side by side Darwin’s evolutionist thesis and the
religious interpretation of the creation of the world, or when he forbids
the broadcasting of music produced in Serbia or in Croatia. But Karić
rejects the kind of multiculturalism these parties are referring to, ‘a
hybrid and artificial model that means belonging to no particular cul-
ture’, and proposes instead a ‘Bosnian multiculturalism [that] is the
natural product of the traditional cultures of Bosnia’,46 a ‘genuine
multiculturalism and multireligiosity . . . created in everyday life
intercourses, and not meant to be shown to the world as a museum
curiosity’.47

However, if Enes Karić occasionally sneers at the ‘multiculturalist
safaris’ of some Westerners,48 his harshest critiques are directed at the
foreign Wahhabi missionaries. He constantly denounces the way these
missionaries and their local followers insist on a sterile religious form-
alism and deny the culture of Islam that is specific to Bosnian Muslims.
In an important text entitled ‘Our Bosniac identity and our Muslim
identity’, Karić writes that

the Muslim identity and the Islam of the Bosniacs are being attacked from all
sides, but first of all by those neophyte and aggressive local Muslims working for
[Islamic] humanitarians with dubious intentions. They attack the Islam as

considers that ‘it would not be advisable to crush the diversity of these motivations that
make up the mosaic of the heroic Bosniac resistance, and especially not by imposing
something that could be unfavourably received by the fighters, or at least some of them’
(ibid.).

44 E. Karić, ‘Značenje i iskazivanje islama u budućoj Bosni i Hercegovini’.
45 E. Karić, ‘Na�se bosanstvo i na�se evropejstvo’ [Our Bosnian identity and our European

identity], Ljiljan, vol. 6, no. 263 (January), 1998a, p. 20.
46 E. Karić, ‘Suze, stepe i pustinje’ [Tears, steppes and deserts], Ljiljan, vol. 3, no. 100

(14 December), 1994d, p. 53.
47 E. Karić, ‘Značenje i iskazivanje islama u budućoj Bosni i Hercegovini’.
48 E. Karić, ‘Suze, stepe i pustinje’.
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practised by the Bosniacs exactly where it contributes the most to the affirmation
of our national identity and our spiritual matrix.49

To such a ‘reduction of Bosnian Muslim identity to a coarse and
sterile faith’, Karić sets in opposition ‘the Bosnian way of living Islam as
a faith, a culture, a civilisation, a source of inspiration and a spiritual
identification . . . the tolerant affirmation of all the traditional and – why
not say this – Bosniac ways of living Islam in Bosnia’. For Karić, ‘Arabs
have their own traditional ways of living the universality of Islam, and we
have ours. Moreover, no Muslim nation, if it is a nation, can be Muslim
without these particularities that have been preserved for centuries,
together with the universality of Islam.’50

While Karić’s hostility towards Wahhabism is logical and constant,
the evolution of his relations with the leaders of the SDA and the
Islamska Zajednica is more unexpected. In the early 1990s, his definition
of Islam as a common culture prompted him to join them in the reaf-
firmation and re-Islamisation of the national Muslim identity. But the
same definition urges him more and more to deplore the artificial and
vulgar features of the new religious kitsch, and to resist the political
instrumentalisation of Islam by the SDA.

Already in 1992, Enes Karić links his definition of ‘Islam as faith and
culture’ with the acceptance of the ‘principle of the secular state and the
separation of religion and state’.51 According to him, this principle is not
only necessary for the coexistence of the different religious communities
in Bosnia-Herzegovina, but also for Bosnian Muslims themselves: ‘What
this principle ensures is the fact that Islam is their common treasure, as a
religion, as a culture and as a tradition. In this way, the tolerance
between Muslims is guaranteed and Islam cannot become the property
of some of them.’52 Three years later, he develops this reasoning in a
text where his split with the SDA leaders is already perceptible:

It is very important that Bosnian Muslims have for long accepted the principle of
Islam being practised and expressed within a secular society and a secular state.
In today’s European context, this principle helps Bosnian Muslims since it
assures them an expression of Islam without any ideological diktat and without
any political and ideological fiat on what the ‘‘true Islam’’ is. Islam in Bosnia is
the common treasure of all Bosniacs, this precious treasure from which they
have drawn for centuries their multiple religious, cultural, artistic, literary,
urban, architectural inspirations. According to this conception . . . Islam cannot

49 E. Karić, ‘Na�se bo�sjnastvo i na�se muslimanstvo’ [Our Bosniac identity and our Muslim
identity], Ljiljan, vol. 6, no. 264 (4 February), 1998b, pp. 20–2.

50 Ibid.
51 E. Karić, ‘Značenje i iskazivanje islama u budućoj Bosni i Hercegovini’.
52 Ibid.
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become anybody’s property or monopoly, nor can it become the object of
pragmatic adaptations to the political imperatives of the day. Bosniacs have to
protect themselves against themselves, and against all forms of religious, tradi-
tional, political or cultural ostracism.53

From the affirmation of the specificity of Bosnian Islam to the defence
of its internal pluralism, Enes Karić’s approach is in fact quite coherent:
it is precisely because he defines Islam as a common culture that he
refuses to see it reduced to a discriminatory political ideology.

Adnan Jahić: Islam as a discriminatory
political ideology

Unlike Fikret Karčić and Enes Karić, Adnan Jahić did not receive any
formal religious education, despite the fact that he comes from a family of
local notables and ’ulama. He was born in Tuzla in 1967 and studied
philosophy and journalism in Sarajevo.During his studies, hewrote anMA
thesis on ‘The history of the relations between religion and philosophy,
from the ancient times to the time of Abu Nasr al-Farabi’. In 1995, he also
published a book praising theMuslimmilitary formations that collaborated
with theGerman troops duringWorldWar II, and inwhich somemembers
of his family seem to have played an important part.54

However, Adnan Jahić has become famous thanks to his journalistic
and political activities, rather than his philosophical or historical works. In
Tuzla, he was one of the main columnists of ‘Zmaj od Bosne’ (‘The
Dragon of Bosnia’),55 the unofficial organ of the local SDA during the
war, and he was the chief editor of the monthly publication ‘Hikmet’
(‘Wisdom’),56 launched by the new Mufti of Tuzla in 1993. While
‘Hikmet’ dealt mainly with religious issues, ‘Zmaj od Bosne’ became
famous for its virulent attacks against the municipality of Tuzla, led by the
non-nationalist parties, and was even criticised by Tadeusz Mazowiecki,
the Special Rapporteur of the UN Commission on Human Rights, for its
threats against the local Serb population. This did not prevent Jahić from

53 E. Karić, ‘Islam u suvremenoj Bosni’ [Islam in contemporary Bosnia], in E. Karić,
Bosna sjete i zaborava [Bosnia recalls and forgets], Zagreb: Durieux, 1997b, pp. 88–95.

54 A. Jahić, Muslimanske formacije tuzlanskog kraja u drugom svjetskom ratu [The Muslim
formations of the Tuzla area during World War II], Tuzla: Bosnoljublje, 1995e.

55 This title alludes to Husein-kapetan Gradačević, an important figure from Gradačać, in
the region of Tuzla, who led an uprising against the administrative and military reforms
imposed in 1831 by the central Ottoman authorities, and whose war name was ‘Zmaj
od Bosne’. Since the 1990s, Bosnian Muslim historians have tended to present this
uprising as one of the first signs of the Bosnian Muslim national awakening.

56 In the interwar period, ‘Hikmet’ was the organ of the traditionalist ’ulama, who were
opposed to the religious reforms of the Reis-ul-Ulema Džemaludin Čausević. See
F. Karčić, Dru�stveno-pravni aspekti islamskog reformizma.
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enjoying a rapid political rise: having been a member of the regional
direction of the SDA since 1994, he was elected to the Parliament of
Bosnia-Herzegovina in September 1996, where he became president of
the SDA parliamentary group. One year later, he had to resign from this
function, but became then the official spokesperson of the SDA.57

Jahić’s education is reflected in his strong interest in the relationship
between Islam and philosophy. Among other things, he condemns the
‘Cartesian turn through which the individual Self has a methodological,
and then an ethical, axiological and overall primacy’, permitting the
emergence of a ‘philosophical pluralism in the sense of an ideological
diversity of goals and ends’, and leading little by little to ‘materialism,
scientism, existentialism and the other forms of philosophical thinking in
the modern world’. To these various streams of modern Western phi-
losophy, he opposes an Islamic philosophy that, ‘by definition, can only
be one, and whose central theme has been and still remains God and His
Revelation, that is, the divine and the human in the light of the Reve-
lation’. According to Jahić, ‘in no case should this kind of monolithism
be considered as an imperfection, but as a quality and a sign of coher-
ence in the original intention’.58

In the same way, Jahić contrasts the Western concept of democracy
with the Islamic one. In the Western concept,

human rights and liberties constitute the greatest value of the community. Here
lies the fundamental weakness of the Western society: there is no active relation
between the state and the society, there is no progress at the spiritual and ethical
level. Good as content exhausts itself in politics as form.

On the contrary, Islamic democracy refers to the principle of tawhid
(uniqueness of God), and insists on ‘the ethical perspective of

57 In September 1997, the deputies of the three main nationalist parties (the Muslim
SDA, the Serb SDS and the Croat HDZ) in the Parliament of Bosnia-Herzegovina
elected as president of the Commission for Human Rights, Refugees and Asylum
Velibor Ostojić, a high-ranking leader of the SDS, suspected to have taken an active
part in the ‘ethnic cleansing’ of the town of Foča (eastern Bosnia) in 1992. Faced with
protests by non-nationalist parties and independent media, the SDA changed its mind,
claiming that the vote of its deputies was a mere ‘misunderstanding’, and Adnan Jahić
had to resign from the presidency of the SDA parliamentary group.

58 A. Jahić, ‘Baqir As-Sadr i na�sa filozofija’ [Baqir As-Sadr and our philosophy], Hikmet,
vol. 8, no. 8/92, (August), 1995a, pp. 360–3. More precisely, Adnan Jahić acknowl-
edges a certain ‘confining [of medieval Muslim thinking] within obsolete methodolo-
gical frameworks . . . which prevented any possibility of intellectual renewal and
enrichment of the philosophical discipline in the Muslim world’. But he prefers a
‘reinforcement of the [Islamic philosophical] approach, in a methodical and rational
way, which would definitely welcome certain Western experiences’, to some
‘inarticulate efforts of superficial adaptation and fundamental reconciliation with
certain philosophical themes of Western origin’ (ibid.)
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democracy’: ‘Islam is not primarily interested in formal democracy
(even if it is in no case hostile to it), but rather in its principles and
positive ethical values that will contribute to the fulfilment of the Islamic
idea within the community.’ According to Jahić, ‘there will never be a
place in Islamic political thinking for Western-style liberal democracy,
which does not care about the general good of its own society, about its
spiritual and ethical condition’.59

Therefore, unlike Fikret Karčić and Enes Karić, Adnan Jahić per-
ceives the relationship between Islam and the West in terms of a
structural opposition. He believes that the aim of the Western world is
the ‘total annihilation of the Muslim world’,60 and invites the latter to
rid itself of ‘Western secularism and nihilism, of positivism and exis-
tentialist materialism in philosophy and science, and of hedonism and
utilitarianism in the field of ethics and morality’.61 He recognises that,
as Bosnian Muslims, ‘we belong to the West in terms of geography
and, partly, in terms of civilisation’. But immediately after that, he
reminds his readers that ‘in no case do we belong culturally and
spiritually to the West’, and he deplores the Western influence on
Bosnian society, as reflected by widespread sexual promiscuity and
hedonism, as well as the ideas of ‘multiculturalism, human rights and
tolerance’.62 In his eyes, the war in Bosnia-Herzegovina is therefore
‘the final confrontation between the autochthonous national and cul-
tural values of the Bosniacs and the alien ones, imported from the
West, which have been imposed on us [and presented] as our own for
a long time’.63

This attitude of Adnan Jahić towards the West inevitably influences
his reflections on the relationship between Islam and nationhood, and
between Islam and politics. He rejects the penetration of the Western
concepts of nationhood and secularism in the Muslim world, and sets
against them ‘the political unity of the umma and the Islamic social
order’.64 In both cases, however, Jahić soon comes up against reality,
and his reflections become more hesitant. In some texts, he calls for the

59 A. Jahić, ‘Zavičajnost demokratije u islamskom političkom mi�sljenju’ [The embedded-
ness of democracy in Islamic political thinking], Hikmet, vol. 9, nos. 9–12/105–108
(November), 1996b, pp. 247–54.

60 A. Jahić, ‘Bo�snjaci i Zapad – principi budućih odnosa’ [Bosniacs and the West –
principles of future relations], Hikmet, vol. 8, no. 4/88 (April), 1995b, pp. 148–50.

61 A. Jahić, ‘Neke opservacije o političkim perspektivama islamskog svijeta’ [Some
observations on the political perspectives of the Muslim world],Hikmet, vol. 8, no. 6/90
(June), 1995f, pp. 248–53.

62 A. Jahić, ‘Bo�snjaci i Zapad’.
63 A. Jahić, ‘Znamo, a nećemo?!’ [Do we know, but we do not want?!], Hikmet, vol. 8,

no. 2/86 (February), 1995g, pp. 52–3.
64 A. Jahić, ‘Neke opservacije’.
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reinforcement of the unity of the umma against all ‘political, national,
civilisational, linguistic, socio-cultural and ideological particularisms’.65

Elsewhere, he states on the contrary that ‘Bosniacs as well as the other
Muslims have their own culture based on Islam, enriched by different
national traditions’.66

His most elaborate reflection on the national question is probably a
text entitled ‘Islam and nationhood in the light of the current events in
the Muslim World’.67 In this text, published in 1995, Jahić reaffirms the
pre-eminence of the umma as an ideal which surpasses that of the nation
as a worldly reality. But he considers also that it is essential to take this
reality into account, and to reconcile it with Islam. What Jahić therefore
rejects is the secular definition of the nation, and in particular any
attempt to underplay the role of Islam or to emphasise the importance of
pre-Islamic elements in the identity of Muslim nations. Furthermore, he
denounces the national instrumentalisation of Islam and its reduction
to a mere cultural legacy. According to him, only the restoration of
the autonomy and transcendence of Islam can give rise to a true
complementarity between Islam and nationhood:

Nationhood needs Islam, which complements it and orients it at the semantic
level, gives it its raison d’être.68 However, even religiosity cannot exist without a
worldly base, without a solid and powerful medium, namely this national feeling,
this innate sense of one’s own belonging . . . This is why Islam and nationhood
are in some way complementary. It is a complementarity of method, of function.
It is not a complementarity of content. Islam, in its content, is perfect. In its
relation to nationhood, it can ennoble it, embellish it, but cannot receive any-
thing from it. However, nationhood is necessary to Islam in the way the painter
needs the canvas on which he will paint his work of art.69

Having set the idea of both a complementarity and a hierarchy between
Islam and nationhood, Jahić can envision the ‘struggle for Islam and
against excessive nationalism’ as a gradual process, in which priority is
given to the struggle against secularisation. The relationship between
Islam and identity is thus closely related to the relationship between Islam
and politics since, according to Jahić, ‘the harmonisation of the rela-
tionship between Islam and nationhood . . . opens the way to a happier

65 Ibid.
66 A. Jahić, ‘Bo�snjaci i Zapad’.
67 This text is the transcription of a talk held at an international conference organised in

October 1995 by the Zagreb Mosque, under the title ‘The Muslim world today’.
68 In French in the text.
69 A. Jahić, ‘Islam i nacionalitet u svjetlu suvremenih prilika u islamskom svijetu’ [Islam

and nationhood in the light of contemporary circumstances in the Muslim world],
Hikmet, vol. 8, no. 10–11/94–5 (November), 1995c, pp. 448–52.

Bosnian Islam as ‘European Islam’ 113



Islamic society, without which a true and consistent Islamic state is out of
the question’.70

At first sight, the positions of Adnan Jahić on the relationship between
Islam and politics seem relatively clear, since he rejects the Western,
formalist and permissive democracy, and praises an Islamic democracy
based on ‘positive ethical values’, as well as the principles of khalifa
(representation of God on Earth), shura (consultation) and ijma’ (con-
sensus).71 However, Jahić also has difficulties in defining concretely
these values and principles, and acknowledges that it is necessary to
‘move from the ideal of political theory towards the reality of what is
workable and possible’.72 Against this background, he considers that ‘we
have to reinforce the democratic process in the Muslim world, since . . .
democracy is, under the present circumstances, the most direct way to
Islamic power’.73 Beyond this tactical issue, he states also that ‘the only
possible way to establish an Islamic power, a state based on the norms
and rules of the shari’a, is to start from a healthy and free Islamic society,
that is to say a dominant Muslim population that consciously supports
such a type of power’. Finally, since ‘an Islamic power with no popular
support cannot be legitimate’,74 he considers that it should submit itself
regularly to the free vote of the population, and that, ‘in case it loses the
elections, power should be reorganised according to the preferences of
the winner’.75

Adnan Jahić never openly sets the divine Law in opposition to popular
sovereignty; nor does he assert that the former is superior to the latter.
His criticisms are less directed at the institutional frameworks of Wes-
tern democracy than at their secular character. In fact, most of his
writings deal with this issue of secularism. Jahić also encourages ijtihad,
but insists much more than Fikret Karčić or Enes Karić on its necessary
limitations: ‘we cannot conceive of ijtihad outside its Islamic context,
nor think that it is possible to interpret it in a secular perspective’.76 In a
similar way, he deplores the way ‘Islam, with the adoption [in the
Muslim world] of the Western plans for a deeply secularised society
and state, has started being excluded from all fields of political and
social life’, and the way secularisation has gradually ‘expanded from
the field of state politics to the field of culture and education’, since

70 Ibid.
71 A. Jahić, ‘Zavičajnost demokratije’.
72 A. Jahić, ‘Neke opservacije’.
73 Ibid.
74 A. Jahić, ‘Zavičajnost demokratije’.
75 Ibid.
76 Ibid.
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‘spiritual secularisation is much more dangerous than political secular-
isation’.77 Taking up a distinction made first by Reis-ul-Ulema Mustafa
Cerić, he tries then to clarify his own position by contrasting two types
of secularism:

We are against a metaphysical secularism, which would draw us away – as a
nation – from our faith, Islam; we are in favour of a political secularism, which is
normal, and which implies that religious institutions and organs do not meddle
in politics and in the affairs of the state. As a result, we are in favour of a secular
state in the traditional political sense, and against a secular state in the con-
temporary political sense of the term. We are in favour of a state that is separated
from religion in its form, but we are against a state that would be also separated
from religion in its content. This is the reason why we do not want a secular
society, we do not want Bosniacs to be secular . . . We want Islam to be our
moral, cultural and intellectual impetus, as we do not consider that it could be
the Western culture and civilisation, whose goals we know, as well as those of
their local supporters. This is the reason why it is important to understand that
Islam is a collective issue and not an individual one, an issue requiring the largest
possible consensus, and not any subjective free will.78

Finally, Adnan Jahić is also led to ponder the very definition of Islam.
Obviously, he rejects the definition of Islam as individual faith: he
proposes a collective and public morality rather than the individual and
inner ethic put forward by Fikret Karčić. But he also criticises the
definition of Islam as common culture, and denounces this part of
the Muslim intelligentsia ‘that is conscious of the role of Islam in the
national awakening of its people, but gives it first of all a cultural and
traditional meaning, and very little real significance in [everyday] life’.79

In his eyes, ‘those who believe that it is possible to be linked with Islam
in an irregular and superficial way, to apply some of its precepts and to
neglect others, should be aware of their inconsistency, and even of a
certain hypocrisy. If some of its elements are not implemented, Islam
cannot exist, nor can Muslims, and those who claim to be Muslims but
avoid going to the mosque or fasting cannot be Muslims’.80 According
to the definition given by Enes Karić, Islam brings together all members
of the Muslim community. For Jahić, on the contrary, Islam has a dif-
ferentiating function within this community.

However, if Islam – or, to be more precise, the ‘true Islam’ – becomes a
criterion of differentiation within the Muslim community, Jahić has no

77 A. Jahić, ‘Islam i nacionalitet’.
78 A. Jahić, ‘Islam – pitanje zajednice’ [Islam, a collective issue], Hikmet, vol. 8, no. 9/93

(September), 1995d, pp. 390–1.
79 A. Jahić, ‘Znamo, a nećemo?!’.
80 Ibid.
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other choice but to entrust its implementation to the political power, and
the ‘positive ethical values’ to which he refers become nothing other than
an implicit state ideology. This process of differentiation on a religious
basis leads inevitably to social and political discrimination among Mus-
lims, and the distinction between the separation of state and religion in
terms of form on the one hand, and in terms of content on the other hand,
is a mere tool permitting the discrete restoration of a party-state within
democratic institutional frameworks. As Jahić acknowledges himself,

the preservation and reinforcement of Islam will depend in the first place on
the extent of its presence in state school curricula, in the media, in popular
literature and in other fields of social activity. The state does not need to be
explicitly Islamic in order to encourage such forms of subtle Islamisation of the
society.81

Adnan Jahić’s determination to turn Islam into a discriminatory poli-
tical ideology appears even more conspicuously in a text which provoked
much debate in Bosnia after its publication in September 1993. In this
text, entitled ‘A sturdy Muslim state’,82 Jahić not only breaks a taboo by
declaring himself in favour of the creation of a Muslim ethnic state on
‘the territories where our Bosnian army will remain after the war’.83 He
also claims that ‘Islam, by nature, knows no separation between religion
and society. Moreover, Islam is not a ‘‘religion’’, but a political and
religious ideology, a complete Weltanschauung. Islamic principles are
never limited to the surface of individual consciences and private religious
feelings. Original Islam tries to embrace the society in which it exists and,
therefore, the political and state structures themselves’.84

According to Jahić, the future Muslim state ‘will have a Muslim
ideology based on Islam, on Islamic legal–religious and ethical–social
principles, but also on elements of Western-European origin that are not
in conflict with the former ones’. This ideology must be turned into ‘a
complete political and legal system of the future Muslim state, from
state and national symbols to educational, social and economic insti-
tutions, and including the national government policy’. This means that
‘no principle of Muslim ideology will be imposed on anyone by force,

81 A. Jahić, ‘Islam i nacionalitet’.
82 A. Jahić, ‘Krijeposna muslimanska država’ [A sturdy Muslim state], Zmaj od Bosne

(September 27, 1993), reproduced in Fatimir Alispahić, Krv boje benzina [Petrol-
coloured blood], Tuzla: Radio Kameleon, 1996a, pp. 248–51.

83 Adnan Jahić claims that he does nothing but reflect the personal choices of the SDA
leader Alija Izetbegović: ‘[the Reis-ul-Ulema] Mustafa Cerić has clearly confirmed to me
during a personal interview that the eternal dream of Alija Izetbegović, a ‘‘young
Muslim,’’ has been, and still is, the creation of a Muslim state in Bosnia-Herzegovina;
his dream is now becoming a reality and this does not really disturb him’.

84 Ibid.
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according to the principle of ‘‘la ikrahe fiddin’’ [‘no constraint in reli-
gion’], but that its spirit will be systematically promoted and infused
in society . . . A complete equality of rights will be guaranteed to all
citizens, yet the social achievement of each individual will depend not
only on his own economical activity, but also on how much he will
consciously accept and follow the principles and the spirit of the Muslim
ideology’. Finally, Jahić points out that, ‘during the first decades, it will
be necessary to implement a centralised policy, to insist strictly on the
enforcement and respect of the new laws, so that the state can as soon
as possible stand on its own feet, and start promoting the content of
Islamic ideology. Only after this can a large decentralisation and
democratisation of the society take place.’85 Adnan Jahić thus renders
even more striking the similarities between the ‘sturdy Muslim state’ he
is advocating and the former Communist party-state.

Conclusion: Bosnian peculiarities and ‘European Islam’

The writings of Fikret Karčić, Enes Karić and Adnan Jahić show that
the Bosnian Muslims and their religious institutions are also involved in
the debates on Islam and Western modernity that affect the entire
Muslim world, and contradict therefore the descriptions of Bosnian
Islam as a homogeneous and sui generis reality. Certainly, their reflec-
tions take place under very specific circumstances: namely that of a post-
Communist and post-Yugoslav Bosnia-Herzegovina. The imprint of the
Communist past, for example, appears when Karčić considers the
creation of a multiparty system as an opportunity to depoliticise reli-
gious institutions, or when Jahić intends to place Islam in the heart of
a new kind of party-state. But these specific features, whose most sur-
prising consequence is the fact that, in 1990, a secularised Bosnian
Muslim population brought to power the representatives of a small pan-
Islamist minority,86 gives only a peculiar visibility or coloration to pro-
cesses that can be met in many other places around the world.

This does not mean that the order of presentation of the three
authors, or their personal careers, should be viewed as a summary of the
recent evolutions of Bosnian Islam. Of course, it is not by chance that
Enes Karić broke with the SDA at the end of the war, while Adnan Jahić
became one of its leading figures. Yet, the internal factionalism of the

85 Ibid.
86 For an explanation of this paradox, see X. Bougarel, ‘From ‘‘Young Muslims’’ to the

party of democratic action’.
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SDA, in power from November 1990 to November 2000,87 does not
reflect the state of Bosnian society, and certainly it does not suffice as an
explanation of the changes and conflicts experienced by Bosnian Islam.
Without doubt, there was during the war an attempt by the SDA lea-

ders to turn Islam into a discriminatory political ideology, and the writ-
ings of Adnan Jahić can thus be considered as the open expression of a
political project that has remained implicit most of the time. But the
resistances and paradoxes that thwarted this project have also resulted in
the rediscovery of Islam as a common culture and individual faith. In their
polemics with the SDA, non-nationalist parties and independent media
sources have often resorted to these two conceptions of Islam. In a similar
way, after the political instrumentalisation of the Islamic religious insti-
tutions resulted in their disrepute, some voices came to be heard within
the Islamska Zajednica, pleading for a clearer separation between religion
and politics. Finally, whilst Bosnian Muslims were accepting Islam as the
base of their national identity, many of them used and reinterpreted it in
order to contest the political hegemony of the SDA. From this point of
view, the religious changes taking place in Bosnia-Herzegovina are
reminiscent of those experienced by other Muslim countries, and often
described with the generic term of ‘post-Islamism’.88

At the same time, the Bosnian case is also a good illustration of another
larger phenomenon: in the 1990s, European Muslims have become more
and more politicised, and, everywhere in Europe, Islam has entered the
public sphere.89 This process, however, does not have the same origins in
Western Europe and post-Communist Eastern Europe, and it often takes
different forms. In Western Europe, the growing visibility of Islam is due
to the rise of new generations of Muslims being born in Europe and
enjoying the citizenship of their countries of residence. In Eastern Europe,
this increased visibility is first of all a consequence of the restoration of

87 In November 2000, the SDA was defeated by the Social Democratic Party (SDP), the
Party for Bosnia-Herzegovina (SBiH) and other smaller parties gathered into an
‘Alliance for Change’, and found itself in the opposition for the first time since its
creation in 1990.

88 Expanding his analysis of the failure of political Islam in the 1980s, Olivier Roy defines
post-Islamism as ‘the appearance of a secular space in Muslim societies, not because of a
decline in faith or practice, but because the religious field tends to dissociate itself from
the political field. The individualisation of [religious] practices or their limitation to
closed communities (sufi orders) tends to dissociate not only religious choices from
political ones, but also the believer from the citizen, even if believers reformulate their
political choice differently, for instance in terms of ethics or defence of moral values’. See
O. Roy, ‘Avant-propos: pourquoi le post-islamisme?’ [Preface: why post-Islamism?],
Revue des mondes musulmans et de la Méditerranée, nos. 85–6, 1999a, pp. 9–10.

89 See e.g. Yasemin Soysal, ‘Changing parameters of citizenship and claims making:
organized Islam in European public spheres’, Theory and Society, vol. 26, 1997,
pp. 508–27.
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religious freedom after the demise of the Communist regimes. In the first
case, the waning of inherited ethnic and national identities facilitates the
emergence of a new Muslim communitarianism, centred around religious
institutions and demands. In the second case, the crystallisation of dis-
tinct ethnic identities goes hand in hand with the creation of separate
political parties, the formulation of nationalist projects and, against this
background, the ‘nationalisation’ of Islam and Islamic religious institu-
tions.90 Despite the fact that it has been initiated by the representatives of
a pan-Islamist stream, the SDA, for example, hastened the break-up of
the Yugoslav Islamska Zajednica in April 1993, in order to create new
Islamic religious institutions limited solely to Bosnian Muslims. Five
months later, it renounced the national designation of ‘Muslim’, and
replaced it by a new one: ‘Bosniac’.91

Finally, the debates that are dividing Bosnian Muslims and their
religious institutions reflect some uncertainties common to all Muslim
communities in Europe: in the Balkans, as well as in Russia and within
the European Union, Muslims share a similar concern about the future
of their presence in Europe, and have the same difficulty in defining
their Muslim identity in a context where the state claims to be secular,
but where the society is still, at least implicitly, permeated with Christian
traditions. As shown by their reflection on their double Muslim and
European identity, Fikret Karčić, Enes Karić and Adnan Jahić are
obviously aware of the precarious geopolitical position of Bosnian
Muslims, at the European margins of the umma. In the same way, their
situation in a deeply secularised and individualised European cultural
space explains why they focus so much on the issue of the relationship
between Islam as a source of legal or moral norms, and the modern state
defined as a secular and democratic one.

From this point of view, the debates that have taken place within the
Bosnian Muslim community since 1878 constitute indeed an early
attempt at formulating what it means to be Muslim in contemporary
Europe. The political events of the 1990s, however, tend more and more
to transform the Bosnian case into an exception, rather than a model for
the other Muslim communities living in Europe. When, in the early
1990s, Fikret Karčić defines Islam as individual faith, he is also doing so

90 On the recent evolutions of Islam in Europe, see e.g. Felice Dassetto, Brigitte Maréchal
and Jorgen Nielsen (eds.), Convergences musulmanes. Aspects contemporains de l’islam dans
l’Europe élargie [Muslim convergence. Contemporary aspects of Islam in an enlarged
Europe], Paris: L’Harmattan, 2001; Felice Dassetto (dir.), Paroles d’Islam. Individus,
sociétés et discours dans l’Islam européen contemporain [Islamic words. Individuals, societies
and discourses in contemporary European Islam], Paris: Maisonneuve & Larose, 2000;
X. Bougarel and N. Clayer (eds.), Le nouvel Islam balkanique.

91 See note 1.
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because he still places himself within a Yugoslav framework, with
Muslims being only a minority among a majority of Christians. During
the war, on the other hand, Enes Karić and Adnan Jahić adopted a
narrower Bosnian perspective, in which majority Muslims had to choose
between the preservation of a multiethnic state and the creation of their
own nation-state. Despite their disagreements on the definition of Islam
and the future of Bosnia-Herzegovina, both strive to restore Islam as the
central reference around which the diversity of the Bosnian Muslim
community should be organised.
Finally, Adnan Jahić formulates openly the geopolitical dream that

motivates the founders of the SDA in 1990: the wish to bring back
Bosnia-Herzegovina into the ‘house of Islam’ (dar-al-islam), from which it
had been torn away in 1878. This implicit geopolitical utopia explains
some speeches delivered by Alija Izetbegović to the fighters of the Bosnian
army, reminding them for example that ‘we have received Islam as amanet
[legacy], and we have the duty to preserve it in this region, because this is
the most Western part of Islam’,92 or claiming that ‘Serbs and Croats will
have in Bosnia-Herzegovina the same rights as Arabs in France’.93

Moreover, this utopia explains at least in part some strategic moves of the
SDA, a party that first intended to gather all the Yugoslav members of the
umma, but ended up sacrificing their religious unity to the independence
of Bosnia-Herzegovina, and then the territorial integrity of this country to
the political sovereignty of the Bosnian Muslims.94

But, through this will to emancipate the Bosnian Muslims from their
minority status, the SDA leaders shift away from the questions with which
Muslim communities in Europe are concerned, and draw closer to those
faced by the societies of theMuslimworld. It is thus not surprising that the
strong mobilisation of Western European Muslims in support of Bosnia-
Herzegovina during the war was not followed by intense and regular
exchanges at the religious level: the Islamic intellectuals ofWestern Europe
still refer primarily to the debates of their countries of origin and countries
of residence, whereas those in Bosnia–Herzegovina look for inspiration in
the states of the Persian Gulf and South-East Asia. This observation also
applies to the relations among Balkan Muslim intellectuals, despite their
obvious geographical proximity and cultural closeness.

92 Speech to the fighters of the 7th Muslim brigade of Zenica, held on 20 October 1994
and reproduced in the bulletin of the brigade (El-Liva, no. 16, November 1994, p. 4).

93 Speech to the fighters of the 4th motorised brigade of Hrasnica, held in December 1993
and quoted by Ivo Kom�sić, former member of the Bosnian collective Presidency (Svijet,
no. 29, August 15, 1996, p. 17).

94 See X. Bougarel, ‘Comment peut-on être Bochniaque?’.
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With reference, then, to the case of Islam in the Bosnian context, we
might conclude that there aremany Islams in Europe, but that a ‘European
Islam’ does not yet exist, in the sense that there is no shared religious and
intellectual space to debate the issues that are common to all European
Muslims.95 This also means that the emergence of such an Islam does
not imply the rediscovery of an Islam sui generis, but the invention of a new
religious model, through the intensification of contacts among European
Muslim communities, the confrontation of their uncertainties and the
hybridisation of their practices. In this process, it is uncertain whether
Bosnian Muslims will play the central part attributed to them by some of
the representations of Bosnian Islam that appeared during the war. In fact,
the cradle of this nascent ‘European Islam’ is probably not located in the
Bosnian valleys, but in the larger European cities where various Muslim
diasporas – including those originating from the Balkans96 – meet one
another, or in the hallways of the European Court of Human Rights, to
which more and more Western European and Balkan Muslims turn when
faced in their respective states with ethnic or religious discrimination.
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européen contemporain, Paris: Maisonneuve & Larose, 2000.

Dassetto, Felice, Marechal, Brigitte and Nielsen, Jorgen (eds.), Convergences
musulmanes. Aspects contemporains de l’Islam dans l’Europe élargie, Paris:
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Karčić, Fikret, Šeriatski sudovi u Jugoslaviji 1918–1941, Sarajevo: Islamska
Zajednica, 1986.

Dru�stveno-pravni aspekti islamskog reformizma, Sarajevo: Islamski teolo�ski
fakultet, 1990a.

‘Islamska Zajednica i reforma jugoslovenskog političkog sistema’, Glasnik
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7 Islam in the European Commission’s
system of regulation of religion

Bérengère Massignon

Researchers have usually dealt with the Europeanisation of Islam at the
grass-roots level (recomposition of religious beliefs, trends in interethnic and
cross-border marriages, mixed couples, internet-based Muslim networks,
large-scale European gatherings, and the role of religious leaders influential
in Europe such as Tariq Ramadan).1 In this chapter, this process of Eur-
opeanisation will be considered at the institutional level with a focus on
transnational Muslim organisations in relation to the European institu-
tions.2 A twofold movement has taken place simultaneously. On the one
hand, European Muslims have actively sought the opportunity to become
actors in the European integration process. On the other hand, since the
Delors presidency, the EuropeanCommission has developed tools in order
to facilitate dialogue with religious and humanistic bodies through the
Forward Studies Unit (FSU), a ‘think tank’ attached to the Presidency of

1 Amongst many works, let us mention: Felice Dassetto, La construction d’un Islam
européen, Paris, L’Harmattan, 1996; Chantal Saint-Blancat, L’Islam de la diaspora, Paris:
Bayard, 1997; Felice Dassetto, Brigitte Maréchal and Jorgen Nielsen (eds.), Convergences
musulmanes. Aspects contemporains de l’Islam dans une Europe élargie, Paris: L’Harmattan,
2001; Olivier Roy, Vers un Islam européen, Paris, Editions Esprit, 1999; Jocelyne Cesari,
L’Islam à l’épreuve de l’Occident, Paris: La Découverte, 2004; and Stefano Allievi and
Jorgen Nielsen (eds.), Muslim networks and transnational communities in and across Europe,
Leiden: Koninklijke Brill NV, 2003. Tariq Ramadan, professor of Islamology and
grandson of Hassan El Banna, the founding father of the Muslim Brotherhood, has
developed a reflection on the situation of Muslims in the West in numerous books,
particularly: Etre Musulman européen. Etudes des sources islamiques à la lumière du contexte
européen, Lyon: Tawhid, 1999, and Musulmans d’Occident. Construire et contribuer, Lyon:
Tawhid, 2002. He chairs a travelling seminar in N�̂mes, Paris, Lyon, Strasbourg,
Toulouse, Nantes, Geneva, and Brussels. A platform called ‘Présence musulmane’
(Muslim presence) brings together local youth associations, and provides organisational
support to this travelling training. See Jocelyne Cesari, L’Islam à l’épreuve de l’Occident,
pp. 221–4, and especially p. 222.

2 As the transnational structuring of Islam on the European level is a new field of study,
I have turned to various experts for their insight (including Felice Dassetto from
Louvain-la-Neuve University, and Father Maurice Borrmans from PISAI in Rome).
I wish to thank them for their kind cooperation.
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the Commission, which was replaced in 2001 by the Group of Policy
Advisers (GOPA). The following analysis will focus on this particular
level of the European institutions, as it is both transversal and political.
Very early the Commission wished to engage Muslims in this dialogue,
but it faced difficulties finding representative interlocutors on a
European level.
Following the signing of the Single European Act in 1986, and in the

prospect of the European Single Market in 1992, a growing number of
pressure groups opened liaison offices in Brussels. Religious organisa-
tions, mostly Christians, were part of this trend. At that time, both
Catholics and Protestants increased their presence in Brussels through
COMECE and EECCS respectively.3 Meanwhile, Muslims were
becoming organised at local and national levels in order to be in a
position to negotiate advantages comparable to those granted to the
Christian groups. Until then, Islam had been treated, from within
European Union institutions, as an issue of migration, through a socio-
economic approach and irrespective of the religious dimension.4 How-
ever, EU migration policies inevitably gave rise to a first articulation of
Muslim interests on the EU level. In the early 1990s, the ‘Migreurope’
network was established and became a forum recognised by the EU
Directorate-General for Social Affairs. It was founded on the initiative
of NGOs active in lobbying in the field of European migratory policies,
especially Christian organisations such as the Catholic European Study
and Information Centre, OCIPE (a Brussels-based Jesuit-owned office
that works in connection with the Jesuit Refugees Service).5 As repre-
sentatives of the migrants, Muslims took part in that network. Each
European country had a representation, but conflicts between Turkish
and Arab Muslims eventually undermined the network. Moreover, at

3 COMECE, or the Commission of the National Bishops’ Conferences of the European
Union, is the main Catholic organisation in Brussels and was established in 1980. It
includes representatives from bishops’ conferences of the EU Member States. EECCS,
or the European Ecumenical Commission for Church and Society, is the main European
Protestant organisation and was established in 1973. After the fall of the Berlin Wall and
in the prospect of enlargement, it became part of the Conference of European Churches
(CEC) as its Church and Society Commission. The CEC is a pan-European body,
set up in 1959, that includes members of the Anglican, Protestant and Orthodox
churches.

4 Riva Kastoryano, ‘Participation transnationale et citoyenneté: les immigrés dans l’Union
européenne’, in Cultures et Conflits, no. 28 (Winter) 1997, pp. 59–74.

5 Claire de Galembert has highlighted the role the Catholic Church played in the 1980s as
a mediator between Muslims and public authorities in France and Germany. On the
European level, and at the initiative of Christian churches, Muslims have been partners
in the inter-religious dialogue, within a joint committee on Islam set up in 1974 by the
Conference of European Churches (CEC, Protestant and Orthodox) and the Council of
European Bishops’ Conferences (CCEE, Catholic).
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the beginning of the Prodi presidency, a tightening of the Commission’s
financial procedures led to cuts in funding available for all European
civil society forums, including Migreurope. The Migreurope network
finally dissolved in the wake of the collapse of the Santer Commission.
But at that time the relationship between the Commission and religious
Muslim organisations as such had been organised at a different insti-
tutional level (FSU, and subsequently GOPA). The following analysis
focuses on this institutional level, as it is the only mechanism within the
European Commission which deals explicitly with religion.

The place of Muslims in the system of relations between the Com-
mission and religions is symptomatic of the degree of pluralism of the
European model of regulation of religion. I would like to take a close
examination of this place occupied by Muslims by addressing the fol-
lowing questions. When and how did Muslims become part of this
system of relations and are the Muslim organisations selected repre-
sentative of European Islam? What action framework did the advisers to
the President of the Commission institute with regard to Muslims, and
why? To what extent have the events of 11 September 2001 impacted on
the initiatives that were developed in relation to the Muslim community
by the Group of Policy Advisers (GOPA, the body that succeeded the
FSU under the Prodi presidency)?6 How have Muslim organisations
and leaders developed a vision of Europe as a result of their will to be
part of the European integration process? These questions will form the
structure of the pages which follow.

Religions and EU institutions: a late and symbolic
Muslim presence

The relations between the European Union and religious actors are
recent. Their symbolic birth traces back to the speech Jacques Delors
delivered in 1992 before the representatives of the Evangelical Church
of Germany (EKD): ‘If in the next ten years we haven’t managed to give
a Soul to Europe, to give it spirituality and meaning, the game will
be up’. This speech was delivered in a context where the nature of
European integration was changing. The project was no longer merely
economic and technical, but would involve political, social and ethical
concerns related to the achievement of the Single Market and the rati-
fication of the Treaty of Maastricht. As a result of this evolution, the
issue of European identity and the meaning of the European project rose

6 See http://europa.eu.int/comm/dgs/policy_advisers/activities/dialogue_religions_humanisms/
index_en.htm for general information on GOPA.
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to the fore, together with the question of how to define a political
Europe that would be capable of mobilising its citizens. In this context,
both religious representatives and Humanists are invited to foster
Europhile sentiment in the member states as well as in the candidate
countries.
The first formal relations between the European Commission and

religions began under Jacques Delors’ second term of office against a
background of presidentialisation of the Presidency of the European
Commission.7 Key features of Delors’ leadership included the devel-
opment of new forms of consultation with social partners; in his pre-
vious posts, first as the Commissioner of the French planning office,
then as a minister in the Chaban–Delmas and Mauroy governments,
Jacques Delors was always a strong advocate of such processes.
Therefore we must put the relations with religious representatives in this
wider context: that is, as a will to consult with civil society, beyond the
democratic representative legitimacy represented only by the member
states (the Council) and the European Parliament. The invitation made
to religious leaders was part of an attempt at further legitimising a
European Commission often labelled a soulless technocracy and
deemed a symbol of Europe’s democratic deficit.
The Muslims were not present at the inception of the relationship

between the European Commission and religious leaders (1982–94). It
was only when a number of tools for dialogue were developed, and when
links became more formal, that the Muslim presence turned into a
reality. Thus, the presence of Islam corresponded to a stage where the
institutionalisation of the relationship between the EU and religions
required, in terms of legitimacy, a certain degree of pluralism. However,
Muslim participation initially remained a symbolic one, for there were no
adequate Europe-wide Muslim organisations. The Muslim participation
was structurally different from the other religious and humanist partners
that were already organised in institutions at the European level and
involved in the European integration process. On 20 December 1994, at

7 Helen Drake, Jacques Delors en Europe, histoire et sociologie d’un leadership improbable,
Strasbourg: Presses Universitaires de Strasbourg, 2002. Although the European
Commission has a primary responsibility in terms of proposal-making, the President
of the Commission does not necessarily carry out a leadership function with regard to
European integration, in a multi-level organisation which functions as a college (the
college of the EU Commissioners), and vis-à-vis the decision-making power retained by
the heads of government of each member state. Nonetheless Jacques Delors managed to
personify European integration thanks to crucial circumstances (the 1992 Objective and
the completion of the European Single Market, the fall of the Berlin Wall and
geopolitical transformations in the East). Thanks to his own assets (expertise,
resourcefulness, networking, methods of government), he injected unprecedented, and
so far unparalleled, power in the Presidency of the EU.
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the end of his second term in office, Jacques Delors invited Catholic,
Protestant and Jewish representatives to an inter-faith meeting. The
presence of Humanist and Muslim leaders was considered at the last
minute only. For lack of a Muslim Europe-wide structured representation
similar to that in other major religious and philosophical European tradi-
tions, a Muslim intellectual, Mohammed Arkoun, was invited. While he
was a frequent guest in meetings of international forums (UNESCO,
Council of Europe), he did not represent any Muslim organisation. The
invitation was also extended to a community leader from one of the EU
countries: Mehmet Yildrim, Secretary-General of the Turkish-Muslim
Union of Germany. This Union is however, under the auspices of
the Turkish government body, D _IYANET,8 and Yildrim’s statements
revealed that he regarded himself more as a representative of the Turkish
government than as a spokesperson of the Muslim immigrants in Europe.
This first attempt to include Muslims alongside other European religious
leaders was not successful since neither invitee could claim to represent a
‘European Islam’, nor meant to do so.

Subsequently a twofold process has developed. Firstly, a Muslim
discourse on European Islam, targeting second-generation immigrants,
has brought about the creation of ad hoc European-wide Muslim col-
lectivities, though it is difficult to assess their degree of organisation at
the European level. Secondly, a growing awareness of Muslim reality in
Europe has led European officials to seek representative interlocutors.
Two Muslim organisations specialising in European matters are invited
to the briefing conferences organised by the Counsellor for Religious
Affairs of the European Commission: the Muslim Council of Coop-
eration in Europe (CMCE), created in 1996 and invited since 1997, and
the Forum of European Muslim Youth and Student Organisations
(FEMYSO), created in 1995 and invited since 2003.

The CMCE is a heterogeneous structure of Muslim groups that have
gathered around leaders in efforts to establish local legitimacy. It is
composed of organisations which are, for the most part, not the pre-
dominant ones in each European member state.9 It benefits from the

8 The administrative body in charge of Islam in the Turkish government.
9 The CMCE was founded in 1996, in Strasbourg and became, on 10 January 2003, an
organisation registered under Belgian law. According to the analyses made by Felice
Dassetto and Father Maurice Borrmans, it was at that time, when the future European
constitution was under discussion that it got in a position to act on the European scene.
The CMCE includes minority organisations such as two large French mosques that are
not linked to the large Federations (Union des Organisations Islamiques de France,
Fédération Nationale des Musulmans de France): (a social and cultural centre – the
Add’awa mosque and the mosque of Strasbourg) as well as a small youth association
(the Association of Islamic Students in France, AIEF). In Italy, Comunità Religiosa
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desire of the European institutions to have moderate Muslim partners. In
fact, there are other Muslim organisations, structured on the European
level, that represent an Islam often closer to the Muslim Brotherhood,
such as: the European Fatwa and Research Council,10 the Federation of
Islamic Organisations in Europe (FIOE),11 or the Union of Islamic
Organisations in Europe (UIOE). TheMilli Görüş also opened a European
branch in 1973 (its headquarters are in Cologne). It represents the Turkish
immigrant community’s (Islamic) organisation, linked to the Virtue Party
(active at that time in Turkish politics). It seems that, under Romano
Prodi’s presidency, there was an easier access to the forum of dialogue with
religious organisations established by the Commission: at the end of 2003,
the Church of Scientology and a Hindu group, the Vaishnava Institute,
were invited to GOPA meetings. A greater variety of European Jewish
Organisationswere also invited. Itwas at also at that time that the invitation
was extended to FEMYSO, an organisation that represents Islam akin to
the Muslim Brotherhood.12

Islamica (CO.RE.IS) is a minority organisation of converts while the Unione delle
Comunità ed Organizzazioni Islamische in Italia (UCOII) has been busy trying to reach
an agreement with the State. Similar contrast can be found in the Netherlands between
a minority organisation, Vereening Imam’s Nederland (Nederland), and the platform of
three major federations, the Islamic Council of the Netherlands (IRN). However, the
Central Council for Muslims in Germany (Zentralrat der Muslim in Deutschland, ZMD)
is an important alliance along with Islamrat für die Bundesrepublik Deutschland. It
includes very diverse organisations (Diyanet Isreli Türk Islam Birligi (D _IT _IB), which
represents Turkish official Islam, the Suleymancı community, and very active student
organisations). In Spain, the Union de Comunidades Islámicas de España includes
Muslims from the Middle East. It is a member organisation of the Islamic Commission
of Spain along with the Federation of Islamic Religious Entities, the latter being an
initiative of converts. The following movements can be mentioned as well: Conseil
Supérieur des Musulmans de Belgique; Northern Ireland Muslim Family Association;
Union of Muslim Organisations of UK and Ireland; Hungarian Islamic Community;
and Den Islamiske Forening (Denmark).

10 This council ‘represents two fields of action of the Muslim Brotherhood: a theological
thought based upon itjihad, and an intellectual production . . . Their fatwas are answers
to questions posed by believers across Europe’. Founded in 1997 in London, on the
initiative of the Federation of Islamic Organisations in Europe (FIOE), it is made up of
thirty-five members, who represent most Western European countries. It is chaired by
Sheikh Qardai, sponsor of the Union des Organisations Islamiques de France and the Union
des Organisations Islamiques d’Europe. His book Le licite et l’illicite reflects his moderate
positions on the interpretation of law. ‘All decisions tend to combine the demands of
Islam with secular life, which results in a certain rigour in private life and a commitment
to civic and political life’. See Jocelyne Cesari, L’Islam à l’épreuve de l’Occident, p. 212.

11 It was founded in 1989 and includes twenty-six national associations in as many
European countries.

12 FEMYSO was founded in 1995 further to a meeting between the Sveriges Unga
Muslimer (Sweden) and the Swedish government. Its founding members are: the Young
Muslims (UK); Sveriges Unga Muslimer (Sweden); Jeunes Musulmans de France ( JMF);
Federation of Islamic Organisations in Europe (FIOE), close to the Muslim
Brotherhood (see note 10 above), and the Islamic Foundation (Leicester). The latter
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Why have certain Muslim organisations or intellectuals been invited by
the Presidency of the European Commission rather than others? The
links between the Commission and Muslim institutions may be the result
of a pragmatic approach due to fortuitous connections with other
European Institutions (the European Parliament, a specific General
Directorate of the European Commission or the Council of Europe). In
reality, the institutions of the European Union and the Council of Europe
are not rigidly compartmentalised, and the same experts move from
one to another. In 1991 Mohammed Arkoun prepared a report for
the Council of Europe on ‘the contribution of Islamic civilisation to
European culture’. This could be the reason why Jacques Delors invited
Mohammed Arkoun to attend the inter-religious conference that was held
at the end of his second term as President of the Commission. In the case
of CMCE a local mobilisation led to a relationship with European
institutions. The founder of the CMCE, Mohammed Boussouf, rallied
the project of a central mosque in Strasbourg. Initially those behind the
project had intended – in a symbolic move – to locate the building in front
of the European Parliament. In the context of a local mobilisation, rela-
tions were established with the European Parliament, which facilitated
contacts with the Commission. On 26–27 November 1996, in Stras-
bourg, the local representation of the Association of Islamic Students in
France, which had been very involved in the central mosque project,
organised a seminar at the European Parliament on the subject of ‘Islam
and Muslims in Europe’. It was on that occasion that the idea of a
‘Muslim Council for Cooperation in Europe’ was first proposed.13 Eur-
opean networking strengthens the legitimacy of a local leader, Mohamed
Boussouf, in a context of competition between Muslim leaders at a local
level. Links with the European Parliament, a wide-open forum for civil
society groups, also led to inclusion of FEMYSO in the GOPA’s listing of
invited religious organisations. On 15 September 2003, FEMYSO was
also invited to a conference on ‘Muslim Youth – Enrichment of Society?’
organised by European deputies at the European Parliament, alongside
other groups including the European Youth Forum and such Christian
confessional organisations as the Ecumenical Youth Council in Europe,
the World Student Christian Federation, and Pax Christi International.

was founded in 1973. It is sponsored by Ahmad Kurshid from Jamaat Islamiyya
(Pakistan), and has made a name for itself as a research centre on Islam-related issues in
the European context.

13 Franck Frégosi, ‘L’Islam à Strasbourg’, Annuaire de l’Afrique du Nord, vol. 34, 1995,
p. 970, and Franck Frégosi, ‘‘Droit de cité’’ de l’Islam et politiques municipales: analyse
comparative entre Strasbourg et Mulhouse’, in Franck Willaime Frégosi (ed.), Le
religieux dans la commune, Genève: Labor et Fides, 2001, p. 123.
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The organiser, MEP Roy Perry, planned on creating a group of ‘Friends
of Islam’ within the Parliament in order to enable the participation of
young Muslims in European integration. Then, in conjunction with the
Directorate-General of Youth and Sports of the Council of Europe,
FEMYSO organised a conference on ‘the contribution of European
Muslims’ on 20–27 October 2003 at the European Youth Centre in
Budapest.14 It is in that respect that FEMYSO became well known to
EuropeanCommission officials andwas subsequently invited by theGOPA.
Nevertheless these Muslim organisations do not carry the same

weight as the major Christian organisations. Because the relations
between religious groups and European institutions have not yet been
formalised, the development of strategies for lobbying in the European
decision-making process, and the mere monitoring of the developments
of European integration, require significant human, organisational,
relational and financial resources. The fact that the European Com-
mission does not have a system of accreditation, which would make it
more open to organisations regardless of their size and strength (as is the
case for the Council of Europe) accounts for the difficulties experienced
by the Muslims in getting mobilised on the European scene. It further
explains why they are more involved with the Council of Europe and the
European Parliament, as both institutions offer a variety of forums and
initiatives related to civil society.
Furthermore, the number of persons working in the Brussels-based

offices of religious entities shows an inequality in terms of human
resources. For instance, there is a secretariat of eight full-time
employees at the Commission of the National Bishops’ Conferences
(COMECE, a Roman Catholic organisation), and six at the Church and
Society Commission of the European Conference of Churches (CEC,
of the Protestant and Orthodox churches). By contrast, the CMCE
representative in Brussels, Mohammed Laroussi, does not act as a full-
time representative as he also works on the local organisation of Muslim
worship. When Mohammed Boussouf (the founder of the CMCE)
represented the CMCE, he often failed to attend the meetings with the
Commission. He was more absorbed in local issues raised by the
building of a central mosque in Strasbourg.
Thus, unlike their Christian counterparts who have expertise on

Europeanmatters and are busy lobbying,Muslim organisations inBrussels
do not have the resources to deal actively with the European institutions.
The Muslim presence is rather a symbolic one: they represent an element

14 For the report on the study session, see the FEMYSO website: http://www.femyso.org
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of religious diversity in the inter-faith meetings hosted by the Commission.
Three such examples are the inter-religious meeting in Toledo, which was
planned in November 1995 as a fringe event of the Euro-Mediterranean
Conference in Barcelona andwhich took place in the presence of President
Jacques Santer; the inter-religious meeting organised in November 2001
by the Ecumenical Patriarchate of Constantinople, under Romano Prodi’s
sponsorship; and the seminar on inter-cultural dialogue organised by the
Directorate-General for Education and Culture in March 2002.

What place do Muslims occupy in the system that the Commission
has developed in order to conduct dialogue with the religious groups
represented in Europe? I now turn to a more in-depth analysis of the
particular institutional mechanisms established by the Commission.
The informal yet structured dialogue between the European Commis-
sion, religions and Humanists is based upon two major initiatives. Both
reflect different levels of representation of religious and philosophical
pluralism, and in both cases, Muslim representatives have been invited
to participate.

First and foremost, the initiative ‘A Soul for Europe’,15 founded at the
end of 1994, provides funding for ecumenical or inter-religious seminars
for the discussion of the meaning of European integration. Until 1999,
this specific initiative was coordinated by an unofficial screening com-
mittee in charge of giving expert advice on the selection of projects that
were likely to obtain European funding. It comprised two representa-
tives from each of the following religions and philosophical trends:
Catholicism, Protestantism, Judaism and Humanism. A Muslim parti-
cipation was contemplated as early as 1994, but it became a reality only
in September 1997 through the CMCE. A humanist chaired the
screening committee from its inception until 2004 (succeeded by a
Catholic member), and the responsibility of its secretariat lay with the
Protestants of the European Ecumenical Commission for Church and
Society (EECCS).16 This arrangement demonstrates a willingness to
represent minority groups in Europe. The idea is to ensure not an
arithmetical representation based upon the numerical weight of each
faith, but rather to exhibit a will to represent the major faiths as well as

15 For more information and links to the member organisations, see GOPA’s website:
http://europa.eu.int/comm/dgs/policy_advisers/activities/dialogue_religions_humanisms/
issues/soul_for_europe/index_en.htm

16 The EECCS’s name has been changed to ‘the Church and Society Commission of the
Conference of European Churches’. This ‘screening committee’ mechanism was
discontinued in February of 2005, following the decision of Special General Assembly
of the Initiative ‘A Soul for Europe’ on 23rd November 2004.
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Humanism on an equal footing, all of which are at the root of the
European religious and philosophical heritage.
Second, there are biannual briefing sessions held by GOPA after the

European Summits. This forum, instituted by Jacques Santer, is char-
acterised by a higher degree of pluralism. In September 2004, it included
forty-nine religious and humanistic organisations: religion representa-
tives, faith-based NGOs, as well as the European liaison offices of reli-
gious groups. Unlike the initiative ‘A Soul for Europe’, there is also
participation by Buddhists, Hindus, the Church of Scientology and
Christian Scientists, as well as a more comprehensive representation of
Protestant diversity with Evangelicals, Pentecostals and Quakers, as well
as a wide array of Jewish and Muslim organisations (including CMCE
and FEMYSO).
The pluralistic character of EU inter-religion relations stems from

structural and conjectural factors related to the intermediation of
interests on the European scene. The motivation of Muslims to be active
on the European scene is to be understood against this background.
In the first place, the consultation process with religious groups which

began under the Delors presidency was a stimulus and prompted religious
groups to open liaison offices in Brussels.17 This occurred in a context
marked by competition, a major feature of the pluralistic system: the first
reason to open an office in Brussels was the success of one’s competi-
tors.18 Thus the humanists, after having learned about consultations
between the European Commission and the Catholics and Protestants in
1990, expressed their displeasure. They were advised by an EU Com-
mission official to become organised as a European movement. The result
was the creation of the European Humanistic Federation in 1991 and the
invitation of its president to the inter-faith meeting of December 1994. As
regards Islam, the development of funding possibilities with the initiative
‘A Soul for Europe’, as well as the wish of the European institutions to
find a moderate Muslim partner, opened a window of opportunity for a
little-known organisation (CMCE) whose Strasbourg-based founder was
already maintaining relations with the European Parliament.
Furthermore, the opening of liaison offices in Brussels can be conceived

as a defensive act to monitor vigilantly the inflation of EU regulations that

17 Justin Greenwood and Mark Aspinwall, ‘Conceptualizing collective actors in the EU.
An introduction’, in Collective action in the European Union. Interests and politics of
associability, New York, London: Routledge, 1998, pp. 1–30.

18 Pascaline Winand and Isabelle Smets, ‘A la recherche d’un modèle européen de
représentation des intérêts’, in Paul Magnette and Eric Remacle (eds.), Le nouveau
modèle européen, VI Institutions et gouvernance, Bruxelles: Institut d’Études Européennes,
2000, p. 141.
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could indirectly affect the positions and privileges of the main religions
in the member states.19 This is what drove national churches to open an
office in the capital of the Union along with European religious organi-
sations. Let us mention for instance the case of the Evangelical Church of
Germany (EKD) at the beginning of the 1990s, or the Orthodox Church
of Greece in 1998. The Greek Church opened an office in Brussels,
among other reasons, in reaction to European pressures on Greek reli-
gious legislation, in particular with regard to the mention of religion
on the national identity card.20 Conversely, Muslim groups may very
well conceive of their presence on the European scene in terms of an
offensive approach, in pursuit of a European norm ensuring a high
degree of integration of Islam in the legal systems of the member states. A
good illustration of this process of transnational mobilisation is the
‘Muslim Charter’ published by the CMCE, which in fact has its source
in the Charter that the Central Council for Muslims in Germany (ZMD)
drew up on 20 February 2002.21 The CMCE document sets forth a list
of ambitious demands in favour of European Muslims in terms of
recognition, both symbolic and financial. These demands aim at an
equality with the historic religions as well as a recognition of the specificity
of Islam.

On the basis of this text, it appears that the logic of Europeanisation
advocated by the CMCE does not fit in with a strategy of assimilation
but with one of assertion of identity in a context of sedentarisation of
the European Muslims and their access to national, and therefore
European, citizenship. The Muslim intellectuals whom Romano Prodi
invited to write a report on the future of the Euro-Mediterranean
Partnership are hoping that the integration of Orthodox countries will
change the terms of the debate on the Muslim integration, especially the
principle of separation of the public and private spheres:22

19 Pascaline Winand and Isabelle Smets (2000) have remarked that the establishment of
liaison offices to the European Union is of a reactive, and not proactive, nature.

20 The factor of competition may also be seen to play a role in the case of the
establishment of a liaison office by the Orthodox Church of Greece, but in this case in
competition with the Ecumenical Patriarchate, which had established an office to
represent all of Orthodox Christianity in 1995.

21 The author has been given a copy of the Islamic Charter of the ZMD by Mohammed
Laroussi. For the Muslim Charter of the CMCE, see their website: http://www.cmce-
europe.net

22 The ‘Report by the High-Level Advisory Group on the dialogue between peoples and
cultures’ is the outcome of a collaboration between European and Muslim intellectuals,
including personalities representative of a wide spectrum of opinions, such as Tariq
Ramadan, Malek Chebel and Fatima Mernissi. This report was submitted to Romano
Prodi in autumn 2003.
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the enlarged EU will move beyond the traditional relationship between Western
Judeo-Christian culture and Islam by incorporating people of Orthodox religion
and culture: in addition to strengthening the role of Orthodoxy within the EU
and beyond, this incorporation will transform the dialogue into a ‘trialogue’.
Furthermore, Orthodoxy sometimes leads to behaviour which is surprisingly
similar to that of Islam – particularly in relation to secularisation – which will
have a major impact on, even radically change, the relationship between the
enlarged Union and the Arab-Muslim world, and more broadly the Euro-
Mediterranean dialogue. Such similarities could raise awareness of their long
history and common destiny, while helping to relativise and then transcend
differences.23

The idea that the Union may be a place where high standards of
recognition of Muslim legal or religious specificities could translate into
national legislations appears to be an illusion insofar as religious matters
remain within the area of competence of the member states (see
declaration No. 11 of the Treaty of Amsterdam, and Article I-52.1 of
the European Constitution). However, a certain convergence of the
European models of state-religions relations could be favoured at the
European level. On 20 September 2000, the Forward Studies Unit
organised a meeting of European decision-makers in charge of religious
matters. The purpose of this meeting was to exchange views on common
problems (amongst which was the integration of Islam), but not to draw
up a common policy. Though, there has been no follow-up, and no
‘lessons learnt’, a process has been initiated at the European level in
order to reach a common understanding of problems and solutions as
regards religious matters.
There is a third reason behind the opening of the European Union to

religious groups. The European administration is undersized and lacks
both staff and resources. This explains its search for information and
expertise from outside groups, a large opening vis-à-vis interest groups,
combined with a search for legitimacy through direct contact with
European civil society organisations.24 Thus, the first contacts between
the European Commission and the churches have entailed requests for
expertise as well as meetings on technical issues related to European
integration (agriculture, employment, environment, Lomé Agree-
ments). Churches were invited to ‘dialogue seminars’ in order to con-
tribute an ethical dimension. However, to have a minimum of legitimacy
before European high-level functionaries implied a representation by

23 Report by the High-Level Advisory Group established at the initiative of the President
of the European Commission, ‘Dialogue between peoples and cultures in the Euro-
Mediterranean area’, 8 September 2003, p. 10. See http://europa.eu.int/comm/dgs/
policy_advisers/experts_groups/docs/rapport_complet_en.pdf

24 Pascaline Winand and Isabelle Smets, 2000, p. 145.
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experts equipped with the appropriate knowledge and whom the
churches would select within their Europe-wide network. Muslim
organisations, however, do not generally have at their disposal experts
who are knowledgeable on European issues. Besides, there is no Muslim
equivalent of the Social Doctrine of the Church, consistent with the
European ethos. No Muslim (or Orthodox) organisation had been
invited to the ‘Dialogue Seminars’ that brought together a limited
number of actors designated by EECCS (Protestants) and the Com-
mission of the National Bishops’ Conferences of the European Union
(COMECE, Catholics).25 These seminars comprise the oldest and most
efficient mechanism since they form a space where religious leaders
discuss about specific European issues and policies with top European
officials. EECCS and COMECE are the only European religious
organisations that are invited since they are the only ones able to provide
accurate expertise built among their specialised working groups.26

Recently, however, the prospect of enlargement, as well as the entry of
new members into the EU, has increased the potential number of reli-
gious actors. For example, the Austrian Bishops’ Conference, which
worked a great deal in favour of Austria’s entry into the EU, set up an
office in Brussels after Austria joined the Union. Similarly, the prospect
of the enlargement expanding eastwards accounts for a growing mobi-
lisation of the Orthodox community, as shown by the creation of the
Inter-Parliamentary Assembly on Orthodoxy, founded in 1993 on the
initiative of Greece (a country that comes forward as the leader of
Orthodoxy in the European Union). Orthodox churches have multiplied
contacts with the Presidency of the Commission, in particular with visits
by the Orthodox Churches of Russia and Byelorussia in 1999, and the
opening of a liaison office of the Russian Orthodox Church in Brussels in
1999. In 2003, a liaison office of the Catholic Church of Ukraine opened
its doors in Brussels and the chaplain of the Serbian Orthodox commu-
nity in Brussels was invited to briefing sessions. In addition, the possibility
of Turkey and Albania joining the EU has been instrumental in terms of

25 These dialogue seminars were discontinued during most of Prodi’s Presidency.
26 In 1999, the COMECE had six working groups: Judicial Affairs, Bioethics, Social

Affairs, Media, Islam in Europe, and Migration). To that list one must add an ad hoc
group working on ‘Global governance’ and chaired by Michel Camdessus, former
Chairman of the World Bank, and another ad hoc group established to follow the
Convention on the Future of Europe. At the same time, the CES of the CEC
(previously named EECCS) had nine working groups: Bioethics and Biotechnologies,
Economics, Environmental and Social Issues, North–South issues, Economic and
Political Union, European Legislation, Human Rights Issues at the European level
(EU, Council of Europe and OSCE), a theological commission thinking about general
European issues, and a European Christian network on environment, employment and
social affairs.
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Muslims developing a European consciousness. Characteristically, some
Muslims add the number of European Muslim immigrants to the
population of those Muslim-majority countries that may join the Union,
in order to highlight the weight of Islam in Europe. The Report by the
High-Level Advisory Group argues that

enlargement in the longer term to Bulgaria (where 10% of the population is
Muslim), and then to the Balkans (including Bosnia-Herzegovina, which has a
Muslim majority), and finally to Turkey (combining a secular political regime
with the Muslim religion, with 80 million inhabitants at present), will lead to the
inclusion of a ‘historically’ European Islam. This, combined with the presence in
Germany and Austria of populations of Turkish rather than North African
origin, will contribute to the diversification of Islam in Europe.27

Islam in the action framework of the European
Commission: addressing a European Islam
or managing geopolitics?

The Muslim presence in the consultation forums between the Com-
mission and religious representatives has become possible thanks to an
action framework through which their inclusion has been made both
desirable and necessary. However, an ambiguity is showing through the
various initiatives undertaken by the European Commission at the level
of FSU (then GOPA): Islam seems to be considered mainly as an
external geopolitical issue, rather than as an internal reality.
One feature of the action framework that guides the relations between

the European Commission and Islam is a rejection of Huntington’s
theory of a ‘clash of civilisations’. Against the notion that civilisational
divides (to a large extent based on the geographical areas of the major
world faiths) would be the key factor of explanation of international
conflicts, the report produced by the FSU opposes an argument
whereby each religion is divided between pre-modernists, modernists,
and post-modernists.28 This proposition makes it possible to have alli-
ances in favour of the common good between the major religious tra-
ditions. According to Marc Luyckx, author of the report,

27 Report by the High-Level Advisory Group established at the initiative of the President
of the European Commission, ‘Dialogue between peoples and cultures in the Euro-
Mediterranean Area’, 8 September 2003, p. 10.

28 The report was prepared by Marc Luyckx, who was in charge of the relations with
religions during the Delors presidency. Under the auspices of the Forecasting and
Assessment in Science and Technology programme (FAST), Marc Luyckx launched
a broad consultation, the outcome of which was a report released in November 1991:
Les religions face à la science et la technologie, églises et éthiques après prométhée, rapport
exploratoire, European Commission: FAST.
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we are undergoing a profound cultural change, which means that our cosmol-
ogy, our Weltanschauung, our worldview is changing. Religions are going
through these changes and one will find religious actors in the three categories
(pre-modern, modern, and post-modern). There is a need for a strategy that
would help the constitution of a European Islam open to the changes in the post-
industrial era. It seems ineffective to propose a modern cosmology (secularisa-
tion) to European Muslims now that is under discussion.29

The question of the presence of millions of Muslims on European
soil arose belatedly in the debates of the Forward Studies Unit. On
20 December 1994, during the inter-religious conference with Jacques
Delors, the two Muslim participants did not raise the issue of the
Muslim presence in Europe. The representative of the Turkish com-
munity in Germany advocated the cause of his country by inquiring
about the chances of Turkey joining the Union. Meanwhile, the focus of
Mohammed Arkoun’s speech was a request for more intense links
between academics and intellectuals on both sides of the Mediterranean
for, according to him, ‘only Europe is capable of providing an envir-
onment that is sufficiently free from an intellectual standpoint, yet rich
with its knowledge of the historic tradition, so that a reflection on
Muslim history and theology can take place, sheltered from pressures,
wherever they come from’.30

Islam in Europe first became a subject of reflection and study for the
Commission as part of an effort to acquire knowledge and control of a
new population (knowledge is power, as Michel Foucault emphasised).
The first study of Europe’s Muslim community, for which Louvain-la-
Neuve University’s Felice Dassetto was commissioned by the Forward
Studies Unit in 1999, found its justification in the need to carry out a
Europe-wide comparative assessment, upon the recommendations of the
European Parliament.31 The purpose of this study was to gain an
understanding of socio-cultural changes in Europe (cognitive aspect) in
order to enhance the legitimacy of the European institutions (normative

29 Marc Luyckx, Note to President Delors, 22 December 1992, fourth quarterly report on
religions. Dossier Marc Luyckx, no. 32, ‘Note de réflexion’.

30 Marc Luyckx, Note de dossier, 10 January 1995, Report on the meeting between
President Delors and representatives of the major European religious traditions and
philosophical traditions, held on 20 December 1994, Archives of the Forward Studies
Unit, Dossier Marc Luyckx, ‘Rencontres avec le Président 1990–1994’. Author’s
translation.

31 Felice Dassetto had maintained contacts with the Commission since 1991, and had
proposed a study of Islam in Europe as early as 1993. This study was the basis for a
book edited by Felice Dassetto, Brigitte Maréchal and Jorgen Nielsen (eds.),
Convergences musulmanes, then under the direction of B. Maréchal, S. Allievi,
F. Dassetto and F. Nielsen (eds.), Muslims in the enlarged Europe, Boston / Leiden:
Brill, 2003.
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aspect): ‘in order to legitimise the existing European order and institutions,
it is essential to guarantee integration or co-existence of diverse ethnicities
and cultures in Europe’.32

We see an element of ambiguity arising in this regard, because in
terms of EU activity and policy development, the relations between the
institutions of the European Union and Islam arose first as a geopo-
litical issue, i.e. EU relationships with the outside environment. The
informal meeting which took place in Toledo in November 1995 was
in this regard revealing. It was held as a fringe event of the Barcelona
Summit, which in turn launched the Euro-Mediterranean Partnership
(EMP). The final document of the Barcelona Conference included
inter-religious dialogue as part of the cultural component of the EMP
and as one of the tools for a closer relationship that would facilitate a
wider cooperation:

A greater understanding among the major religions present in the Euro-
Mediterranean region will facilitate greater mutual tolerance and cooperation.
Support will be given to periodic meetings of representatives of religions and
religious institutions as well as theologians, academics and others, with the aim
of breaking down prejudice, ignorance and fanaticism, and fostering cooperation
at grass-roots level.33

Despite the support of all heads of state and governments, the results
of the Toledo meeting were limited because of internal opposition
within the Commission: an opposition as a matter of principle in the
name of the secular character of the European institutions, and an
administrative rivalry between the Forward Studies Unit and the
Directorate-General for External Relations. Other initiatives included
a conference in Copenhagen on 16–18 June 1996, ‘Islam in a changing
world’, and the second Euro-Islam Conference, organised by the
Swedish government in partnership with the European Commission
and the Jordanian government in Al al-Bayt on 10–13 June 1996.
However, the Middle East context, dominated by the Israel–Palestine
conflict, weighed so much on such events that the meetings differed
greatly, in content and in spirit, from that held in Toledo, and neither
Jews nor humanists were invited.
The documents of the Forward Studies Unit constantly make a

connection between Orthodoxy and Islam. According to these, for
Europe the point is to offer a democratic model to its neighbours.

32 Carrefours Newsletters, no. 11, October 1999, p. 6.
33 Commission européenne, Les religions méditerranéennes: Islam, Judaı̈sme et Christianisme.

Un dialogue en marche, Les cahiers de la Cellule de Prospective, Luxembourg: Editions
Apogée, Office for Official Publications of the European Communities, p. 59.
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Beyond the relations hips bet ween the Euro pean Comm ission and
Musli ms’ organis ations, the Euro pean People’s Pa rty (EPP) also invit es
Musli ms to attend the yea rly meetings it org anises in conju nction with
the E cumenical Patri archate of Cons tantinopl e to pro mote a m odel of
Christ ian dem ocracy in Orthod ox coun tries in democra tic transitio n. In
1994, Steph en Biller, advi ser to the EPP Presiden t, cons idered sup-
portin g the democrati c move ment in Turk men istan which aimed to
develop on the model of the Christia n Democrat ic Pa rties. On 22 April
1993 in Mosco w, and on 24 Janu ary 1993 in Paris , the intern ational
branch of the EPP (Ch ristian Dem ocratic Internat ional) org anised
meeti ngs with represent atives of the Wo rld Islamic League (und er the
influen ce of Saud i Arabi a). In other word s, the relat ions betw een Islam
and the Europe an institut ions can be seen as par t of a bro ad web of
forei gn policy conc erns.

After Sep tember 11: an intern ationa lisation of the
framework for acti on

The attac ks on 11 Septem ber led to a reviva l of the Euro-Me diterran ean
Partners hip: nume rous stateme nts by Europe an offi cials called for a
streng thening of the ‘dialog ue of cultures and civili sations’ to prevent a
‘clas h of civilisati ons’. The Ghe nt E urope an Coun cil, on 19 O ctober
2001, decided to foster cross -cultur al dialogu e with a general aim of
encoura ging ‘a dialogu e of equ als between ou r civilisati ons . . . bot h at
intern ational level and withi n [EU] societ ies’, and with a specific aim of
givin g ‘conc rete priority to the dialogu e between cultures ’, especial ly
under the Barcelona process and to ‘avoid any equatin g of te rrorism
with the Arab and Mus lim worl d’. On 21–2 2 March 2002, during a
seminar on inter-c ultural dialogu e organis ed by the Directora te-Gene ral
for Education an d Culture, Pat Cox, the then Pre sident of the E urope an
Parli ament, stated: ‘the eve nts of 11 Septem ber 2001 create d a keen
aware ness tha t we need to avoid the trap of a clash of civili sations that
could lead to an apoc alyptic confron tati on’. 34 Internat ional thinki ng
influences the public action framework of the Commission on religions:
this is an effect of globalisation on Commission–religion relationships.
Consequently, it was decided to establish a Euro-Mediterranean
Foundation for cultural cooperation, and contacts were made with
UNESCO so as to define a common analytical framework.

In this new policy, the religious factor tends to be subsumed under
culture, and the emphasis is laid on common secular values (human

34 http://europa.eu.int
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rights, tolerance, respect of diversity, etc.). The Conference on
inter-cultural dialogue, held on 20–21 March 2002, aimed toward the
revival of the Euro-Mediterranean Partnership, included inter-faith
dialogue in its third session. Nevertheless the final statement simply
mentions the necessity to take the ‘the religious factor’ into account in
the inter-cultural dialogue policy of the EU. However, the emphasis is
placed on human-rights education. In early 2003, Romano Prodi cre-
ated the ‘High-Level Advisory Group on the dialogue between peoples
and cultures’ for a rethinking of the whole question of cross-cultural
dialogue between the two sides of the Mediterranean. Rather than
choosing religious representatives, as had been the case in Toledo in
1995, he preferred to turn to European and Muslim intellectuals.35 This
development represents a deinstitutionalisation of the relations between
the Commission and the religions. The High-Level Advisory Group
identified three ‘operational’ guidelines in order to promote inter-
cultural dialogue through initiatives in the realms of education, mobility,
and the media. Amongst these, with regard to inter-cultural education,
there is mention of a comparative teaching of religions. This compara-
tive element will, according to the Advisory Group, ‘contribute to the
expression of freedom of conscience and the construction of imaginary
worlds and cultures in all their geographical diversity’.36 Such teaching
is distinct from religious teaching per se. It implies the training of tea-
chers from both primary and secondary schools in the field of com-
parative analysis, through the constitution of a network of academic
institutions on both sides of the Mediterranean.37

A will to fulfil the objectives of the Euro-Mediterranean Partnership
and to take into account Muslim migrants became more apparent in the
wake of 9/11. Muslim immigrants are now viewed by the GOPA as
bridges between two worlds:

The integration of immigrant populations who have legally settled can be seen as
the result of these two dynamics, both internal and external. There are two-way
issues here: at the same time as creating a sense of belonging to the Union and to

35 The members are: Assia Bensalah-Alaoui, Fatima Mernissi, Simone Susskind-
Weinberger and Tullia Zevi as well as Jean Daniel, Malek Chebel, Juan Diaz Nicolas,
Umberto Eco, Shmuel N. Eisenstadt, George Joffré, Ahmed Kamal Aboumagd,
Bichara Kahder, Adnan Wafic Kassar, Pedrag Matvejevic, Rostane Mehdi, Tariq
Ramadan, Faruk Sen, and Faouzi Skali.

36 Report by the High-Level Advisory Group established at the initiative of the President
of the European Commission, ‘Dialogue between peoples and cultures in the Euro-
Mediterranean Area’, 8 September 2003, p. 29.

37 Braudel-Ibn Khaldoun network project on the model of the Jean Monnet chair;
extension of existing programmes like MED TEMPUS.[0].
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each host Member State, there is a bridging role to be played with the countries
and civil societies of origin, all the while upholding respect for the different
identities. 38

However, this discussio n among st Europe an and Musli m intelle ctual
elites, on the GOPA level, does no t include a review of the migratio n
policies that are eme rging in the EU. It does take into account the
religi ous dime nsion of racism , as is the case in the intern ational report s
of the UN Huma n Rights Com mission an d the Coun cil of E urope.
From the EU side, the Europ ean Monito ring Centre on Rac ism and
Xenopho bia (EUM C) has publ ished several report s, 39 inclu ding a
synth esis report released on 20 Nov ember 2001, on ‘Ant i-Islamic
reaction s wi thin the Europe an Union after the acts of terror against the
USA’; a stu dy (also in Novem ber 2001) on ‘The situatio n of I slamic
commun ities in five Europe an cities’; and a report publish ed in May
2002 on ‘Islam ophobia in the EU after 11 Septembe r 2001’. In addi-
tion, the founder of the ‘Ne twork of Compar ative Re search on Islam
and Mus lims in Euro pe’ (NOCRIM E ), Jocel yne Cesari, was commis -
sioned by the Directora te-Gene ral for Resea rch to cond uct a new study
on Islam in Europe . All of the above can b e cons idered special effort s
whic h deve loped in the light of the events of 11 Septe mber 2001.

Muslim ende avours to place Isl amic culture in the
Europea n h eritage

Whe n loo king at the policies develope d first by the Forw ard Studies
Unit, and later by GOP A, Islam se ems to be app roached as an extern al
and intern al borde r in Europ e. Me anwhile, the presen ce of Musli ms
within the Uni on as well as the issue of Turkey’ s entry into the EU rai se
the question of an inclu sive or exclu sive definition of E uropean ident ity,
in te rms of ci vilisati onal heritage base d upon Christian values or
areligiou s norm s (human right s, dem ocracy, rule of law ). A deb ate on
this questio n took place during the dis cussio ns on the pream ble of the
Chart er of Funda mental Ri ghts (religi ous or spiritua l legacy) and on the
preambl e of the Cons titutiona l Treaty (rel igious or Christian legacy).
Within this context, Muslims mobilised and approached the European
institutions in order to have the place of Islamic culture taken into
account in the European heritage.

38 ‘From the future of the European Union to a dialogue between societies in the Euro-
Mediterranean area: role and aims of this dialogue. Issue paper’. See GOPA’s website.

39 To peruse these reports, see the website of the European Monitoring Center: http://
www.eumc.org
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One such attempt was made earlier by a Spanish Muslim MEP,
Abdelkader Mohamed Ali, who in 1996 proposed a European ‘Aver-
roes40 Day’ at the European Parliament to highlight the 800th anni-
versary of Averroes’ death. He argued that the value of this would be
both cultural and symbolic:

From a cultural standpoint, it recalls the contribution made by Islamic civili-
sation to European culture, above all via Al-Andalus, the place of Ibn Sina in this
civilisation and the influence of Averroes on the culture of the Christian Middle
Ages. . .From a symbolic standpoint, [it] could provide an opportunity to
highlight the modernity of Averroes’ thinking, in seminars and other public
events, and take up the challenge of fighting against exclusion and xenophobia –
the fruit of obscurantism, ignorance and prejudice – on the eve of the third
millennium, within the European Community itself, for all that it is imbued with
democracy, pluralism and respect for human rights.41

According to Abdelkader Mohamed Ali, such a celebration in the
form of an ‘Averroes Day’ could serve to stimulate hard thinking about
how to address questions surrounding the cultural identity of millions of
Muslims who live here and the future of Islam in Europe. Such thinking,
he argues, should not be inhibited by considerations such as the political
situations in Islamic countries.42 Although the idea of a seminar was
given the green light by the European Parliament in 1998, the ‘Averroes
Day’ did not take place.

40 Arabian philosopher, astronomer, doctor, and writer on jurisprudence; born at
Cordova, 1126; died in Morocco, 1198. Ibn Roschd, or Averroes, was educated in
his native city, where his father and grandfather had held the office of cadi (judge in civil
affairs). Under the Califs Abu Jacub Jusuf and his son, Jacub Al Mansur, he enjoyed
extraordinary favour at court and was entrusted with several important civil offices in
Morocco, Seville, and Cordoba. Later he fell into disfavour and was banished with
other representatives of learning, under the pressure of malekites lawyers. Shortly
before his death, the edict against philosophers was recalled. A common theme
throughout his writings is that there is no incompatibility between religion and
philosophy when both are properly understood. His contributions to philosophy took
many forms, ranging from his detailed commentaries on Aristotle, his defence of
philosophy against the attacks of those who condemned it as contrary to Islam and his
construction of a form of Aristotelianism which cleansed it, as far as was possible at the
time, of Neoplatonic influences. In the Western world, he was recognised, as early as
the thirteenth century, as the commentator of Aristotle, contributing thereby to the
rediscovery of the Master, after centuries of near-total oblivion in Western Europe.
That discovery was instrumental in launching Latin scholasticism.

41 Report on Islam and European Averroes Day, Committee on Culture, Youth,
Education and the Media, Rapporteur: Mr Abdelkader Mohamed Ali, A4-0167/98,
PE 221.802/fin., 29 April 1998, p. 11. The same MEP submitted a working document
on 9 October 1996, PE 219.405 Or.es.

42 Report on Islam and European Averroes Day, Committee on Culture, Youth,
Education and the Media, Rapporteur: Mr Abdelkader Mohamed Ali, A4-0167/98,
PE 221.802/fin., 29 April 1998, p. 11.
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During the debates on the future Europe an Cons titutio n, the CMCE
brought forth its own contribu tion. The argum ent deve loped at that
time by CM CE was ambiguou s. The gro up claimed that the sources
whic h Europe ans viewed as a foundat ion of their civilisati on actu ally
origin ated from the margins of the geogra phical Euro pe (‘the Gre co-
Roman source which did not spring from the heart, but from the per-
iphery of Europe ’43 ), or the y were ext ra-Euro pean (‘the Jude o-Christi an
source wh ich was but a pure gift from the imma culate heavens of the
Orient ’). The CM CE argued that E urope do es not posse ss any heritage
of its own; eve rything has come from the outside, and it mad e no
comme nt on the contribu tion made by the E nlightenme nt, the key
element in the inve ntion of Western modern ity. On the other hand,
Islam is regard ed as the only le gacy to have shape d the Orient wh ereas
the many previou s legacies are ignore d (‘the Islamic sourc e whose
radiant theo logy and cultu re dis pelled the da rkness of the Mid dle East
without arrogan ce or pater nalism’ ). As such , Islam can regenerate a
Western civili sation that is runn ing out of stea m:

Crushed by nihilism, weakened by declining convictions, asphyxiated by an
oppressively dazzling atmosphere, our world is in distress, in distress for not
being able to believe, in decay because of the madness of living without
believing. Transcendence, God and religion will be our compass. They will
enable us to harmonise our relationships, to give meaning to our existence, and
to act as a stimulus for enhancing our citizenship through duties to accomplish
and rights to deserve.

Typica lly, the evocat ion of Anda lusian Islam is used to justify the
desire to contribu te to ‘the cultural symbios is an d social har mony of ou r
commo n hom e: Europe ’. 44 In short, the Musli m acti vities towards the
Europe an Unio n ins titutions, seeking to place Islami c cultu re in the
Europe an heritage , have been rel atively limited in te rms of impac t,
scop e and cont ent.

43 Letter addressed to the President of the Convention, Valery Giscard d’Estaing,
submitted by Mohammed Laroussi, President of the CMCE. Author’s translation. The
quotations which follow in this paragraph are from the same source.

44 A comparison can be made with Article 14 of the Islamic Charter of the Central
Council for Muslims in Germany: ‘European culture resulted from the classical
Hellenistic-Roman heritage, the Judeo-Christian–Islamic one, and the Enlightenment.
In fact, European culture has been heavily influenced by Islamic philosophy and
civilisation. Also during the current transition from modernity to post-modernity
Muslims are ready to contribute decisively to the overcoming of contemporary crises.
This includes their Qur’anically demanded commitment to religious pluralism, their
unconditional rejection of racism and chauvinism, as well as their wholesome way of life
that shuns any form of addiction.’ See http://www.islam.de/?site¼ sonstiges/events/
charta&di¼en.
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Conclusions

The model of relations between the EU, religions and humanists is in
constant flux. Though the system of interest intermediation in
Brussels entails certain limitations on pluralism, this should not conceal
the fact that religion–state relations in each member state are far less
pluralistic. Indeed, at the level of the nation-state, long traditions of
relationships between the state and the major faiths define the scope of
centuries-old agreements with the historic religions. As a result, the
national systems of church–state relations have difficulty opening up to
the growing pluralism and deregulation of the European religious scene.
The European Union has the advantage of being a new political struc-
ture whose institutional arrangements are yet to be fully determined.
Therefore, for religious groups and humanists, the EU constitutes a
laboratory for new kinds of links with the political and administrative
institutions. This is especially the case for Muslims. Thus, from the
scholar Mohammed Arkoun (1994), to the local Muslim leader Imam
Boussouf (1997) and the European-wide Muslim Youth organisation,
FEMYSO (2003), there is an institutionalisation combined with an
increasing pluralism of the Muslim presence vis-à-vis the Forward
Studies Unit /GOPA.
The initiatives undertaken in the framework of the Commission–

Islam dialogue, at the level of the Forward Studies Unit, may appear to
be timid (considering the limited results of the inter-faith meeting in
Toledo, the biannual briefing sessions of little effectiveness, and the
dilution of the religious factor to that of culture in the context of the
dialogue between cultures and civilisations). Nevertheless, one must be
mindful of the constraints on the dialogue between the Commission and
the religions in general. As they are not mentioned in the treaties, these
links can only remain of an informal nature as long as the Constitution is
not ratified (its Article 51.3 would permit the officialisation of these
relations). The Constitution includes the European Union Charter of
Fundamental Rights that sets out legal provisions to defend religious
freedom. Article 13 of the Amsterdam Treaty on non-discrimination
already includes proscription against racism related to religion (anti-
Semitism, Islamophobia). Moreover, the functions of the European
institutions should not be misunderstood. These institutions possess
certain tools thanks to public policies and the definition of EU norms,
but they are also transnational forums where actors of all opinions and
from all member states convene. A learning process is taking place
through the pursuit of the European ideals. A common vision of problems
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and objectives is emerging, which results in a convergence in the ways of
doing and thinking that goes beyond national borders.45 In fact the
European Union is functioning as a cognitive and normative constraint
for member states. Access to these forums entails an opportunity for
Muslims to place their local and national endeavours in a wider envir-
onment. The variety of Muslim actors who are invited to attend these
forums can lead to confrontations between the champions of the various
Islamic trends, who otherwise would not have the opportunity to meet.
Therefore, more than a role of legal regulation, the European commission
is playing, for the time being, the role of a mediator which facilitates inter-
faith and inter-religious meetings.
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1990–1994’.
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Roy, Olivier, Vers un Islam Européen, Paris: Editions Esprit, 1999.
Sabatier, Paul (ed.), Theories of the political process, Boulder: Westview Press,

1999.
Saint-Blancat, Chantal, L’Islam de la diaspora, Paris: Bayard, 1997.
Surel, Yves, ‘Logiques du pouvoir et récits dans les politiques publiques de
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8 Development, discrimination and reverse
discrimination: effects of EU integration
and regional change on the Muslims
of Southeast Europe

Dia Anagnostou

In the past fifteen years, European integration has been characterised by
two seemingly contradictory but arguably interrelated phenomena of
supranational market integration on the one hand, and growing minority
mobilisation at the local and subnational level, on the other. The former is
driven by economic imperatives to redefine the structures of national and
regional political economy in order to enhance their production and
administrative capacity, as well as their ability to compete in and converge
with the European common market. A growing literature on the ‘new
regionalism’ and regionalisation describes the emergence and construc-
tion of sub-state regions and institutional–administrative structures along
such lines.1 Meanwhile, territorially concentrated minorities assert a
strong sense of cultural distinctiveness, and advance demands for political
self-determination, either in some form of self-government, autonomy or
occasionally secession. Such politicisation is driven by a different logic
that draws upon historically specific patterns of cultural affinity, collective
solidarity and membership in a national or ethnic community. The
upsurge of minority nationalisms in the 1980s and 1990s, in Catalonia,
the Basque Country, Scotland and Wales, was arguably inseparably
linked to EU integration and the processes of regionalisation. Together
with the growing significance of sub-state regions in the EU, these were
central factors driving the minority nationalisms.2 At the intersection of

1 Michael Keating, The new regionalism in western Europe, Cheltenham: Edward Elgar,
1998.

2 Peter Lynch, Minority nationalism and European integration, Cardiff: University of Wales
Press, 1996; James Mitchell and Michael Cavanagh, ‘Context and contingency:
constitutional nationalists and Europe’, in Michael Keating and John McGarry (eds.),
Minority nationalism and the changing international order, Oxford: Oxford University Press,
2001.
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these two sets of processes –market integration andminority mobilisation –
this chapter explores the regional changes occurring within the frame of
European integration and enlargement. By focusing specifically on the
Muslim communities of Southeast Europe, it examines the ways in which
minorities mobilise in response to these changes.
The Muslims of Southeast Europe are autochthonous and territorially

concentrated historical minorities, largely comprising farming commu-
nities that inhabit mountainous, agricultural and less developed areas
often lying along state borders. Their sizeable presence is a legacy of the
millet system in the predominantly Christian Orthodox states of the
region, where they remained after national independence despite large-
scale immigration to the rump Ottoman Empire and subsequently to
Turkey. In shaping a distinct cultural identity, their Muslim identity
rendered difficult their assimilation into Christian Orthodox states such
as Bulgaria and Greece, as well as in Albania and the Yugoslav lands
(notably Bosnia-Herzegovina, Serbia and Montenegro). Insofar as Islam
has been a bridge facilitating their incorporation into Turkish national
identity, Muslim communities have been viewed as a threat to Southeast
European states engaged in nation-building processes, becoming a bone
of contention between them.3 In the post-World War II period, Muslims
in countries like Greece and Bulgaria gradually acquired an ethnic
Turkish consciousness, on the basis of which they have politically
asserted themselves. Their politicisation became particularly pro-
nounced in the post-1989 period, in some cases coinciding with the
intensification of EU integration, as in Greece, and in other cases like
Bulgaria, following transition from communism to democracy and
subsequently the onset of EU enlargement processes.
Border areas, together with the frontiers that delimit them, comprise

institutions and processes that have played a significant role in the for-
mation of contemporary national states.4 Rarely remaining impermeable
to external influences, they are sites where political loyalties and
national–ethnic identities have been strongly pronounced but also most
sharply contested. Diverse ethnic and religious communities have often
resisted assimilation into the dominant nation. In Southeast Europe
many minority communities have retained and even cultivated their
political allegiances and cultural affinities to a national homeland out-
side or across the state border. In view of this, as expounded in Malcolm

3 Dia Anagnostou, ‘National interpretations in Bulgarian writings on the Pomaks from
the communist period through the present’, Journal of Southern Europe and the Balkans,
vol. 7, no. 1, April 2005, p. 57.

4 Malcolm Anderson, Frontiers – territory and state formation in the modern world,
Cambridge: Polity Press, 1996.
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Anderson’s important study, border regions have historically been a
target of specific state policies and government attempts aimed at
securing state frontier and territorial integrity, as well as consolidating
central national authority over diverse ethnic–religious communities.5 In
the context of the ‘new Europe’, however (both within the EU but also
in candidate states), central government capacity to interfere in this
regard in border regions, although still salient for national interests and
identities, arguably tends to diminish.6

Often lying near or across state borders, Muslim-inhabited areas in
Southeast Europe comprise enclave, interface or external peripheries,
zones historically characterised by conflict and highly sensitive for state
sovereignty. While national consciousness has rarely been uniform in
these areas, aspiration of the central state to instil homogeneity has been
strongest, rendering these areas sites of competing ethno-national
claims. The position of Muslims after World War II has not been
defined solely by international treaty commitments, inter-state relations
and political priorities. Whether under state socialism or under a liberal
market economy, and similarly to states elsewhere in Europe, national
governments have employed state structures and regional policies to
pursue assimilation of territorially concentrated minorities, to margin-
alise, or conversely, to devise various mechanisms for accommodating
them.7 In minority regions, the territorial distribution of power between
central and local levels, and the formation of administrative structures
and government institutions, have been of cardinal importance. They
have been instrumental for the demarcation of state boundaries and
often highly contested with regard to the ability of the centre to establish
control over national territory. In this sense, historical processes of
nation-state building form legacies that thoroughly permeate con-
temporary territorial and administrative structures. At the same time,
they bear a strong imprint on the workings and culture of local economy
and regional government of border regions.

Over the 1990s, post-communist restructuring and European integra-
tion have reinforced a series of economic and institutional changes at the
subnational level that are transforming the nature of border and minority-
inhabited areas, as well as the interests and identities of the communities
inhabiting them. Driven largely by functional and economic imperatives,
such changes are far from uniform or unidirectional. Yet, broadly
speaking, a process of regionalisation, in terms of growing significance of

5 Anderson, Frontiers, pp. 1–2.
6 Anderson, Frontiers, p. 4.
7 Stein Rokkan and Derek W. Urwin, ‘Introduction’ and ‘Conclusion’ in Stein Rokkan
and Derek W. Urwin (eds.), Politics of territorial identity, London: Sage 1982.
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regional economies and of subnational political and administrative institu-
tions, seems to be underway throughout the EU and in candidate states.
Regionally specific policies and administrative–territorial reforms were
already in vogue in the 1960s in Western Europe.8 These, however, were
largely a component of central economic management and a mechanism
for consolidating the nation-state.9 In the context of European integra-
tion such policies and reforms are seen to have gone hand-in-hand with
greater regional assertion and economic mobilisation. In some cases, they
have arguably reinforced a revival of ethno-cultural identities in areas
inhabited by historical minority nations and communities.10

In the context of economic restructuring, market integration and EU
enlargement from the late 1980s onwards, states in Central-East and
Southeast Europe have also instituted a series of regional reforms and
related policies. Post-communist restructuring and the creation of a
European single market made more acute the deep socio-economic
disparities of the less developed areas. Redistributive policies and
measures on the part of national governments to redress these disparities
have been limited due to macroeconomic constraints made imperative
by convergence with the Common Market. In part, however, redressing
such disparities has been incorporated as a goal in the EU’s cohesion
policy. Already in the late 1980s following the Mediterranean enlarge-
ment, the EU undertook redistribution of development funds to deal
with the large regional disparities of the less developed states of south
Europe.11 Upholding the post-war model of social democracy and the
principle of social cohesion, structural funds were a compensation for
those regions and populations likely to be placed at a disadvantage in the
competitive European Common Market.12

Through assistance to disadvantaged regions to help them develop
economically and converge with the European economy, cohesion
policy was intended to contribute to stabilisation and political normal-
isation in the newly democratised states of Southern Europe. Besides
being a social counterpart to the European liberal project of economic
deregulation and market integration, the underlying philosophy had
analogies with the historical underpinnings of the EU as a whole: eco-
nomic development and integration can challenge both physical borders

8 Anderson, Frontiers, pp. 113–14.
9 Keating, The new regionalism, pp. 46–7.

10 Keating, The new regionalism, p. 75.
11 Loukas Tsoukalis, The new European economy – the politics and economics of integration,

Oxford: Oxford University Press, 1991, p. 206.
12 Liesbet Hooghe, ‘Reconciling EU-wide policy and national diversity’, in Liesbet Hooghe

(ed.), Cohesion policy and European integration, Oxford: University Press, 1996, p. 5.
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and national boundaries that have historically been loci of national and
ethnic antagonisms. From the second half of the 1990s onwards,
cohesion policy in the form of pre-accession funds has increasingly been
directed to the Associate Candidate Countries (ACC) and to the new
EU member states of Central-East and Southeast Europe (CESE).
Being largely pervaded by functional economic priorities, structural
funds seek to enhance administrative efficiency and regional compe-
tencies with the goal of promoting production, development and market
competitiveness. While by no means specifically aimed at territorially
concentrated minorities, they have had indirect and largely unintended
effects, potentially influencing the workings of subnational structures, as
well as patterns of political participation and interest representation in
border regions.

A second set of regional changes evidenced across the EU and the ACC
is the establishment or reform of regional–subnational institutions,
reconfiguring in varying ways state territorial and administrative struc-
tures. In the ex-communist countries such reforms were in part a reaction
to the legacy of entrenched centralisation under the former regime and a
response to the call for democratising state structures by restoring powers
and functions to local–regional levels of government.13 Besides this, a
strong impetus for subnational reform has come from the EU regional
policy. The latter has introduced pressures for the establishment of
regional-level institutions capable of effectively managing structural funds
in member states, as well as in the course of enlargement to the East.14 As
beneficiaries of pre-accession funds such as PHARE, the candidate states
of CESE have engaged in regional reforms to enhance planning and
programming competencies of their subnational structures, largely in
preparation for implementation of EU structural funds.15

To be sure, the EU does not promote a specific model of regionali-
sation, let alone political decentralisation of sub-state structures. The
political connotations of the infamous principles of partnership and
subsidiarity have receded in the scholarly literature. Premised on the

13 Andrew Coulson, ‘From democratic centralism to local democracy’, in Andrew
Coulson (ed.), Local government in Eastern Europe, Brookfield, VT: Edward Elgar, 1995,
p. 16; Judy Batt, ‘Introduction’, in Judy Batt and Kataryna Wolczuk (eds.), Region, state
and identity in Central and Eastern Europe, London: Frank Cass, 2002, p. 8.

14 John Bachtler, Ruth Downes and Grzegorz Gorzelak, ‘Introduction: challenges of
transition for regional development’, in John Bachtler et al. (eds.) Transition, cohesion
and regional policy in Central and Eastern Europe, Aldershot: Ashgate, 2000, p. 6.

15 Michael Keating, ‘Territorial restructuring and European integration’, in Michael
Keating and James Hughes (eds.) The regional challenge in Central and Eastern Europe,
Brussels: PIE- Peter Lang, 2003, p. 16.
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involvement of subnational actors along with national authorities and the
Commission, such principles were understood to imply a transfer of power
from central to local–regional government.16 In fact, in the context of
enlargement toCESE, theEUapproach has tended to underscore the need
for speedy and efficient absorption of funds, placing now the emphasis
on expanding regional administrative capacity rather than decentrali-
sation.17 In this way, it is argued, it effectively promotes centralisation and
the concentration of management responsibility in the hands of central
government, at the expense of local–regional authorities.18

Irrespective of the intent and approach of EU authorities, however,
case studies show that structural policy has become an important frame
in which national political actors have anchored regional reform initia-
tives, and in reference to which debates about regionalisation and
decentralisation have taken place.19 Domestic actors widely perceive
the EU to be closely associated with partnership and subsidiarity.20

Some attribute to the latter a reform imperative in the direction of self-
government and devolution of power, while others depict such princi-
ples through the lens of administrative decentralisation.21 National
regional reforms have faced greatest controversy in minority-inhabited
areas. In some cases domestic actors put forth a functional and effi-
ciency-driven form of regional reform, while others advocate ethnic
regionalisation that takes into account historical divisions and ethnic–
cultural faultlines existing within a state.22 In any case, it becomes

16 Raffaella Y. Nanetti, ‘EU cohesion and territorial restructuring in the member states’,
in Liesbet Hooghe (ed.), Cohesion policy and European integration, Oxford: University
Press, 1996.

17 James Hughes, Gwendolyn Sasse and Claire Gordon, Europeanization and regionaliza-
tion in the EU’s enlargement to Central and Eastern Europe, New York: Palgrave
Macmillan, 2004, p. 139.

18 Keating, ‘Territorial restructuring’, p. 21; James Hughes, Gwendolyn Sasse and Claire
Gordon, ‘EU enlargement, Europeanisation and the dynamics of regionalisation in the
CEECs’, in Michael Keating and James Hughes (eds.), The regional challenge in Central
and Eastern Europe, Brussels: PIE–Peter Lang, 2003, p. 77.

19 Kataryna Wolczuk, ‘Conclusion: Identities, regions and Europe’, in Judy Batt and
Kataryna Wolczuk (eds.), Region, state and identity in Central and Eastern Europe,
London: Frank Cass, 2002, p. 204.

20 Hughes et al., ‘EU enlargement’, p. 81.
21 Brigid Fowler, ‘Hungary: patterns of political conflict over territorial–administrative

reform’, in Judy Batt and Kataryna Wolczuk (eds.), Region, state and identity in Central
and Eastern Europe, London: Frank Cass, 2002, pp. 25–30; Martin Brusis, ‘Regionalisa-
tion in the Czech and Slovak Republics: comparing the influence of the European
Union’, in Michael Keating and James Hughes (eds.), The regional challenge in Central
and Eastern Europe, Brussels: PIE–Peter Lang, 2003, p. 107.

22 Jan Bucek, ‘Balancing functional and ethnic regionalisation: lessons from Slovakia’, in
M. Keating and J. Hughes (eds.), The regional challenge in Central and Eastern Europe,
Brussels: PIE–Peter Lang, 2003.
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apparent that the on-going and pending nature of regional reforms
potentially set the stage for local and minority actors to mobilise in order
to contest and influence outcomes.

This chapter examines the direct and indirect effects of EU integra-
tion on minority communities in Southeast Europe, by focusing on two
specific contexts. More specifically, it explores domestic, regional eco-
nomic and institutional changes in Greece, a long-standing member of
the EU since 1981, and in ex-communist Bulgaria, an ACC since 1999.
Through this exploration, it seeks to understand the consequences of
such changes for the interests and identities of Turkish-Muslim mino-
rities in border regions. The first part begins with an overview of the
legacies of regional policies and territorial structures and their entan-
glement with nation-building processes in the Muslim-inhabited areas
under study. The second and third parts describe the regional reforms
and economic changes that have taken place in the 1990s in the two
country-cases in the frame of post-communist democratisation, market
restructuring, EU integration and enlargement. Furthermore, these
sections explore changing patterns of minority participation at the local
level, and their divergent perceptions of ethnic–national identity and
citizenship in a united Europe. In the frame of regional institutional and
economic change, regional and minority actors mobilise diverse
understandings of ‘Europe’ and perceptions of the EU with regard to
national and ethnic identity.23 By understanding domestic regional
changes and the politics of identity that they spark, we gain insight into
nation-states’ processes of internal restructuring, as well as patterns of
minority mobilisation within the frame of European integration.

Central state, regions and the Muslim communities
of Greece and Bulgaria

The border region of Western Thrace in the northeastern part of Greece
is home to a small but politically significant population of about 120,000
Muslims, who inhabit the region together with a Greek-Christian
majority.24 Comprising individuals of Turkish origin, Gypsies (Roma),
and Slav-speaking Pomaks, the Muslims of Thrace had been exempt

23 Batt, ‘Introduction’, p. 10.
24 The overall population of Thrace is 340,000. The precise size of the Turkish-Muslim

population is a matter of dispute due to their large-scale immigration over the years and
the lack of an official census since the 1950s. Estimates range from 90,000 to over
120,000, while official accounts put it between 110,000 and 135,000. Alexandris
estimated the minority in 1981 to be about 120,000, with 45% Turkish-speaking, 36%
Pomaks and 18% Roma. See Alexis Alexandris, ‘To mionotiko zitima 1954–1987’, Oi
ellinotourkikes scheseis 1923–1987, Athens: Gnosi & ELIAMEP, 1988, p. 524.
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from the population exchange between Greece and Turkey in the 1920s
(together with the Greeks of Istanbul). Prior to World War II, they
coexisted largely as a religious community characteristic of the Ottoman
millet system, without joint bonds of political solidarity. Since the 1950s
however (as explained below), they have transformed into an ethnic
minority and have mobilised to claim a common Turkish identity. With
its strategic location between three states and two continents, the
Muslim community of Western Thrace marks a particular kind of
geographical and cultural–historical boundary between East and West.
In Europe’s southernmost corner, the region of Thrace borders with
Turkey to the east and Bulgaria to the north. Thrace is part of the
administrative region of East Macedonia and Thrace (Perifereia Anato-
likis Makedonias & Thrakis),25 and consists of three prefectures, Ksan-
thi, Rhodope and Evros. Being a predominantly agricultural and lagging
region within the sluggish Greek economy, it is a case of a ‘double
periphery’ that ranks at the low end of the EU scale in terms of per
capita income and overall development.26 The region has an overall low
level of education with a high percentage of its inhabitants having only
primary-level education (73% in 1991); 27 the percentage of people with
only primary education is even higher among the minority.
Across the northern border from the Greek region of Thrace,

Bulgaria’s south and southeast regions are also home to large and ter-
ritorially concentrated Turkish and Slav-speaking Muslim communities
commonly known as Pomaks. The latter are a Slavophone group who
profess Islam and inhabit the highland areas of the Rhodope mountains
in the south of Bulgaria. Numbering about 220,000 people, they are
primarily a farming rural community occupied in tobacco production
and animal husbandry.28 Further towards the south and the southeast of
the country, there is a sizeable population of Turkish Muslims, who
make up between 8–10% of Bulgaria’s population.29 They are an

25 Since 1988, Greece is divided into thirteen administrative regions, one of which is East
Macedonia and Thrace.

26 Yannis Ioannides and George Petrakos, ‘Regional disparities in Greece: the
performance of Crete, Peloponnese and Thessaly’, European Investment Bank Papers,
vol. 5, no. 1, 2000, pp. 32; 36.

27 I Anaptixi tis Thrakis – prokliseis kai prooptikes, Athens: Academy of Athens, 1994, p. 15.
28 Yulian Konstantinov, ‘Strategies for sustaining a vulnerable identity: the case of the

Bulgarian Pomaks’, Hugh Poulton, and Suha Taji-Farouki (eds.), Muslim identity and
the Balkan State, New York: NYU Press, 1997, p. 33.

29 Rezultati ot Prebrojavaneto na naselenieto – demografski karakteristiki, vol. 1, Sofia: National
Statistical Institute, 1994, p. 194. In the past fifteen years, the size of Bulgaria’s Muslim
community cannot be estimated with certainty due to profound demographic changes, on-
going emigration and disputes over proper census methods and categories in counting
minorities. The 1992 census recorded 800,052 Turkish Muslims (or 9.43% of the
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agricultural community with the lowest levels of urbanisation in the
country and the highest levels of population concentrated in rural areas.
Their highest concentration is in the southeast province of Kircali and
the Rhodope mountains in the South Central Region, a mountainous
zone that is geographically proximate to Turkey and borders with the
Greek region of Thrace to the south.

In the course of the twentieth century, relations between Muslims and
the state in Bulgaria and Greece developed in a historical context
defined by a triadic pattern of conflict between a host state, an internal
minority and an external homeland.30 During the inter-war period, the
nationalist ideas of Kemalist Turkey began to diffuse among the Mus-
lims of Greece and Bulgaria, who until then predominantly made up a
religious community. This brought the traditional Muslim religious
leaders in these areas into conflict with the secular ideas propagated
by adherents of Kemalism.31 The post-World War II period witnessed
the progressive consolidation of an ethnic Turkish consciousness over
religious consciousness among Muslims in both countries (with the
exception of Slav-speaking Pomaks in Bulgaria). A combination of
factors pertaining as much to domestic state policies and structures as to
relations with neighbouring Turkey, contributed to their nationalisa-
tion.32 From the 1970s onwards, Bulgaria’s Zhivkov regime and Greek
governments intensified the politics of nationalism and adopted coercive
and discriminatory measures against Muslims. In the former case, the
resort to nationalism was an internal policy shift directed against
minorities, while in the latter case, it was closely linked to the dete-
rioration of Greek–Turkish relations following the Turkish invasion of
Cyprus.

The highly centralised state structures and regional development
policies acted as a central mechanism through which nationalism, its
discourse, ideology and practices were bolstered and diffused in Greece
and Bulgaria. After its failure in the inter-war period, the project of

country’s population), which, however, also included a number of Roma and Pomaks
(Muslims speaking aBulgariandialect)who also identified themselves asTurks. SeeMihail
Ivanov and Ilona Tomova (1994) and Antonina Zhelyaskova 1999, p. 172.

30 Roger Brubaker, Nationalism reframed – nationhood and the national question in the new
Europe, Cambridge: University Press, 1996.

31 On the Greek case, see Lena Divani, Ellada kai Mionotites, Athens: Nefeli, 1995; on the
Bulgarian case, see Mihail Ivanov and Ibrahim Yalamouv, ‘Turskata obshtnost vuf
Bulgaria I neinja perioditchen petchat 1878–1997’, Bulgarsko Mediaznanje, Sofia:
Balkanmedia, 1998.

32 Dia Anagnostou, ‘Collective rights and state security in the new Europe’, in
Konstantinos Arvanitopoulos (ed.), Security dilemmas in Eurasia, Athens: Nireefs
Press, 1999.
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state-led modernisation, nationalisation and political–administrative
centralisation in the Balkans did not resume until the 1940s, with the
advent of communist regimes. With the exception of the former
Yugoslavia, these regimes saw the strongest centralisation of state
authority in the form of democratic centralism and the one-party sys-
tem.33 From the 1960s onwards, Bulgaria’s communist leaders appealed
to the need to defend national unity from internal and external foes in
order to reassert and vindicate the concentration of political–economic
power in the party-state, to forestall reforms, and to pre-empt dissidents
from asserting national sovereignty vis-à-vis the Soviet Union.34 The
fusion of nationalism with state centralism was most pronounced in the
minority-inhabited regions where administrative structures and prac-
tices, the distribution of resources and economic development strate-
gies, were pervaded by the logic of national unification driven by the
overarching imperative to defend state integrity. It found its most
coercive expression in the assimilation campaigns of the mid- and late
1960s, and in that of 1984–5, which compelled hundreds of thousands
of Muslims to give up their names and take on Christian ones.
Under the centrally planned system, economic development policy,

combined with a series of cultural measures characteristic of its early
period in power, inadvertently reinforced the formation of a Turkish
minority with a distinct consciousness, as well as regional economic and
territorial characteristics. Besides undergoing compulsory collectivisa-
tion of agriculture, rural areas inhabited by Muslims became a target of
special development measures that aimed to maintain a stable agri-
cultural population at a time of rapid industrialisation. Such special
development policies bequeathed a distinctive production structure to
the minority-populated provinces which intricately tied ethnic differ-
ences to regional economic disparities and sustained the rural and
peripheral character of Muslims.35 Ethnic Bulgarians moved in large
numbers to the central municipalities and towns where industry and
manufacturing, as well as the bulk of infrastructure and administrative
resources, were concentrated.36 Turkish and Slav Muslims, on the other
hand, remained in peripheral and less-developed municipalities, which

33 Daniele Caramani, ‘State administration and regional construction in Central Europe’,
in M. Keating and J. Hughes (eds.), The regional challenge in Central and Eastern Europe,
Brussels: PIE–Peter Lang, 2003, p. 48.

34 R. J. Crampton, A concise history of Bulgaria, Cambridge: Cambridge University Press,
1997, p. 198.

35 Ali Eminov, Turkish and other Muslim minorities in Bulgaria, London: Hurst &
Company, 1997, p. 132.

36 Informatsia za sustojianieto na obshtina Kircali prez 1993. Report obtained from the
Municipality of Khurdzali, 1993.
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depended on the large enterprises at the regional centre for employ-
ment, production and resources;37 they also remained in villages and
small towns, where they were overwhelmingly employed in the agri-
cultural sector.38

Despite the country’s distinct capitalist system, post-war Greek gov-
ernments, similarly to those in Bulgaria, utilised centralised state
structures and regional policies to pursue national imperatives and
specific political objectives in minority-inhabited areas. The slow pro-
cess of unification of different areas and a sense of national insecurity led
to the formation of a highly centralised state. Since its foundation in the
nineteenth century, this centralist predilection (inspired by the French
Napoleonic model), was explicitly geared towards modernisation,
national homogenisation and the achievement of social–political uni-
fication.39 Centralisation found its expression in the country’s long-lived
administrative division into fifty-two prefectures. After World War II,
they prevailed as the main public agencies of development policies,
directly subordinate to the respective central ministries, and minimally
connected to the local social–cultural milieu.40

Greek regional economic policies in the post-World War II period
and the workings of local and prefecture institutions in Thrace became
specifically distorted by nationalist priorities linked to the presence of
the minority. Lacking explicit development priorities, the government
distributed central transfers in Thrace mainly based on party interests
and clientelism; accordingly, rights and benefits fell to those deemed
politically loyal.41 Local Christians and investors with political leverage
were granted the bulk of resources and state grants on the basis of their
nationalist credentials (ethnikofrones), with little if any consideration of
development needs and criteria. Furthermore, a series of informal but
widespread administrative measures that had the consent of the pre-
fect, local administration and banks, systematically prevented most
Muslims from acquiring property or performing even routine matters

37 Robert Begg and John Pickles, ‘Institutions, social networks and ethnicity in the
cultures of transition’, in John Pickles and Adrian Smith (eds.), Theorizing transition –
the political economy of post-communist transformation, London: Routledge, 1998, pp. 138.

38 See Demografski i sotsialno-ekonomitcheski harakteristiki – rusenska oblast, Sofia: National
Statistics Institute, 1994. See also Kristu Petkov and Georgi Fotev (eds.), Etnitcheskja
konflict vuf Bulgaria 1989, Sofia: Bulgarian Academy of Sciences, Institute of Sociology,
1990, p. 254.

39 Nikolaos Chlepas, I topiki dioikisi stin ellada, Athens: Sakoulas, 1999, pp. 90, 105.
40 Chlepas, I topiki dioikisi stin ellada, p. 128.
41 Susannah Verney and Fouli Papageorgiou, ‘Prefecture councils in Greece: decentra-

lization in the EC’, Regional Politics & Policy, vol. 2, nos. 1&2, Spring/Summer 1992,
p. 111.

Development, discrimination and reverse discrimination 159



such as receiving bank loans or driving licences, finding employment,
etc.42 With the deterioration of Greek–Turkish relations in the 1960s,
an overarching ideological imperative of national unity served to justify
the reproduction of highly centralised structures and the skewed dis-
tribution of resources in Thrace. Depriving Muslims of rights and
resources and exclusively privileging Christians were deemed impera-
tive in order to defend the region and country against the ‘Turkish
threat’.
In systematically denying basic social and economic rights to the

minority, state policy put an absolute block on the development of
Muslim-inhabited areas; it sustained the region’s dependence on agri-
culture and distorted its economy as a whole. The Muslim-inhabited
prefectures of Rhodope and Ksanthi are characterised by glaring dis-
parities between a minority-inhabited mountainous and undeveloped
zone in the north, and a southern predominantly Christian zone, which
is fertile and more prosperous. Between the two, there is an intermediate
belt with mixed population.43 Up until 1996, the northern mountainous
areas entirely populated by the minority were designated as ‘restricted
zones’, where travel by outsiders required special clearance and a
permit from the police. The majority of Muslims work in agriculture and
have a long tradition in the growing of labour-intensive varieties of
tobacco, making up over 90% of its producers in the region.44 They are
active in ‘their own’ segregated section of the local market occupied by
minority suppliers (tradesmen, producers, etc.) and customers, and they
largely operate within the confines of their community.45 The fact that
they have tended to export most of their savings abroad (especially to
Turkey), also reinforced their socio-economic segregation along ethnic–
religious lines; it should be noted though that until the early 1990s,
restrictive measures prevented them from investing in the region where
they lived.
Clearly then, centralised state structures after World War II were

for the most part pervaded by national–political imperatives and
foreign policy as opposed to developmental priorities. Combined with

42 Aristeidis Giannopoulos and Dimitris Psaras, ‘To ‘‘Elliniko 1955’’ ’, Scholiastis, vol. 85,
no.3, 1990, pp. 18–21.

43 With respect to land ownership, even though Muslims make up about 50% of Ksanthi’s
population they own 23% of the arable land and Christians own 71% of it. In Rhodope,
Muslims make up 65% of the province’s population and own 53.5% of the arable land,
while 46.5% belongs to Christians. See I anaptixi tis anatolikis Makedonias kai Thrakis,
p. 48.

44 I anaptixi tis anatolikis Makedonias kai Thrakis, vol. 1, Athens: Commercial Bank of
Greece, 1986, p. 238.

45 See I anaptixi tis Thrakis, 1995, p. 18 and p. 49.
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discrim inatory polic ies and pra ctices that privileg ed the nation al
major ity, they cont ribute d to the socio- econom ic marginal isation of
Musli ms, as well as to their territoria l conce ntration in less develope d
rural area s. Disc rimina tory and coe rcive measu res created a fertile
ground for the pol itical rad icalisation of Mus lims wh o in the late 1980s
mob ilised to dem and restitut ion of their rights and offi cial recogni tion of
their ethnic Turk ish ident ity. In Bulg aria , such mobilisati on was
instru mental in precip itating the disinteg ration of the commun ist regime
in 1989. The democra tic trans ition m ade possible the restitut ion of
politic al and cultu ral rights of minorities . I n the Greek case, the radi-
calisati on of Thrac e’s Mus lims that erupte d in 1989– 90 reached its apex
with the elec tion of two independ ent minori ty repre sentatives in the
Greek Pa rliament wh o rallied the support of the m inority on the basis of
Turk ish nation alism and solidarit y with ‘mot herland’ Turk ey across the
borde r. Fifteen years after Greece’s 1974 trans ition to dem ocracy, their
politic isation coincide d with the int ensificatio n of EU int egration pro -
cesses , follow ing nearly a deca de of governme nt ambiva lence regard ing
membe rship in the EU.

In the 1990s , polit ical–institu tional an d eco nomic chang es takin g
place withi n the fram e of E uropean integr ation, post-c ommunis t tran-
sition to dem ocracy and the mark et h ave chall enged nation alist-dri ven
regio nal stru ctures and pol icies. In differ ent ways, gove rnments in the
two countri es under stu dy have institut ed measu res to redress regio nal
dispa rities and res pond to m inority pro blems and grievance s. EU
membership and the implementation of structural funds enabled the
Greek government to redress them by embedding the minority issue in
an economic development frame. This both reflected and in turn rein-
forced a reorientation in the priorities of regional policy and the work-
ings of local governm ent in bor der areas. The next section of this
chapter describes the EU-related regional changes and discusses their
effects for the politics and identity of Turkish Muslims. Post-communist
democratisation, on the other hand, paved the way for ethnic-based
representation at the national and local level through the creation of a
minority party. Rallying the support of Turkish Muslims and a sizeable
segment of Slav-speaking Muslims, the Movement for Rights and
Freedom (MRF) has established itself as the third largest party in
national parliament and local government. Since 1999, in the context of
Bulgaria’s association with the EU, the consolidation of its power in
minority-inhabited areas appears to set the frame for ethnic communal
politics and demands on a territorial basis. The third part of this chapter
describes and analyses the effects of market restructuring and EU
enlargement on minority politics in Bulgaria.
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Regional development, EU structural funds
and the Muslims of Thrace

In the late 1980s, Greece’s deteriorating economic performance after
nearly a decade of membership raised concerns among its EC partners
about the country’s ability to achieve convergence and market integra-
tion.46 Such concerns led to the adoption of stabilisation measures under
EC supervision, but also to the overhaul of its structural policy in 1988–9
and the doubling of structural funds, with more allocated for regional
schemes.47 Increasing amounts of structural funds were transferred to
Greece amounting to nearly 3.7% of the country’s GDP by the end of the
1990s.48 Growing domestic concern with the region’s underdevelopment
coincided with, and was possibly reinforced by, the political radicalisation
of the Muslim population in the late 1980s. In an attempt to diffuse the
escalating tensions that erupted with the Christian population in 1990 in
Thrace, the Greek government abolished the restrictive measures against
the minority and inaugurated a new approach based on ‘legal equality –
equal citizenship’ (isonomia–isopolitia).49

Compelled on the one hand by the EU to pursue economic con-
vergence, and on the other hand by ethnic mobilisation at the subna-
tional level, the Greek government began to pay closer attention to
Thrace’s underdevelopment. In 1991–2, the adoption of a new devel-
opment strategy for the region became possible due to consensus across
the two main parties, and made explicit references to the position of
the minority. The strategy was introduced with the ‘Findings of the Inter-
party Committee for Border Regions’ submitted to the Greek Parliament
in 1992.50 In marked departure from the militaristic language frequently
employed in the case of Thrace, the ‘findings’ defined regional develop-
ment as the ‘armour’ of defence against the threat of secessionism. They
called for an upgrading of the region’s economy, reducing inequalities
between Christians and Muslims and promoting social and economic
integration of the latter. For the first time, the minority was depicted as
a resource rather than a threat or burden, and its integration as a pre-
condition for the region’s development.

46 While in 1981 Greek GDP per capita was 53% of the EC average, by 1995 it fell to 45%
of the EC average (Ioannides and Petrakos 2000, p. 32).

47 Ilias Plaskovities, ‘EC regional policy in Greece’, in Panos Kazakos and P. C.
Ioakimidis (eds.), Greece and EC membership evaluated, New York: St. Martin’s Press,
1994.

48 Ioannides and Petrakos, ‘Regional disparities in Greece’, p. 51.
49 Giannopoulos and Psaras, ‘Elliniko 1955’, p. 21.
50 ‘Findings of the inter-party committee for border regions’, Greek Parliament, Athens,

14 February 1992. Appended in I anaptixi tis anatolikis Makedonias kai Thrakis.
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As a border region of strategic importance in the post-Cold War
Balkans, Thrace was allocated increased resources from structural funds
making possible intensified development and infrastructure invest-
ments.51 Of the thirteen regional development programmes under the
Community Support Frameworks (CSF) for 1989–93, 1994–9, and
2000–6, Eastern Macedonia and Thrace received the third largest
funding in Greece (after the two major urban areas of Athens/Attiki and
Thessaloniki in Central Macedonia).52 The significance of structural
funds for Greece and Thrace, both in size but also political importance,
cannot be underestimated; it is questionable whether in their absence,
regional development policy would have been viable at all in the 1990s.53

It must be noted here that structural funds did not motivate or in any way
lead the government to adopt the new approach towards border regions.
However, their influx made it possible to put into practice a compre-
hensive policy of regional development as defined by the Regional
Operational Programme (ROP) of the CSF for Thrace, and to anchor the
minority issue firmly within it.

Following the reorientation of the Greek government approach to
border regions, the implementation of regional programmes was
accompanied by a series of reforms of subnational structures that were
launched in 1990s.54 Characterised as groundbreaking, these combined
centrally appointed regional administration with a degree of decen-
tralisation at the prefecture level. In particular, they included the
strengthening of thirteen regional departments (dioikitikes perifereies),
which had since 1988 existed only on paper, and the transformation of
fifty-two prefectures into units of self-government with locally elected
councils and prefects.55 The establishment and strengthening of
administrative regions was directly linked to the implementation of
structural funds: these regions were to participate as partners in the

51 Stratigiko schedio anaptiksis Makedonias & Thrakis, vols. B & C, Thessaloniki: Union of
Industrialists of North Greece, 1994, pp. 98–100.

52 Chlepas, I topiki dioikisi stin Ellada, p. 164.
53 Eleni Andrikopoulou and Grigoris Kafkalas, ‘Greek regional policy and the process of

Europeanisation 1961–2000’, in Dionyssis G. Dimitrakopoulos and Argyris G. Passas
(eds.), Greece in the European Union, London: Routledge, 2004, p. 42. Out of the nearly
1 billion euro of total public expenditure for the Regional Development Program of
Eastern Macedonia and Thrace for 2000–6, only 25% came from national funds, while
75% came from EU structural funds. See http://europa.eu.int/comm/regional_policy/
country/overmap/gr/gr_en.htm

54 This section draws from Dia Anagnostou, ‘Breaking the cycle of nationalism: the EU,
regional policy and the minority of Western Thrace’, South European Societies and
Politics, vol. 6, no. 1 (Summer 2001), 99–124.

55 Law 2218/1994, Idrisi Nomarchiakis Aftodioikisis kai Tropopioisi gia tin Protovathmia
Aftodioikisi kai Perifereia, 1994.
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implementation along with national and European authorities within the
frame of the CSF. The experience of the EU’s Integrated Mediterranean
Programmes in the second half of the 1980s had pointed to the endemic
weaknesses of Greece’s centralised structures to plan development
projects, and they rendered conspicuous the need for creating compe-
tent subnational structures above the first tier of local government.56

The prefecture self-government, on the other hand, was largely an
offspring of democratic consolidation and of a new generation of poli-
tical cadre who came of age in Greece’s post-1974 system with a mature
and growing consciousness concerning local problems. Domestic
demands and a political commitment to decentralisation under Socialist
rule in the 1980s, however, had not materialised in practice due to
strong opposition from party and national interests.57 By the early
1990s, when cross-party consensus on EU integration had matured,
both regional administration and prefecture self-government were
launched with a single reform package. They were assigned a central
role in local–regional development largely designed, financed and
implemented within the frame of the EU structural policy.
As a result of subnational reforms, the role and functions of regional

administration and local government began to transform in response to
the pressures and opportunities generated by the implementation of
development programmes.58 This development carried important
implications for local and minority politics. In the first place, while not
bringing any radical transfer of power from the centre to the periphery,
such pressures and opportunities have nonetheless strengthened the role
of subnational institutions and triggered greater local mobilisation. The
professed emphasis on decentralisation and local development that
accompanied the regional reforms since the late 1980s was arguably
more rhetorical than actual, symptomatic of the Community ‘paradigm’
of deregulation. It is seen to have been driven by the need to reduce state
spending, in practice implying that local authorities and regions are left
to survive on and compete for their own resources.59 In any case, in a

56 Fouli Papageorgiou and Susannah Verney, ‘Regional planning and the integrated
Mediterranean programmes in Greece’, Regional Politics & Policy, vol. 2, nos. 1 & 2
(Spring/Summer 1992), 139–62.

57 Chlepas, I topiki dioikisi stin Ellada, p. 343; Paraskevi Christofilopoulou, ‘I nomarchiaki
aftodioikisi sto Elliniko politiko-dioikitiko systima’, in K. Spanou, A. Rigos and
M. Spourdalakis (eds.), Nomarchiaki aftodioikis – prosdokies kai prooptikes, Athens:
Sakoulas, 1997, p. 56.

58 P. C. Ioakimidis, ‘EU cohesion policy in Greece: the tension between bureaucratic
centralism and regionalism’, in Liesbet Hooghe (ed.), Cohesion policy and European
integration, Oxford: University Press 1996, p. 351.

59 Andrikopoulou and Kafkalas, ‘Greek regional policy’, p. 40.
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highly centr alised stat e lik e Gre ece with weak or non-e xistent tradition s
of self-go vernment , the reforms of the 1990s stim ulated m obilisatio n of
the local populat ion arou nd developme nt goal s, despite sign ificant
continu ity with the prec eding centralis ed structures. Progre ssively there
has been a widenin g of particip ation of lo cal actors in regiona l policy
in certa in areas and regions in the 1990s, eve n if mainly symbo lic and
form alistic r ather than subs tantive. 60

The expan sion of local m obilisatio n has had profound, albeit con-
tradi ctory, implic ations for the politica l par ticipatio n of minorities like
Musli ms, who had remained disenfra nchised after the 1974 dem ocratic
trans ition. The trans formatio n of the Pre fecture Counci l into a direc tly
elected institution int roduced stron g pressu res to sho w respo nsiveness
to local proble ms dividing the two commun ities. Neither commun ity
could any longer be exclude d from develo pment plans tha t operated on
the basis of the region’s econo my as a whol e. Wit h an interest in
attrac ting the Muslim vot e, the prefec ts and the Prefectu re Coun cil
began to mak e effort s to tackle the glarin g disparit ies between the
norther n Musli m and the south ern Christian areas. In this way, pre-
fectu re local governme nt opene d spac e for the repres entation an d par -
ticip ation of the minori ty in decis ions abou t resourc e distri bution and
regio nal developm ent. The pote ntial f or expan ded minori ty par ticipa-
tion, howe ver, provoked r eaction s both among Greek and Turkish
nation alist consti tuencies in Thra ce, who unt il the early 1990s do mi-
nated local polit ics. The former claimed that it woul d endange r nation al
interest s and streng then Turk ish na tionalis m in Ksant hi and Rhodope
where a Mus lim prefec t coul d be elected. 61 To pre-empt this possibil ity,
the la w on prefectur e local governme nt was mod ified in the cases of
Ksant hi and Rhodo pe, where a specia l provisi on of so-cal led ‘enl arged
prefec tures’ (Law 2218/ 94, Art icle 40) in practice conso lidated two
predo minant ly Christ ian areas. Meanw hile, the har d core of Turkish
nation alists within the minori ty equally stron gly opposed the reforms
and greater participation in the latter, dismissing them as strategy on
the part of Greek authorities to co-opt, assimilate and ‘Hellenise’ the
minority.

Notwithstanding their limitations, the institutional and regional eco-
nomic changes within the frame of EU structural funds implementation
reinforced a departure from traditional national politics in border and
ethnica lly divid ed regi ons lik e Thra ce. As was describe d in the previ ous

60 Ioannides and Petrakos, ‘Regional disparities in Greece’, p. 46.
61 Alexandros Kontos and Georgios Pavlou, ‘Epifaniakos, anofelos kai ethnika epikindi-

nos’, Oikonomikos Tachydromos, 7 July, 1994, pp. 35–6.
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sec tion, the p refectures’ role in d evelopment was p reviously shaped b y
national imperatives and political decisions. It was overseen by officials
of the local Cultural Affairs Office subordinate to the Ministry of
Foreign Affairs and materialised through resource distribution to those
loyal to the nation. By the end of the 1990s, prefecture and regional
politics seemed to revolve around economic development issues, a
marked departure from the preceding decades, when the centre of
gravity was national unity and ethnic solidarity. Pressures for effective
absorption of funds compelled regional and prefecture authorities to
operate within the framework of conditions and development priorities
set by the EU’s structural policy; they also necessitated a distancing of
regional policies from traditional nationalist positions and foreign
policy interests. Regional and prefecture authorities have sought
explicitly to differentiate development decisions and strategies from
the networks of local interests cultivated around the principle of soli-
darity of the Greek nation. It could be argued that in the frame of
regional politics that grew around EU development funds, there has
been a growing ‘domestication’ of minority issues. That is, they are
increasingly dealt with as matters of citizenship and development,
rather than being viewed through the lens of national interest and
foreign policy which had exclusively guided state approach towards
such issues until then.
Besides being symptomatic of a fundamental change in state policy

towards border regions, the regional economic and institutional changes
also became carriers of a new political discourse and normative frame
that has the European polity as its sphere of reference. Bearing the seal
of the EU, which is perceived as a neutral and multicultural external
actor, has facilitated the acceptance of reforms and resistance to
nationalist pressures, and appeared to breed variable perceptions of
‘Europe’. Professing a strong commitment to the rule of law, the EU
offered symbolic and ideological resources to which elected individuals
among both Christians and Muslims in Thrace profusely appealed, in
order to assert the legitimacy of their actions vis-à-vis nationalist pres-
sures. In stark contrast to the recent past, the language the prefecture
and regional authorities used was about legal equality, civil rights and
cultural diversity, evident in the frequent invocations of ‘legal equality –
equal citizenship’, rather than an appeal to national unity. Already in the
mid-1990s, the then Vice-Prefect and General Secretary of Development
and Public Investments of Rhodope (who was Christian) rejected the
arbitrary prohibitions as a ‘thing of the past’, stating: ‘We can’t deprive
Muslims of their rights, like previous governments did, since they are
Greek citizens. We are in a united Europe and we must solve each
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problem in order to make citizens law-abiding’.62 Since then, prefecture
and regional officials have incorporated standard references to socio-
economic modernisation, equal treatment, and administrative efficiency
as basic principles defining the workings of subnational institutions in
contemporary Europe. This is a marked departure from the indisputable
priority of national unification that these officials had previously been
geared to serve.

Minority members increasingly viewed the EU as an external system
providing alternative protection and support, which the regional reforms
and institutions brought closer. It appeared to ensure the irreversibility
of the changes and to prevent Greece from ‘turning the clock back to the
old system’. Such a perception of the EU alleviated the minorities’ long-
standing fears of assimilation which participation in Greek state insti-
tutions could purportedly foster. Simultaneously implying integration
into the structures of European citizenship, such participation seemed to
be viewed more as a defence against assimilation. It is notable that fre-
quent references to the EU as an alternative normative frame and
external frame of protection have more recently seemed to be invoked
alongside appeals to the Lausanne Treaty. As a treaty of the inter-war
period, the latter has placed minority protection in the bilateral frame of
Greek–Turkish relations, rendering minority position and well-being
subject to the ebb and flow of inter-state affairs.63

For the minority, perceptions of ‘Europe’ appeared to combine strong
guarantees of ethnic–cultural diversity and minority rights together with
an unquestionable imperative of societal integration and political
engagement. In the local context, this took the form of the need to take
initiative and mobilise more actively in contesting regional funds. This
integration principle was aptly conveyed by a minority member in local
government who stated that ‘there is no racism in Europe, as long as you
are responsible with your duties towards the state’,64 a statement that
marks a wholesale departure from the declarations of defiance against
the state ten to fifteen years ago. This is not an abstract notion but one
that comes out of a new generation of minority leaders who have
emerged from local and prefecture politics in the past decade. They have
adopted a more pragmatic and moderate approach, focused on dealing
with specific problems through local government structures; the latter

62 Interview, Komotini 29 May 1995.
63 For a brief description of the provisions of the Lausanne Treaty, see Christos Rozakis,

‘The international protection of minorities in Greece’, in Kevin Featherstone and
Kostas Ifantis (eds.), Greece in a changing Europe, Manchester: Manchester University
Press, 1996.

64 Interview, Komotini 24 April 2005.
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are increasingly conceived of as effective avenues to represent and redress
their community’s grievances, in marked contrast to the intransigent
stance of Turkish nationalist leaders more than a decade ago.

Ethnicity, regional restructuring and EU enlargement
in post-communist Bulgaria

For the most part of the 1990s, regional reforms and the politics of
ethnicity in Bulgaria were inseparably linked to the restructuring of the
centrally planned political economy towards democracy and the market.
In the aftermath of transition, the country retained many of its pre-
existing subnational structures, comprising a large number of munici-
palities (obshtini, 262 in total) as the basic unit of local self-government,
and nine regions (oblasti ). The latter comprised structures of centralised
administration, which, however, did not possess any resources. The
1991 Local Self-Government and Administration Act gave a wide
range of functions to the municipalities such as construction and
development, local economy and environment, health, education and
social welfare, the power to form an autonomous budget, restitution
of their property and the right to engage independently in economic
activity.65 While municipalities became in principle empowered to
redress local problems and needs, in practice they were faced with a
sharp decline of revenues from central transfers.66 At the same time,
they had limited capacity to exploit the local and regional economy, and
thus to independently generate revenues, as the large regional enter-
prises remained until 1996 largely centrally managed. The post-com-
munist crisis in local government and economy most strongly afflicted
the less developed Turkish and Muslim-inhabited areas. The latter were
thoroughly dependent on state subsidies and were confronted with mass
unemployment due to a steep decline in the agricultural and industrial
economy.
In the period until 1996 Bulgaria was labelled ‘a largely unreformed

ex-communist polity’ which continued to be dominated by the successor

65 The Local Self-Government and Administration Act was published in the Darzhaven
Vestnik [Government Gazette], Issue no. 77/1991. Reproduced in the volume
Administrativno-Teritorialnata Reforma, National Centre for Territorial Development
and Housing Policy, Sofia: ForKom, 1995, pp. 117–44.

66 In 1989–91, real municipal revenues in the region of Haskovo (where the province of
Khurdzali belongs) decreased by 50%. Even though they nominally increased by 240%,
the inflation in the same period was 438%. See ‘Socioeconomic conditions and
perspectives of the municipalities with mixed ethnic and religious population from the
region of Haskovo’, Sofia: ‘Klub Economica 2000’, 1992, pp. 28–31.
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communist-renamed Socialist party (BSP).67 In this period, outstanding
structural and organisational advantages enabled the BSP to retain its
hold over the political system. While acceding to market reform, the
reigning Socialists sought to preserve the centralised state and its role in
the economy. The 1991 constitution, of which they were architects,
recognised local self-government but opposed the existence of ‘auton-
omous territorial formations’.68 Reforms suspended privatisation and
decentralised production and employment decisions to the directors of
large regional enterprises, which, however, continued to be managed
and financed by the central state, under the supervision of ministerial
bureaucrats. In 1990, the government decided to close down the branch
workshops in the minority-inhabited rural areas, leading to massive
unemployment among ethnic Turks, but to retain and subsidise pro-
duction in unprofitable plants in central locations, where the majority of
employees were ethnic Bulgarians.69

In over twenty municipalities and in several hundred communes
where Turkish and Slav-speaking Muslims are demographically pre-
dominant, local government power throughout the 1990s and until the
present has been held by the minority party Movement for Rights and
Freedom (MRF).70 In the period through 1996 in these municipalities,
however, unreformed regional economic and administrative structures
were thoroughly permeated by the communist legacy of nationalism of
the 1980s.71 The preservation of centralised economic structures both
depended upon and in turn reinforced a Socialist government alliance
with the ex-communist nomenklatura, comprising enterprise directors,
party cadre and public-sector personnel, who had retained their domi-
nant positions in the regional economy and local administration. This
nomenklatura included many among the participants of the coercive
name-changing campaign of the 1980s, who had close links with Bul-
garian nationalists in the region and viewed the MRF as a separatist
force threatening state integrity. They were able to rally widespread local

67 Kyril Drezov, ‘Bulgaria: transition comes full circle, 1989–1997’, in Geoffrey Pridham
and Tom Gallagher (eds.), Experimenting with democracy, London: Routledge, 2000,
pp. 195–218.

68 Drezov, ‘Bulgaria: transition comes full circle’, p. 205.
69 Begg and Pickles, ‘Institutions, social networks and ethnicity’, pp. 131–3.
70 In the 1991 local elections in Bulgaria, MRF representatives won a majority of seats in

28 municipal councils, in addition to having mayors elected in 653 communes (Dogan
1995). In the 1999 local elections, it won 7.4% of the vote and elected mayors in 22
municipalities. See ‘Constitutional Watch’, East European Constitutional Review, 8,
no. 4, Fall 1999.

71 This section significantly draws from Dia Anagnostou, ‘Nationalist legacies and
European trajectories: Post-communist liberalization and Turkish minority politics in
Bulgaria’, Southeast European and Black Sea Studies, 5, no. 1, January 2005, pp. 87–109.

Development, discrimination and reverse discrimination 169



support for the central Socialist party in exchange for an on-going inflow
of state resources and jobs largely reserved for Bulgarians; this was a
mutually beneficial arrangement that allowed both to protect inherited
privileges and power. This central–local nexus of clientelistic party
connections became a bridge of continuity with the past and with a
familiar political logic which projected the preservation of centralised
administrative and economic structures as imperative for the defence of
Bulgarian national unity and territorial integrity.72

The continuity of Bulgarian nationalism in conjunction with the
centralised regional economic structures embodied in Socialist rule
restricted the MRF’s ability to represent and respond to the problems of
ethnic Turks through local government. It set the stage for sharp ten-
sions between the MRF and the Socialist party over control and dis-
tribution of resources and jobs, as well as over minority religious and
language rights, all issues which reinforced central–local and inter-
communal tensions along ethnic lines. The on-going fusion of nation-
alism with centralism led the MRF to differentiate its approach to
reform from that of Socialists, which was otherwise more in tune with
the interests and problems of Muslims and their municipalities. In
particular, the MRF was in favour of the BSP socialist model of
restructuring in so far as it espoused a central role of the state in social
welfare, as well as in assisting specific sectors of the economy. At the
same time, the diffusion of nationalism in the centralised structures of
the regional economy, which were sanctioned by the BSP until 1996, led
minority representatives to oppose state management of the economy.
They saw the latter as a powerful constraint to minority political
representation, regional development and democracy.73 Already in the
mid-1990s, the MRF voiced strong demands for greater self-govern-
ment and decentralisation at the sub-state level. Similar demands have
been advanced by minority parties across East Central Europe, and had
their referent in the centralised legacy of state socialism which they
intended to eradicate.74

Having common origins in the dissident movement of the late 1980s,
the centre-right Union of Democratic Forces (UDF) shared with
the MRF a strong opposition to the communist legacy and espoused
decentralisation and market-oriented reforms as a means to promote
development. Viewing nationalism as a vestige of communism and a

72 Anagnostou, ‘Nationalist legacies and European trajectories’, p. 99.
73 Ahmed Dogan, ‘Polititsheski analiz na predizbornata I sledizbornata situatsia’, Prava

I Svobodi, no. 13, 31 March 1995.
74 Antoni Galubov, ‘Mestnata politika – mezhdu samoupravlenieto I administratsiata’,

Prava I Svobodi, no. 34, 1 September 1995, p. 2.
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façade for the BSP to preserve the centralised state and economic
structures of the former regime, UDF liberals joined the MRF in
denouncing BSP nationalist politics in the ethnically mixed areas. From
early on, the imperative of thoroughly dismantling communist struc-
tures was the central drive for the economic reforms pursued by the
UDF.75 As an antidote to state centralism-cum-nationalism, the UDF
supported decentralisation and market restructuring, which it viewed
through the lens of privatisation aimed at eliminating the role of the
central state in the economy.76 Its approach as such was exemplified in
the reform launched during its brief tenure to power in 1991–2, which
initiated the dissolution of state-owned farm collectives and the resti-
tution of land to its original owners.77 By radically eliminating state
management and the centralised regional economic structures, in which
communism and nationalism had been gestated, the agricultural reform
sought to dismantle the communist legacy where it seemed to be
strongest – in the countryside.78

The 1997 elections marked a turning point as they brought to power a
UDF government that accelerated market restructuring and enterprise
privatisation and signed Bulgaria’s Accession Partnership with the EU in
1999. In the second half of the 1990s, the process of restructuring the
inherited centralised economic structures, however, formed the locus of
a sharp conflict between the MRF and the UDF. According to the MRF
leader Dogan, this conflict was even more intractable than the preceding
one with the socialists.79 Its origins lay in the 1991–2 agricultural reform
that had led the MRF to withdraw its support from the UDF govern-
ment of Filip Dimitrov in protest of it.80 While the overall effects of the
reform varied regionally, the dissolution of the farm collectives had
thoroughly disrupted production. Given the legacy of state socialism, it
led to much higher unemployment among ethnic Turks in comparison
to Bulgarians.81 While initially appearing to be about the nature and
pace of market reform, in the course of the 1990s the MRF dispute with
the liberal UDF grew into a fundamental conflict about the regional

75 Drezov, ‘Bulgaria: transition comes full circle’, p. 416.
76 John Bell, ‘Democratization and political participation in ‘post-communist’ Bulgaria’,

in Karen Dawisha and Bruce Parrott (eds.), Politics, power, and the struggle for democracy
in South-East Europe, Cambridge: Cambridge University Press, 1997, pp. 374, 378.

77 Maya Keliyan, ‘The transformation of agriculture’, in Jacques Coenen-Huther, (ed.),
Bulgaria at the crossroads, New York: Nova Science Publishers, Inc., 1996, pp. 237–8.

78 Gerald Creed, Domesticating revolution, University Park, PA: Pennsylvania State
University Press, 1998, p. 237.

79 Ahmed Dogan, ‘Bulgarski model za reshavane na maltsinstveni problemi e naj-
vazhnoto postizhenje na prehoda’, Tolerantnost, 1999a, no. 25.

80 Bell, ‘Democratization and political participation’, p. 369.
81 Begg and Pickles, ‘Institutions, social networks and ethnicity’, p. 135.
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dimensio n of econo mic reform, with importan t pote ntial implic ations
for the te rritoria l structure s of the central stat e.
The liberals’ appro ach to economic decentr alisation, as epitomised in

the agric ultural reform, was premi sed on a uni form nationwi de strategy
seeking fast privatisa tion of enterpris es and state withd rawal fr om the
econom y. Dev elopmen t woul d b e driven by p rivate entre preneu rial
activity an d local governme nt units, wh ich woul d independ ently gen-
erate resourc es for inve stment. Such an app roach, howe ver, disreg arded
the inherite d stru ctural disadvan tages of the overw helming ly agricultura l
minority -inhabite d m unicipa lities, whic h had less deve loped infra-
structure than the ave rage for the country. 82 In its alterna tive approach
to reform , the MR F has advoca ted a regionall y specific strat egy, in
which the central state would assum e an ins trument al role in stee ring
and assisting econo mic developm ent of periphe ral munici palities. 83 The
UDF dismisse d MRF deman ds for state assistan ce, cons idering it a
residue of commun ist m entality unwil ling to adjust to m arket conditio ns
and the disci pline of reform. W hile attribut ing a role to the central stat e
in assisting lo cal developme nt, the MRF also advoca tes thorough
decentr alisation, withi n the fram e of the Bulg arian state but incre asingly
in a way that as pires to dem arcate regio nal eco nomic and polit ical units
along ethnic-c ommunit y lines. The 2001 MRF pro gramm e emphas ises
enhanced local gove rnment power to decid e abou t and cons truct
developme nt strategies app ropriate to local cond itions. Such a regiona l
agenda on the par t of the MR F is seen as viable due to the anticip ated
influx of E U fund s in the underd evelope d et hnic regi ons. 84

From 2000 onwards, the status of associate candidate state made
Bulgaria a beneficiary not only of PHARE, but also of additional funds
such as the agriculture-specific SAPARD and ISPA, precursors to struc-
tural funds once full membership is in place.85 Within the frame of the
Accession Partnership and its regional policy section, the Bulgarian
government established six planning regions corresponding to the NUTS

82 Petar Mitev, ‘Relations of compatibility and incompatibility in the everyday life of
Christians and Muslims in Bulgaria’, in Petar Mitev (ed.), Relations of compatibility and
incompatibility between Christians and Muslims in Bulgaria, Sofia: International Centre for
Minority Studies and Intercultural Relations, 1995, pp. 205–6.

83 Giulbie Receb, ‘Doverieto na kredit ima granitsi’, Prava I Svobodi, 1, 5 January 1995, p. 3.
84 Bulgaria–Evropa: Nestandarten pat na razvitie, Programme of the MRF Coalition with

the Liberal Union, 17 July 2001, http://www.dps.bg.
85 PHARE stands for Pologne-Hongrie: aide à la reconstruction économique. As its name

indicates, it was originally directed to Poland and Hungary but was subsequently
extended to the other ex-communist countries as the main form of EU assistance to the
latter. The full names of the other two pre-accession funds are Special Accession
Programme for Agricultural and Rural Development (SAPARD) and the Instrument
for Structural Policies for pre-Accession (ISPA).
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II level of the EU86 and revived the twenty-eight pre-1989 provinces
(previously okruzi, now oblasti). Between local and national government
structures, these institutions form components of state administration run
by centrally appointed governors and by representatives of the central
ministries. The latter are the main actors in a nationally coordinated
regional policy to implement pre-accession funds. Within the frame of the
Regional Development Act,87 the Regional Development Council at the
Council of Ministers, an inter-ministerial body, coordinates and oversees
the National Plan for Regional Development for the period 2000–6.88

Characteristic of most Central and Eastern European countries that have
recently joined the EU or are associate members,89 such a centrally man-
aged structure appears to resonate closely with the liberals’ nationally
centred approach to regional economic development described above.
Since 2001 (and at the time of writing), the MRF has been a junior partner
in the coalition government of the National Movement of Simeon II
(NMSV), holding the Ministry of Agriculture, a sector crucial for the
minority but also for EU policy. From this position of national power, the
MRF leadership has put forth its own development and investment
strategy within the context of implementing EU pre-accession funds in the
ethnically mixed regions that it controls, which it placed on top of the
party’s agenda.90

Between the libera ls’ vi ew of nation ally centred developme nt strat egy
and the socialists ’ app roach alo ng the lin es of the tradi tional nation -
state, the MR F has conso lidated a distin ct minority polit ics that forges a
close link betw een regional terr itory and the ethnic commun ity. In
contra st to the UDF view of the EU as a vehicl e of socio- economic
modern isation, the MR F alterna tively depicts it as the on ly true guar -
antor of ethnic identity, wh ich in the Europe an context is no longe r
conside red a disadv antage but a ‘strate gic advanta ge’. 91 Whil e the MRF
has highl ighted the integr ation of minori ties in Bulg arian society , it has
over the past few years pronounc ed as equ ally, if not more, importan t
the pres ervation of et hnic–reli gious ide ntity (Dogan , ‘Progra mna’).

86 Council of Ministers Decree no. 145, 27 July 2001.
87 Published in State Gazette, Issue no. 29, 1999.
88 Julian Boev, ‘Bulgaria: decentralization and modernization of the public administration’, in

Mastering decentralization and public administration reforms in central and eastern Europe,
Budapest: Local Government and Public Reform Initiative, 2002, p. 97.

89 See James Hughes, Gwendolyn Sasse and Claire Gordon, ‘Europeanization and
regionalization in the EU’, p. 169.

90 See the speech by Ahmet Dogan in the 5th National Conference of the MRF, Sofia, 15–16
February 2003, www.dps.bg

91 Ahmed Dogan, ‘Programna deklaratsia na Dvizhenje za Prava I Svobodi 2000’, in
http://www.dps.bg
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While denouncing aggressive nationalism, Dogan also stated that in the
context of European integration, ‘we [the Turkish minority] need a
moderate nationalism . . . to gain legitimacy for our national identity on
the basis of liberal values of the European community’.92 Evident of his
ambitions of establishing the movement as a European player, the
hitherto undisputed leader admonishes that without the participation of
the MRF, Bulgaria ‘will not have the requisite internal stability and
external weight to open the doors to Europe’.93 While firmly accepting
its territorial integrity, the MRF increasingly talks about Bulgaria in
reference to the multi-ethnic state replacing the traditional unitary
national state, and it appeals to ethnic Turks to support community-
based organisational and political strategies.94

Conclusions: EU integration, regional development
and the politics of Muslims in Southeast Europe

Regionalisation induced by European-wide processes transforms the
historical significance of border areas stemming from their traditional
character as citadels of national unity and privileged sites of nation-
building. Their historical salience as such is particularly pronounced in
Southeast Europe. On the one hand, regionalisation is defined by EU
integration and enlargement policies and market integration processes.
These act as a catalyst for domestic reform by introducing functional
economic imperatives to utilise efficiently administrative resources and
structural funds in order to promote development and market integra-
tion. Such policies and processes do not mandate specific institutional
configurations for subnational structures; the latter are shaped by
complex internal forces having to do with pre-existing legacies, demo-
cratisation, and domestic party interactions and conflicts.
On the other hand, regionalisation reforms and the related political

debates are influenced by bottom-up pressures for recognition of ethnic
diversity. Motivated by regional economic constraints, institutional
reforms, and the perceived opportunities for structural funds, minorities
seek to contest reforms. In some cases, they formulate their own
demands for local self-government and decentralisation on the basis of
ethnic community.95 While until now the demands of regional and

92 Ahmed Dogan, ‘Triabva ni umeren – natsionalnata idea ne biva da se bazira na mitove a
na realnosti I perspektivi’, Prava I Svobodi, 27 July 1999.

93 Dogan, ‘Programna deklaratsia na Dvizhenje za’, Prava I Svobodi 2000.
94 Dogan, ‘Triabva ni umeren’.
95 Bucek, ‘Balancing functional and ethnic regionalisation’, p. 159; Brusis, ‘Regionalisa-

tion in the Czech and Slovak Republics’, p. 101.
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ethnic minorities have had a limited impact on decentralisation reforms
in CESE,96 such a reform process is far from complete. Between
influences originating from European-level policies and processes and
bottom-level mobilisation asserting regional or ethnic diversity, national
governments pursue diverse policies, reforms and accommodation
strategies.

Far from mandating specific institutional reforms and policies, EU
integration and enlargement have provided economic and normative
resources enabling national government to redefine policies towards
border minority regions in Southeast Europe. The preceding sections
have provided a descriptive overview of regional and post-communist
restructuring in minority-inhabited border areas in Greece and Bulgaria,
and examined its consequences for (mainly Turkish) Muslim politics
and identity. In the context of European integration and enlargement,
this essay argues, regional economic constraints and resources promote
fundamentally different policy priorities and political discourses that
guide central government policy towards Muslim-inhabited border
areas. Such priorities and discourses shift the centre of gravity from
national unity to regional development and from nation-state building to
economic restructuring and institutional modernisation at the regional
level. While in the case of Greece regional restructuring becomes a
vehicle for integrating minority politics in socio-economic development
frames, in Bulgaria it appears to pave the way for increasing politicisa-
tion and regional territorial contestation along ethnic lines. Such distinct
processes of regional ethnic change stem from diverging legacies of
regional political economy in the post-World War II period in Greece
and Bulgaria, as well as from different democratisation-cum-European
integration trajectories characterising southern and eastern enlargement,
respectively.

In a highly schematic fashion, the Greek case could be seen to
exemplify the social–economic development and modernisation characteris-
ing European integration and regional transformation prior to the
1990s, which has largely been shaped by EU cohesion policy. In tar-
geting peripheral regions and seeking to facilitate their integration in the
common market, the latter indirectly affected minorities. Combining
administrative regionalisation with a degree of decentralisation in pre-
fecture self-government, the subnational reforms of the 1990s have
become loci of a more participatory politics around regional develop-
ment strategies. Reflecting a partial denationalisation of the institutions
and politics of Thrace as a border region, such reforms have by no

96 Wolczuk, ‘Conclusion: identities, regions and Europe’, p. 210.
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means been made imperative by the EU, nor have they been directly
necessitated by any inherent logic in structural funds implementation.
Instead, they have been decisively facilitated and mediated by the gra-
dual emergence of a cross-party consensus existing across national and
local levels, pertaining as much to the basic economic orientations as to
the normative content of EU integration. Such a consensus matured
slowly in the course of a decade after the country’s entry into the EU in
1981, in tandem with the diffusion of growing awareness about more
participatory politics in the context of the country’s democratic con-
solidation. The early emphasis of the EU structural policy on sub-
sidiarity and partnership and the influx of a large amount of
development funds certainly facilitated such consensus and brought the
EU closer to local society.
In Bulgaria on the other hand, similarly to several post-communist

states of CESE, a number of factors have promoted the institutionali-
sation of ethnic-based representation at the local and national level.97 While
this was initially reinforced by the legacy of communism and the tran-
sition to democracy, it has subsequently also been encouraged by a more
binding normative frame at the European level emphasising human
rights and minority protection after 1989. The creation of minority
parties or various kinds of electoral arrangements guaranteeing such
representation, combined with the ethnic–territorial legacy of state
socialism, paved the way for political contestation and regional mobili-
sation along ethnic lines. While regional reforms and debates were
initially driven by the need to restructure the centrally planned system
towards a market economy, by the second half of the 1980s they were
increasingly associated with EU conditionality and the pre-accession
process which the country entered in 1999. The reforms have been
marred by a total lack of consensus across the main parties over the
legacy of communism, the priorities of post-communist transformation,
and subsequently over the main normative content and economic
orientation of EU enlargement. The shift of emphasis of the EU regional
policy towards enhancing administrative as well as funds absorption
capacity has encouraged centralised institutional designs and regional
policy implementation, restricting the involvement of subnational elites
in the process.98

Whether through mainly economic or normative resources, EU
integration and enlargement have not only enhanced the ability of

97 Wlodek Aniol et al., ‘Returning to Europe: Central Europe between internationaliza-
tion and institutionalization’, in Peter Katzenstein (ed.), Tamed power – Germany in
Europe, Ithaca: Cornell University Press, 1997, pp. 195–250.

98 Hughes, Sasse and Gordon, Europeanization and regionalization, p. 162.
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governments in Southeast Europe to accommodate Muslim and Turkish
minorities, but they have also alleviated fears of assimilation among the
latter. Muslim minorities perceive the EU as an external frame that
simultaneously encourages social integration while offering robust guar-
antees for protecting their cultural and religious rights. In Greece, min-
ority politics combines an increasing emphasis on socio-economic
integration and individual rights, with a strong assertion of ethnic Turkish
identity, without, however, allying it with any territorial demands. In
Bulgaria, on the other hand, the MRF draws upon ethnic community
support to construct and define a regional-based approach to development
as an alternative to the state-centred reform and development strategies
that appear to be taking hold. Characteristic of minority politics across
Central and Eastern Europe, such a politics develops in opposition as
much to the traditional model of nation-state as to a diffused logic of
modernisation that pervades and dominates the liberals’ approach to
democracy, market economic reform and European integration.

While both minority and majority liberals endorse European and
market-oriented reforms, they view very differently the relationship
between regions, the ethnic community and the central state, attributing
a fundamentally divergent content to minority rights and the nature of
the EU. The majority’s liberalism promotes centrally directed strategies
of economic development; it depicts European integration as a vehicle of
political–economic modernisation and prioritises the individual. On the
other hand, the minority’s conception of liberalism advocates decen-
tralised strategies of economic development, while sustaining the central
state’s social and economic role. It also supports European integration
as a multicultural entity and calls on ethnic-community solidarity. The
processes of European enlargement in CESE are likely to render more
visible the contradiction between the two competing notions of liber-
alism that reflect fundamentally different visions of political community
and ultimately of the EU as it expands eastwards.

By providing an array of resources and incentives to national gov-
ernments but also credible assurances for cultural protection to mino-
rities, the EU has indirectly helped to contain ethnic crises with the
frame of the state and avert broader destabilisation in Southeast Europe.
As the Bulgarian and Greek cases show, contemporary minority
demands are fundamentally different from historical nationalism; they
do not challenge existing state institutions and territorial borders, but
seek to reconfigure the latter from within, with reference to European
integration. In this regard, the developments in the former Yugoslavia
were more the exception rather than the rule in the Balkans. The Bul-
garian and Greek cases challenge the oft-encountered view of the latter
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as being trapped in a historical legacy of exclusive and secessionist
ethnic nationalism, in contrast to a liberal and ‘benign’ civic nationalism
purportedly characterising Western and Central Europe.99 Such views
that depict nationalism as an inescapable obstacle to liberalisation and
European integration in Southeast Europe misrepresent actual devel-
opments in the region.
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9 Breaching the infernal cycle? Turkey,
the European Union and religion

Valérie Amiraux

There is something boring about discussing the candidacy of Turkey for
membership in the European Union (EU). Reading the vast literature
on the topic, it seems the discussion leads either to technical, petty and
bureaucratic analysis of reforms, change and prospects for adapting
Turkish institutions to European requirements (all with an implicit
motto of ‘Turkey can do it’), or, on the contrary, it ends up with an
accumulation of stereotypes and cultural and essentialist illustrations of
how trying to merge Turkey into Europe is nonsense (the subliminal
message being ‘don’t do it!’). In this second category, the core argument
is more explicitly related to the identity dimension of the European
Union construction. Even if some observers have mentioned the cen-
trality of identity politics and religion in this discussion (at least, in their
efforts to explain the passionate nature of the positions adopted by the
various actors), the particular question of religion remains for the time
being implicit rather than explicit.1 The Pandora’s box of the discussion
on EU cultural borders and EU religious identity has not yet been
properly opened.

United in diversity: this is what Europe supposedly stands for. And
indeed, in terms of religion, approximately 15 million Muslims are said
to be living in the EU. As recently pointed out by Olivier Roy, the reason

Acknowledgment: I wish to thank Effie Fokas for her patience in editing this text, from its
very first draft to the final version.
1 According to the Independent Commission on Turkey’s report entitled ‘Turkey in Europe:
more than a promise?’: ‘The prospect of Turkey’s EU membership causes considerable
discomfort among many Europeans because of its large and predominantly Muslim
population, often perceived as the bearers of alien social and cultural traditions.’ (2004,
p. 26) The Independent Commission on Turkey was established in March 2004. It gathers
together a group of distinguishedEuropean policymakers wishing to examine the challenges
and opportunities presented by Turkey’s possible membership of the European Union (see
the list of participants on http://www.independentcommissiononturkey.org). The report is
available in six languages on http://www.independentcommissiononturkey.org/report.html
(last accessed 1 May 2005).
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why Europeans are discussing Islam so intensively is directly linked with
the fact that Muslims chose to leave the Middle East.2 However, does
this move help Islam to find a legitimate place in Europe? The answer is
for the time being still more negative than it is positive, as Islam is quasi-
systematically related to political activism, violence and terrorism. And
could Turkish accession to the European Union pacify the boiling
atmosphere surrounding public discussions on Islam and the European
Union?
Turkey was granted candidate status during the Helsinki summit in

December 1999, after the Union first chose to decline Turkey’s candi-
dacy for full membership.3 A series of laws has been passed in Turkey
following the 1999 decision, in particular in the economic, adminis-
trative and judicial sectors. Thus far Turkey is the only state with a
predominately Muslim population which has applied to the European
Union as a candidate for full membership (if one excepts the Moroccan
request in the mid-1980s). To some extent, Turks are already Eur-
opeans as they represent the first group of foreigners in Europe, almost 4
million, most of whom are settled in Germany (over 2.5 million). Does
Turkey, however, fit into Europe? A perhaps crude and direct way to
formulate the central point about the accession of Turkey in the EU
would be to ask whether a 99% Muslim population can become a full
member of the European Union. On the one hand, Islam is the most
obvious element of cultural difference between Turkey and other
applicants. On the other hand, this fact has been the least explicitly
raised in public discussions in EU contexts, besides of course the limited
and somehow provocative public declarations made by prominent
politicians.
This chapter is thus an attempt to shed light on a relatively unspoken

argument. It is about Islam, and about religion and politics both in
Turkey and in the EU. Plenty of questions could be raised within this
framework. I will limit myself to what I identify as the most striking
ones, and I will try as much as possible to avoid remaining at too
abstract a level of analysis, without however falling into the trap of broad
historical descriptions. The chapter opens with a consideration of the
ties binding politics and religion in Turkey and asks how distant from
European norms the experience of Turkey is as far as secularism and
pluralism are concerned. It then delves further into this question by
assessing the controversies emerging in both contexts, related for

2 Olivier Roy, La laı̈cité face à l’islam, Paris: Stock, 2005.
3 The first effort by Turkey to be associated with the European Economic Community
dates back to 1959. Turkey has been a member of the Council of Europe since 1949. It
went on to sign the Ankara Agreement with the EEC in 1963.
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example to the Islamic veil. The third part of the chapter examines the
role of migration from Turkey to Europe. How has the settlement of
Turks in EU countries affected the public discussion in Turkey on
religious identity, religious minorities and religious pluralism? Has the
presence of Turks in Europe facilitated a better understanding by
Europeans of social and political dynamics in Turkey (for instance the
rise of political Islam); or, on the contrary, has it brought new stereo-
types and negative representations of Turks in general that may today
interfere with the negotiations on Turkey’s membership? I conclude by
questioning more specifically the European conception of secularism,
the process of secularisation of European societies and their equivalent
in Turkey. Are these ‘patterns’ of secularism compatible or incompatible
with one another?

Turkey and religion: the specific experience of laı̈cité

Few authors have explicitly tackled the issue whether or not Islam is of
importance in the discussion on accepting Turkey as a member of the
European Union. A recent publication entails an exception by asking
whether the fact that the majority of its population is Muslim forms a
hindrance to Turkish accession to the European Union.4 A more precise
question emerges on the compatibility between Turkish Islam and
European values. The text focuses in particular on the usual series of
arguments concerning first the principles and fundamental rights pre-
sented by the EU as its core values (including the institutional links
between churches and states), and second the supposed specificity of a
Turkish Islam. The conclusive answer to the question is negative:
‘Neither the historical developments described, nor the characteristics of
present-day Turkey and Turkish Islam, could justify the argument that
Turkish Islam forms an obstacle to Turkey’s accession to the EU.’5

When it comes to religion, the discussion on whether Turkey could
become an EU member is very often limited to two aspects: the forced
secularisation launched by Atatürk in the 1920s as a key factor in opening
Turkey to modernity, and the rise of political Islam. The common
feature is the following: religion and politics are intimately intertwined in

4 Netherlands Scientific Council for Government Policy (ed.), The European Union,
Turkey and Islam, Amsterdam University Press, 2004. This is the English translation of a
Dutch report drafted by an independent advisory body to the Dutch government in June
2004. The volume also includes a commissioned study and survey by Erik-Jan Zürcher
and Helen van der Linden, ‘Searching for the fault line. A survey of the role of Turkish
Islam in the accession of Turkey to the European Union in the light of the ‘‘clash of
civilizations’’.’

5 Netherlands Scientific Council for Government Policy, 2004, p. 67.
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the history of the nation-building of Turkey. The rise of the Turkish
Republic and the reforms carried out by Atatürk belong to the inter-
national iconography of authoritarian modernisation, and observers
have no doubt that the ‘state sponsored modernisation of Turkey can be
interpreted as a civilisational conversion, from the Ottoman–Islamic one
to the Turkish–Western one’.6 From that point of view, Turkey’s pro-
spective membership of the EU appears as the final stage of a historical
process of westernisation that started even in the 1830s with the reforms
carried out by the Ottoman administration. Where is the Turkish spe-
cificity, then, in terms of the relationship between religion and politics?
To make a long story necessarily short and caricaturised, the major
aspect lies in the authoritative process that led to the removal of religion
from the public sphere, or, better said, the organisation of the control of
the religious sphere by the political sphere.7 To what extent does this
specific trajectory impact on the discussion concerning Turkey’s relation
to European norms? Instead of asking whether there is a distinct Turkish
Islam and emphasising the importance of context and local, national
narratives to understand the specific zone of settlements of Islam,8 one
should rather concentrate, in the Turkish context, on the following
questions: how is Islam translated into institutions, ideas, practices, arts,
everyday life and morality? How is religious identity enacted in Turkey
and articulated in relation to the secular commitment? Choosing an
historical perspective, Yavuz underlines the symbiotic relationship
between Islam and Turkish nationalism as an explanation of why the
state never properly succeeded in disengaging Islam from debates over
the politics of identity.9

The role of the Directorate of Religious Affairs, which is attached to
the Prime Minister’s Office, is central in the political regulation of
religion in Turkey. The political sphere’s regulation of religion has been

6 Nilüfer Göle, ‘Visible women: actresses in the public realm’, New Perspectives Quarterly,
Spring 2004, vol. 21(2), pp. 12–13.

7 In this respect, Turkish and French laı̈cité differ radically, despite parallel evolutions that
were brought to the forefront recently regarding the right to wear an Islamic veil in public
schools. One could for instance envisage (but this goes beyond the scope of this article),
a comparison between the Islamist/secularist dilemma in Turkey with the strong
polarisation of French society in two camps (pro and contra Islamic veil).

8 According to Hakan Yavuz, ‘Although Islam provides a universal set of principles to
make life meaningful, these principles are vernacularized and localized in specific
narratives.’ See Yavuz, ‘Is there a Turkish Islam? The emergence of convergence and
consensus’, Journal of Muslim Minority Affairs, vol. 24, no. 2, 2004, p. 215.

9 See Yavuz,‘Is there a Turkish Islam?’, p. 221. Yavuz assumes the existence of a specific
way to understand Islamic identity, in particular related to sufi networks, that he
designates as the ‘liberal and market friendly Islam, dominant in Turkey and Malaysia’.
Yavuz, ibid., p. 214.
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most visible from 1982 onwards, when the Directorate took the oppor-
tunity to control the extraterritorial map of Turkish Islam, in particular to
oversee the religious life of Turkish migrants living in Germany.10 In
Turkey, the Directorate regulates a broad range of religious practices,
from the training of scholars to the establishment of mosques, to trans-
lations of sacred texts and the payment of imams (who are civil servants).
Recently, the part played by the Directorate in the Turkish game of
political control over religion gained new visibility after it made a
recommendation to the imams and preachers to speak more regularly and
explicitly about taboo subjects such as honour killings (a crime that is
punishable by law) and the need for more gender equality at home but
also in the workplace.11 Sermons represent channels of communication
for the government to fight against radicalism and confusion between
religion and traditional practices. The Directorate contributes by orga-
nising meetings of religious scholars asked to draft the sermons that will
be sent out throughout the country, and eventually to the Directorate’s
mosques abroad. As in other domains, the state-centric culture dominates
the religious field. According to Yavuz, the centrality of the state in
Turkish Islam explains, in part, the symbiotic relationship between ulemas
and the state and the strength of a philosophy of cooptation in order to
help maintain control.12

Notwiths tanding the stat e p olicy to contro l religiou s actors and dis -
courses , today, in 2005, Turkey is ruled by an ‘Islamist party’. 13 Turk ey
has ind eed been witn essing the rise of what has been called activ ism of
‘political Islam’, as a result of the openi ng of the polit ical space to a
multipa rty system in the 1950s. The mult iparty system intro duced the

10 The Directorate is also known as DI
:
YANET for Diyanet I

:
ş leri Baş kanlıǧı. It is currently

under the presidency of Ali Barkadoglu. It is usually designated by the first word
(DI

:
YANET ). We will here use the English term of Directorate. In foreign countries

where Turkish citizens have settled, the DI
:
YANET has established some offices. In

Germany for instance, DI
:
YANET is rather known under the acronym of DI

:
TI
:
B for

Diyanet I
:
ş leri Trk Islam Birliǧı. It is a federal umbrella organisation (Dachverband ) with

local representatives. The religious councillor is attached to the Turkish embassy and
the ‘local’ religious attachés are based in the consulates. In Germany, the DI

:
TI
:
B is

registered as an association under the following name: Türkisch Islamische Union der
Anstalt für Religion e.V. The current president is Ridvan Çakir.

11 Chicago Tribune, 9 May, 2004.
12 See Yavuz, 2004; Hakan Yavuz, Islamic political identity in Turkey, Oxford: Oxford

University Press, 2003; and Levent Tezcan, Religiöse Strategien der ‘machbaren’
Gesellschaft. Verwaltete Religion und Islamistische Utopie in der Türkei, Bielefeld:
Transcript, 2003.

13 If the designation of the AKP as an Islamist party seems to raise no doubt in European
minds (except for some scholars familiar with Turkish history and context), it is
questioned by the AKP’s political activists and leaders: from the outset of the party’s
establishment, Erdogan and his followers emphasised the notion of conservatism,
preferring to be considered as a Muslim equivalent of Christian Democrats.
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possibility of politicisation of religious differences and identities:
‘Initially, Islamist opposition to the republican project was suppressed;
then it was contained, and finally it was integrated into the system.’14

This emergence of Islamic political parties and associations culminated
in the 1990s with the electoral successes of the Welfare Party (Refah
Partisi, hereafter WP), both locally and nationally. During the 1990s,
the nationalist movement had also become a central force in Turkish
politics as a ‘successful cross fertilization of select elements of the state-
sponsored Kemalist nationalist program with grass-roots nationalist and
conservative politics’,15 in such a way that helped put the concerns of
nationalist and Islamist groups at the centre of Turkish politics. The
general fear that went throughout Europe when the WP won the local
and national elections in 1994 and 1995 was newly reactivated in 2002
when the AKP (Adalet ve Kalkinma Partisi, or the Justice and Devel-
opment Party), came to power after its victory at the parliamentary
elections (34.1%). In the aftermath of the elections, both European
and Turkish secular elites expressed similar perceptions and reactions of
fear of an Islamic threat that would be represented in the Turkish polity
by activists, leaders and an electorate identified with an ‘Islamist’
movement.16

The election of a party with a background of ‘political Islam’ added to
the anxiety of European public opinion, their interest in these elections
being mostly motivated by the specific nature of the Islamic-rooted
winner.17 Since December 1999, when Turkey was granted the EU
candidacy during the Helsinki European Council, all the successive
Turkish governments, regardless of political colour, have been slowly
but tenaciously activating political reforms, reflecting clearly the 1999
change of perspective. In the wake of the elections, the foreign attention
was mostly focusing on the future of Turkey led by an Islamist-oriented

14 Binnaz Toprak, ‘A secular democracy: the Turkish model’, in Shireen Hunter, Huma
Malik (eds.), Modernization, democracy, and Islam, Westport: Praeger, 2005, p. 278.

15 Nergis Canefe and Tanil Bora, ‘Intellectual roots of anti-European sentiments in
Turkish politics: the case of radical Turkish nationalism’, in Ali Çarkoglu and Barry
Rubin (eds.), Turkey and the European Union. Domestic politics, economic integration and
international dynamics, London: Frank Cass, 2003, p. 133.

16 The national ideology of protecting the state from certain threats (Kurdish movements
and Islamist activists being for a long time the two prominent domestic figures of the
enemy, mostly redefined as national security threats thanks to the military) is extended
today to protecting the society from certain dangers. See Ümit Cizre, Politics and
military in Turkey into the 21st century, Florence: European University Institute, Working
Paper (RSCAS), 2000.

17 Soli Özel, ‘Turkey at the polls. After the tsunami’, Journal of Democracy, vol. 14, no. 2,
pp. 80–94, 2003.
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government:18 would it end up like Iran? Could such leaders be
accepted as rulers of an EU member state? Do Turkish political elites
share a common pattern of policymaking with EU leaders?

But in the end, compared with other Muslim societies and Middle
Eastern regimes, Turkish history is an illustration of the capacity of
Islamists to cope with the democratic rules of the game and even to
commit to its values. The moderation of the Islamist movements has
many explanations, most of which are endemic to the regime (the
control by the military, the judiciary and the legal system, and the public
commitment to the secular state).19 Indeed, the AKP too has become a
central protagonist of the pro-EU membership camp. The rejection of
the label ‘Islamist’ by Recep Tayyip Erdogan allowed him to run as a
‘Muslim Democrat’ candidate in the 2002 polls. The reasons for the
recent AKP success are manifold but certainly its leaders’ ability to
disentangle the reference of the party with political Islam, preferring to
associate it with a larger and more consensual call for religious values as
the centre of the national culture, played a large role in the party’s
success.20 The ‘Muslim Democrats’ reflect the shift from a strictly
religiously rooted rhetoric to a simply conservative one. AKP has
become today a pro-EU party based on a conservative constituency and
aware of its non-homogeneous Islamic political identity.

Yet one of the challenges facing the AKP leadership on the domestic
scene consisted in being accepted as state elite: being recognised, on
the one hand, as able and legitimate to rule the country, and on the
other hand being seen as potentially holding the monopoly over the
definition of issues such as secularism and national identity.21 Con-
forming to EU norms (and one should also add international norms)
has certainly been an incentive for major changes in Turkish politics
during the last five years, but niches of resistance still distillate oppo-
sition to EU norms and values. Islamists from the Islamist WP and
leaders in today’s AKP have long been key actors in this opposition.
The authenticity of the switch by these same leaders from an anti- to
a pro-European position has therefore been more specifically scruti-
nised: can this radical change be anything but purely opportunistic?

18 The results gave 363 seats for the AKP out of a total number of 550.
19 See Toprak, 2005; Effie Fokas, ‘The Islamist movement and Turkey-EU relations’, in

Mehmet Ugur and Nergis Canefe (eds.), Turkey and European integration. Accession
prospects and issues, London: Routledge, 2004, pp. 147–69.

20 Gilles Dorronsoro, Elise Massicard and Jean-François Pérouse, ‘Turquie: changement
de gouvernement ou changement de régime?’, Critique Internationale, no. 18, January
2003, pp. 8–15.

21 Menderes Cinar, ‘The Justice and Development Party in Turkey’, available at http://
www.networkideas.org/themes/world/jan2003/print/prnt290103_Turkey.htm.
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Broadly s pe aking, one c an say that Islamist trends in Turkey change d
from hostility t owards the European Union to su pport for the project
of accessi on afte r a series of developments , including the meetin g of
the National Security Council on 28 February 1997 (or, the ‘February
28th p rocess’) 22 , t he withdrawal of Erbakan from leadershi p, and the
creation of the V irtue Party (VP)23 and the current AKP. Evoking  the
pa rt y sy ste m in T urk ey, T a n iyi ci de fe nd s the i de a of the EU co n-
st ituting a normativ e polit ic al opportunity struc tu re (an internati onal
normat ive s truc tu re) t ha t he lped t he Is lami st l ead ershi p to c o nve rt in to
a new image. The WP a nd its followers ce ased to be an ideology-
seeking party and shifted  ‘from an Islamist and  state-centred discourse
to a democratic, society centred discourse’.24 For some observe rs,
including Saban T aniyici, the above change s can be e x plained with
re fe renc e t o the fac t that the E U con st it ut es an i nt erna tio nal n ormati ve
structure which may se rve – as it did for AKP – a s a ‘strate gic
in st ru ment for t he party elite’.25

It would howev er be simp listic to limit the ‘Is lamist’ voices inside
Turkey to the activists and lead ers of the AKP. Journalis ts, opini on-
makers, int ellectua ls, and writers belongin g to the mult iple Islami st
trends in Turk ey adopt a diversi ty of attitud es, in par ticular wh en it
comes to Turk ey’s membe rship to the EU. 26 For ins tance the posit ions
can be quit e critical: for some, EU m embers hip woul d dam age the
Islamic core ident ity of the country, aliena ting Turk ey from the Islami c
world at large and lead ing the country to wards more secu larism and less
religion in publ ic. In the eyes of man y Islami st intel lectuals , the E U bill
would be too high for Turk ish ident ity, unl ess the m embers hip
remained withi n a purely cosmeti c perspe ctive. W ould Turk ey lose its
soul enter ing the E U? Placed in an histo rical perspe ctive, Turkey
becomin g a full membe r state of the EU can b e conce ived as the

22 This date refers to the process whereby the Turkish military gradually limited the power
of Erbakan as Prime Minister, particularly on matters to do with religion, in such a strict
way as to lead to the gradual collapse of the government. It is in some cases referred to
as a ‘soft coup’ or the ‘post-modern coup’.

23 The Virtue Party (Fazilet Partisi) was created in December 1997 after the closing down
of the WP. It was banned in June 2001 by decision of the Constitutional Court, and
subsequently the Justice and Development Party (Adalet ve Kalkinma Partisi) was
created by Recep Tayyip Erdoǧan, former WP mayor of Istanbul.

24 Saban Taniyici, ‘Transformation of political Islam in Turkey: Islamist Welfare Party’s
Pro-EU Turn’, Party Politics, vol. 9, July 2003, p. 476.

25 Ibid.
26 For a stimulating review of different Islamist Turkish voices about the EU membership

of Turkey, see Burhannettin Duran, ‘Islamist redefinition(s) of European and Islamic
identities in Turkey’, in Mehmet Ugur, Nergis Canefe (ed.), Turkey and European
integration. Accession prospects and issues, London: Routledge, 2004, pp. 125–146.
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conclu sion of the long wester nisation process that has been carri ed out
by the Republic an el ites since the 1920s .27 But there is neverth eless an
intelle ctual and politic al anti-Eu ropean tradi tion in Turk ey, in par ticular
among st Turkish rad ical nationalis ts. 28

The Islamists’ perception of the EU is certainly not radically modified,
but what seems to have been developing is a representation of the EU as a
political space based on common universal values working as common
goods (democracy, pluralism, human rights), rather than as a closed
Christian club. The 1999 decision certainly helped stimulate the domestic
policy reforms that have been actively implemented since late 2001.
Therefore ‘what appears irrefutable is that an important process of pro-
gressive and democratic change is in the making; and that such a change
is the most extensive of Turkey’s Republican history’.29 This applies in
particular in the sector of human and civil rights.30 The political leader-
ship’s compliance with the Copenhagen criteria demonstrates Turkey’s
acceptance ‘to live up to its commitment to democratic reform as a sine
qua non condition of the membership process’.31 To some observers, the
change of tone in the Islamist support for Turkey’s EU membership in
the 90s, in particular when coming to the Copenhagen criteria, dates back
to the 28 February process and the resultant ‘internalization of demo-
cratic vocabulary while criticizing Kemalism’.32 The thus explicit and
public support for the central values of democracy (secularism, supre-
macy of law, accountability, protection of fundamental rights and human
rights, etc.) made pluralism and citizens’ participation central in building
the democracy of modern European Turkey. The adhesion of Turkey to
the EU had effects on the domestic political positioning of Islamist and
Kemalist elites (including political leaders). It appears as a way for Isla-
mist elites to fight with Kemalist elites in their own field, as illustrated
with the attempt by the WP leaders to take the case of the party banned in
Turkey to the European Court of Human Rights in 1998. But what is at
stake is less a fight over the position of religion in the public sphere than a
battle for the definition of Turkish identity as a pluralistic or monolithic
one: ‘The European Union seems to be the major catalyst at the moment

27 Duran, ibid.
28 Canefe and Bora, ‘Intellectual roots of anti-European sentiments’, 2003.
29 Nathalie Tocci, ‘Europeanization in Turkey: trigger or anchor to reform?’, South

European Society and Politics, vol. 10, no. 1, March 2005, p. 71.
30 Such change includes constitutional amendments and harmonization packages that were

passed in 2001–3 with important amendments to the Penal Code and the Anti-Terror
Law, including the abolition of the death penalty. On that point, see Tocci, 2005.

31 Özel, ‘Turkey at the polls’, 2003, p. 85.
32 Duran, ‘Islamist redefinition(s)’, 2004, p. 128.
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in the acceleration of the process of peaceful coexistence in Turkey.’33

The nature of this interaction between Turkey’s internal reforms and EU
accession perspective is a matter worthy of discussion,34 but it would be
exaggerated to limit Turkey’s membership prospects to a rational game
based on interests and opportunities. It should rather be linked with the
domestic perception of social pluralism and diversity, not only focusing
on non-Muslim populations, but also looking at the tensions dividing
Turkish Muslim citizens.

The denial of pluralism and Muslim claims for equality

The intimate problem in Turkey lies not with Islam or with religion more
generally but rather with the public recognition of social pluralism. In the
1980s, the emergence of identity mobilisation (Kurds, Islamists, Alevis)
alerted Turkish public authorities to the politicisation of various groups of
Turkish citizens, gathering behind various types of flags. These move-
ments opened a high competition on the market of ideas and identities,
challenging the central state definition of an exclusive national identity.
The difficulties that non-Muslim minorities are facing are also inter-
nationally monitored and regularly denounced by NGOs. The 2001
Accession Partnership between the EU and Turkey designated a series of
medium term priorities with regard to religious freedom. Various EU
harmonisation laws have been passed that encompass amendments
improving the situation of non-Muslim religions. For instance the 6th EU
Harmonisation Law has introduced changes to construction law and gives
the possibility to designate sites for the building of mosques but also
churches, synagogues and cemev (for Alevis). Though the freedom to
perform religious services is guaranteed, there are no rights to administer
ecclesiastical foundations, schools, churches, etc. Moreover, according to
Human Rights Without Frontiers (hereafter HRWF),35 ‘traditional pre-
judice towards Non-Muslim minorities is kept alive by the public edu-
cation system and the state-controlled media’.36 Exactly as for human

33 Ayhan Kaya and Ferhat Kentel, Euro Turks. A bridge or a breach between Turkey and the
European Union? A comparative study of German-Turks and French-Turks, Brussels,
Centre for European Policy Studies (CEPS), 2005, p. 1.

34 On this point, see the article by Tocci, 2005.
35 Human Rights Without Frontiers is an NGO based in Brussels that produces reports

and organises the circulation of information related to freedom of religion and beliefs,
with special emphasis on country reports. It also organises an observatory on religious,
spiritual and philosophical entities, and edits a press review (www.hrwf.net).

36 HRWF, 22 September 2004 (available at www.hrwf.net). Recently, in a response to EU
demands for freedom of religion, the Directorate of Religious Affairs prepared a sermon
that made reference to Christian missionaries as the modern embodiment of the
Crusaders: Turkish Daily News, 24 February 2005.
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and civic rights or more importantly democracy promotion, there is a
tendency among religious authorities of non-Muslim minorities – such as
the Christian Orthodox patriarchate in Turkey – to believe that
EU pressure could help secure some fundamental freedom to these
minorities.37

Discussing Turkey’s membership to the EU means indeed opening
the debate on religious and cultural pluralism and on the strong unitary
thrust deriving from the authoritarian nation-building inherited from
Kemalism. Starting with the exclusive Sunni definition of what is con-
sidered to be orthodox national Islam, Alevis are at the core of this
discussion.38 There are estimated to be between 12 and 20 million living
in Turkey. As illustrated recently in Massicard’s study of Alevism, dis-
cussing pluralism in the Turkish context means first to launch a dis-
cussion inside Muslim populations, where some groups are conceived
as sources of instability and chaos.39 In its 2004 Regular Report on
Turkey’s progress towards accession, the European Commission men-
tions the Alevi population and underlines: ‘Alevis are not officially
recognised as a religious community, they often experience difficulties in
opening places of worship and compulsory religious instruction in
schools fails to acknowledge non-Sunni identities.’40 Alevis are still not
recognised as a religious minority. What happens to be predominating is
a more and more systematic recourse to the judicial arena, in terms of
mobilisation among individual as well as collective Turkish actors will-
ing to express their interests and get satisfaction of their claims, rather
than having recourse to a civic-rights type of contest. The European
Court of Human Rights (ECHR) is the central site where one can
observe how Turkish citizens consider the opportunity to rely on Europe
rather than on their own nation. This was the case for Kurds in the
1980s, and it is now more systematically becoming the arena in which
Turkish citizens choose to invest when it comes to defending their rights
as Muslims and their claims for equality of treatment as citizens. A
specific feature appears to be common to Muslim activists in Turkey
and EU member states: they prefer to rely on laws to gain access to
equal treatment. Indeed, we can recognise a general tendency to work
on the resolution of political conflictual issues through the use of legal

37 The recurring example to illustrate how the EU can help to resolve the tensions is the
discussion over the potential reopening of the Halki theological seminary in Turkey,
located on the island of Heybeliada (called Halki by the Greeks) that was closed in 1971
as a law was passed limiting activities at post-secondary religious schools in Turkey.

38 We do not discuss here the peculiar situations of Muslim brotherhoods.
39 Elise Massicard, L’autre Turquie, Paris: PUF (Proche-Orient), 2005.
40 Regular Report, 2004, p. 44.
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provisions in the following developments: the systematised use of legal
resources (texts, laws, case law) to gain the attention of a larger public
and a voice in the public space, and the identification with one particular
case or one figure symbolising a singular experience through the history
of one person. These developments can be described as a dialectic
process, through which the legal system is relied on to solve difficult
social problems.41

The headscarf controversies emerged during the 1990s as a common
characteristic of certain EU member states and Turkey, almost
exclusively involving the education sector (university or public primary
and secondary schools). In Turkish society, the historical path is
however different from EU countries, even if the public discussions
surrounding the controversies somehow end up with the same type of
arguments dividing national societies into two camps. The tension
between secularists and Islamists is not a new one in the Turkish
context and it has been structuring the entire history of the republic.
Likewise, the dress code has been central in the definition of norms of
citizens’ behaviour, for men also but especially for women.42 The state
limitation on dress pursues the project of limiting religion to the private
sphere and thus ensures the total control of religion’s public expres-
sion. For instance, in the Turkish universities students are requested to
dress according to the code laid down for civil servants.43 Further-
more, during the 80th anniversary celebrations of Turkey’s emergence
as a modern republic, the festivities were overshadowed by discussions
over the ban on the Islamic style headscarf in public buildings and
state-run schools. As pointed out earlier, the headscarf issue is
increasingly played out through the demands for justice carried by
individuals to courts and a personal choice to override the main
national judicial institutions when there is a possibility to do so.44 The
right to wear a veil in Turkey is not presented as a collective request
but rather as an individual choice. Two camps are set in opposition

41 Valérie Amiraux, ‘Rights and claims for equality among Muslims in Europe’, in
NOCRIME (ed. by Jocelyne Cesari and Sean McLoughlin), European Muslims and the
secular state in a comparative perspective, Aldershot: Ashgate, 2005.

42 A major study is Nilüfer Göle, The forbidden modern. Civilization and veiling, Ann Arbor:
Michigan University Press, 1996. See also Elisabeth Özdalga, The veiling issue: official
secularism and popular Islam in modern Turkey, Ankara: Curzon, 1998.

43 For an overview of the history of the ban of the headscarf in the universities, see Arat
Yesim, ‘Group-differentiated rights and the liberal democratic state: rethinking the
headscarf controversy in Turkey’, New Perspectives on Turkey, Fall 2001, 25, 31–46.

44 Female students preferences to go to Imam Hatip schools are for example linked with
the opportunity they would have to be free to cover themselves. Rusen Çakir, Irfan
Bozan, Balkan Talu, Imam Hatip high schools: legends and realities, Istanbul: TESV, June
2004.
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over this request, the one claiming for individual freedom of religion,
the other defending secularism as an ideal:

The secular state could not allow Islamic dictates to shape the dress code of its
university students. Allowing for head covering would allow religion to encroach
upon the secular and thus democratic public space of the republic and breach
the rights of its secular constituency. One side claimed to experience oppression
and the other envisioned a threat to secular democracy.45

The restriction of women’s choice of dress was reactivated and more
widely enforced after the military intervention in February 1997. Until
that period, the universities had a case-by-case application of the Law
2547, also known as the Higher Education Act (which concerns veiled
women teaching and studying and also touches upon men supporting
the veiled women).46

As the 2003–4 comeback of a national passionate discussion on the
Islamic headscarf in France illustrated, religion is rarely at the centre of
the debate. In the French case, the headscarf also adopted other
meanings. It spoke for gender equality, for the crisis of national
identity, for the failure of integration policies and also for the necessary
renewal of a clear definition of the meaning of laı̈cité in the French
context.47 A 2004 Human Rights Watch report stated that in the
Turkish case,

many other issues have been intertwined with the religious freedom issue in
discussions of headscarves, including: religious fundamentalism and political
uses of religious symbols, including the headscarf; oppression of girls and
women; a generational clash between girls and their parents; and pluralism
versus national integration.48

45 Arat, 2001, p. 32.
46 The Higher Education Act states that: ‘Modern dress or appearance shall be

compulsory in the rooms and corridors of higher-education institutions, preparatory
schools, laboratories, clinics and multidisciplinary clinics. A veil or headscarf covering
the neck and hair may be worn out of religious conviction.’ Law 2547 was passed in
November 1981, when Turkey was still under martial law following the 1980 coup. It
was later reinforced at many occasions. Different judgements of the Constitutional
Court amended it. In April 1991 ( published in July 1991), it for instance stated: ‘In
higher-education, it is contrary to the principle of secularism and equality for the neck
and hair to be covered with a veil or headscarf on grounds of religious belief.’ Human
Rights Watch report on cases illustrating the political pressure on judges for them to
rule against the plaintiffs ( punitive transfers) (see HRW, 2004, p. 29).

47 On the recent French controversies, see Nacira Guénif and Eric Macé, Les féministes et
la garçon arabe, Paris: Aube, 2005.

48 HRW, Memorandum to the Turkish Government on Human Rights Watch’s Concerns
with regard to academic freedom in higher education, and access to higher education
for women who wear the headscarf, Human Rights Watch, HRW Briefing Paper,
29 June 2004, p. 24.
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Should Muslim women expect a specific treatment from EU institu-
tions that Turkish rulers have not allowed until now? The Sahin decision
has certainly disappointed Turkish women waiting for the European legal
resources to solve their conflict with the Turkish State.49 The European
Court of Human Rights rejected the request by Leyla Sahin which was
based on the argument that the ban on wearing the Islamic headscarf in
higher education institutions constitutes an unjustified interference with
her right to freedom of religion. In its final decision, the Court holds that
there has been no violation of Article 9 of the European Convention on
Human Rights. Moreover, recalling the history of secularism in Turkey
and its centrality in Turkish unity and nationalism, and placing the final
decision in a larger European perspective, the Court states that in a
democratic society the State is entitled to place restrictions on the wearing
of the Islamic headscarf if it is incompatible with the pursued aim of
protecting the rights and freedoms of others, public order and public
safety. In a country like Turkey where the great majority of the population
belong to a particular religion, measures taken in universities to prevent
certain fundamentalist religious movements from exerting pressure on
students who do not practise that religion or on those who belong to
another religion may be justified under Article 9§2 of the Convention. In
that context, secular universities may regulate manifestation of the rites
and symbols of the said religion by imposing restrictions as to the place
and manner of such manifestation with the aim of ensuring peaceful
coexistence between students of various faiths and thus protecting public
order and the belief of others.50

Indeed, as has usually been the case until now, when dealing with the
Islamic veil the European Court of Human Rights stands for the
moment on the side of the states rather that of the individual applicant
(see for instance in Karaduman v. Turkey on 3 May 1993 or Dahlab v.
Switzerland in 2001). Banning Muslim headscarves in state schools and
more generally in public institutions does not violate the freedom of
religion. This decision of banning headscarves is even considered to be
appropriate when issued to protect the secular nature of the state.
Thinking about the modalities of resolution of disputes and conflicts in
conditions of extreme plurality, one has to admit that the Turkish State
and the European Court’s reading of the meaning of secularism and
religious freedom converge, giving priority to the indivisibility and the
unity of the nation. But the mobilisation of ECHR authority in the

49 Case of Leyla Sahin v. Turkey, Judgement on 29 June 2004 (appl. No. 44774/98).
50 Author’s summary of the decision; the complete text of the decision can be found on the

European Court of Human Rights Portal.
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Sahin case also demonstrates the Europeanisation of the juridical arena
when it comes to the protection of individual fundamental rights and
freedoms. The cases brought to the ECHR on religious issues mostly
stem from Turkish citizens living in Turkey. Turkish migrants settled in
EU members states are for the moment absent from this scene. This
does not mean however that Turks in Europe have been abandoning all
forms of involvement in Turkish politics. They are even becoming
increasingly involved in the process of reciprocal interaction between
national identity and European integration.

Turks in Europe: facilitators, mediators, obstacles?

Turks living in Europe constitute a group characterised by great diver-
sity (linguistic, ethnic, religious to quote but a few variables). They
cannot any longer be reduced to the ‘guest-worker’ stereotypes or be
considered as a temporary presence in the EU states where they reside.
Their upward mobility has taken place in all the countries of settlement,
and wherever they are allowed to, they have attained national citizenship
there. For example, as expected, in Germany the number of applications
for naturalisation has increased following the coming into force in January
2000 of the new law which relaxes restrictions on naturalisation.51 In
2005, approximately 700,000 Turks living in Germany have a German
passport. As stated in an innovative study in 2005, Turks living in Europe
simultaneously provide strong support for, but also represent, an impe-
diment to Turkey’s EU membership (Kaya and Kentel, Euro Turks). If
Turkey could enter the EU, it could only do so on the basis of a com-
mitment to secular values. This position is very similar to that in the
scholarly literature which looks at the settlement of Muslim minorities in
Europe with a normative blueprint, stressing that

the inherently liberal and democratic public spheres of Western European
societies provide grounds for drastic changes in Muslim thought and social
practice and favour a version of Islam with a specific European normative base . . .
This category ultimately de-legitimises any model of Islam that deviates from an
enlightened European system of values, in harmony with ‘secular constitutions’.52

51 To sum up, the major change concerns the possibility for children with foreign parents
who were born in Germany to acquire German citizenship. Another provision in this
law now makes double citizenship possible for children born in Germany until they turn
23 years of age. They will then have to choose one citizenship.

52 Shirin Amir-Moazami and Armando Salvatore, ‘Gender, generation, and the reform of
tradition: from Muslim majority society to Western Europe’, in Stefano Allievi and
Jorgen Nielsen (eds.), Muslim networks and transnational communities in and across
Europe, Leiden: Brill, 2003, p. 52.
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This reading of Islam inEurope should be connectedwith another,more
inventive reading that ‘emphasises the plural and changing character of
Muslim forms of organisation and social life and identifies privatised
components of Islam through its encounter with secularised Western
societies’.53 The debate going on throughout Europe on the necessity to
find a unique partner representing Muslims in every single national state
(what has been generally called the institutionalisation process) does in a
way fit with the Turkish institutional system of having a single Sunni
orthodoxy authority (the Directorate for Religious Affairs) in charge of
defining and managing Islam, both in terms of worship and as a cultural
dimension of national identity.
It is therefore crucial to consider both spaces and territories, Europe

and Turkey, in parallel, as Turkish migration helped very much the
intensification of the circulation of ideas, goods, values and somehow
persons between territories. The interaction between the Turkish poli-
tical scene and European migration spaces was particularly intense
during the 1970s and 1980s. During that period, transnational activism
helped repressed mobilisations (of political Islam but also Kurdish
movements) to grasp the opportunity of being de-territorialised as a
means to reinvest in the national territory of origin. The de-territor-
ialisation process gave reality to the idea that you do not need to live in a
specific territory to be an active citizen of it. Boundaries became more
and more blurred between Turkey and EU member states where Turks
have been settling since the first migration waves: living in Europe does
not close the door to political participation and commitment to the
Turkish domestic political scene. Paragons of this transnational activism
have without doubt been organisations such as the PKK or the Milli
Görüş networks.54 European migration destinations operated as spaces
for reorganisation of forbidden mobilisation, and the European Union
served as a provider of resources, in particular juridical, but also
financial. The transnational mobility of political support and commit-
ment made obvious the end of the exclusive traditional territorial citi-
zenship as the only avenue of participation. As a direct consequence of
these transnational dynamics, some issues gained visibility and relevance
in Turkey thanks to their inscription on the European agendas. Again, the
resolution of the Kurdish–Turkish conflicts is a perfect illustration of that
trend. The Europeanisation of the mobilisation and the commitment of

53 Ibid.
54 Valérie Amiraux, Acteurs de l’islam entre Allemagne et Turquie, Paris: l’Harmattan, 2001;

Hamit Bozarslan, La question kurde. Etats et minorités au Moyen-Orient, Paris: Presses de
Sciences-Po, 1997; Martin van Bruinessen, Kurdish ethno-nationalism versus nation-
building states. Collected articles, Istanbul: Isis Press, 2000.
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European citizens to the Kurdish cause incited the Turkish government
to respond politically to the requests made from abroad. Another recent
event in the migratory space may in the long term affect the public
management of the Alevi population: in 2000, a local Alevi association
located in Berlin applied for local recognition as a religious community.
This initiative was taken three months after a local Islamic organisation
(Islamische Föderation Berlin) was, for the first time, granted the status of
religious community and therefore was entitled to provide children with
Islamic instruction in Berlin public schools. By the end of 2004, four
other regions (Länder) have given local Alevi associations the title of
religious community, considering them as distinct from Sunni Muslims.55

Does Islam contribute to a distinct identity articulation as far as Turks
living in Europe are concerned?56 In terms of practice and institutional
links, a majority of Turks living in Germany (nowadays called German
Turks rather than Gastarbeiter for guest workers) are not affiliated with
any ethnic or religious association (61%).57 The current trend appears
to be more toward commitment to political parties rather than to reli-
gious organisations, differing from what used to be the case for instance
in the 1970s or 1980s.58 While most Turks are not affiliated with a
religious association, for those individuals who are committed in asso-
ciative networks and activities, religious associations remain the most
favoured ones among German Turks (45%).59 21% of German Turks
and 11% of Turks living in France regard the EU as a Christian club.60

The differences from one country of residence to the other become more
evident when interviewees are asked to identify what is the greatest
problem in Turkey. Referring to the ‘pressure on religiosity in the name
of laicism’, 12% of German Turks placed this problem in third position
while only 7% of French Turks placed it in fifth position.61 Another
interesting perspective is given by the request to draw a comparison

55 Krisztina Kehl-Bodrogi, ‘Alevis in Germany. On the way to public recognition?’, ISIM
Newsletter, no. 8, 2001, p. 9 (available at http://www.isim.nl/files/newsl_8.pdf); see also
Massicard, L’autre Turquie, 2005, pp. 293–9.

56 Talip Küçükcan, Politics of ethnicity, identity and religion. Turkish Muslims in Britain,
Aldershot: Ashgate, 1999.

57 Kaya and Kentel, Euro Turks, p. 38.
58 Kaya and Kentel identify various generational types of discourse. They argue in the

1960s and 70s, the first generation was more inclined to produce a discourse focused on
economic problems; in the 80s, all issues were political and related to the home context.
In the 90s, the young generations felt more concerned by ‘culture specific discourse’
(Kaya and Kentel, Euro Turks. p. 57): dealing with intercultural dialogue, symbolic and
cultural capital, diversity, tolerance and multiculturalism.

59 Ibid: 40–1.
60 Ibid: 50.
61 Ibid: 34.
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between the country they live in and Turkey concerning issues such as
democracy and human rights, equal treatment for all, and moral social
values. When it comes to respecting cultures and religions German Turks
consider Germany (48.5%) better than Turkey (25.6%) while Turks
living in France consider France and Turkey as equal (around 34%).
German Turks seem in general to have stronger religious affiliations: 6%
of Turks living in France say they are atheist compared to less than 1% of
German Turks. Apparently then, the context in which immigrants have
settled is an extremely important factor in their self-identification as
secular or religious. On the basis of the figures presented above, one can
distinguish between three groups among Turks living in Germany and
France: the bridging persons (linking the contexts of country of origin and
of destination), the breaching ones (religious extremists), and the
assimilated ones. As usual in elaborating categories and ideal types,
the borders should not be seen as hermetic and one should simply
underline the existence of floating trajectories that exhibit a bit of each of
the three profiles. When it comes to religious feelings and processes of
identification, it seems that the context of living is slowly but efficiently
organising the distance with the political culture of the country of origin.
In the perspective of the adhesion of Turkey to the EU, this tendency
could indicate the emergence of a de-institutionalisation of the tie binding
individuals to their community of belief that could, as a pure theoretical
hypothesis, encourage the de-politicisation of religion in Turkey.

Concluding remarks: a loose relation to institutional
religion? Cross perspectives from Europe and Turkey

Based on the Annual Progress Reports, the European Commission
decided in December 2004 that accession negotiations with Turkey
would finally be opened. This prospect has given way to a great deal of
emotion, fears and passion entering the political sphere.62 It raises,
explicitly now, what has thus far been almost exclusively dealt with as an
implicit agenda of the European Union constitution: identity and cul-
ture. Indeed there have been very few occasions to discuss the cultural
common patrimony of Europe. The agreement on values and funda-
mental rights apparently constitutes the universalistic agreement beyond
which one should not discuss63 – ‘If we do agree on so many basic and

62 The fears related to Turkey’s EU membership are numerous and include religious but
also demographic ones. Gabriel Martinez-Gros and Lucette Valensi, L’islam en
dissidence. Genèse d’un affrontement, Paris: Seuil, 2004, p. 26.

63 As expressed in the Preamble of the Treaty for a Constitution of Europe recently
rejected by referendum in the Netherlands and in France: ‘drawing inspiration from the
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fundamental things, why should it not be enough?’ ‘Is it not sufficient to
build trust in European institutions? Do we need more?’ Actually, the
only real discussion addressing the culture and identity question arose
within the context of debates over the Preamble to the Constitutional
Treaty of the EU. The heart of the tense debate laid in the strong
opposition of some countries, in particular France, to the mention of
‘religious values’ as grounds for the European project.64

It would be artificial to seek to draw conclusions about contemporary
Turkish citizens from the historic centrality of Islam in terms of political
behaviour, exactly as it would be exaggerated to state that Europeans act
as they do because of their Christian background. We cannot trace here
any logical and causal link between religious belief and social acts.65 Some
trends can, however, be identified both in EU member states and in
Turkey as far as the relation between individuals and their beliefs are
concerned. Perhaps it would be adequate to speak about a ‘common
religious moment’ of Europe at large, and the significant role of prosperity
in providing more opportunity to pick and choose in defining one’s
personal identity.66 Europe faces a double process of decreasing influence
of institutional religions and individualisation of belief. Notwithstanding
the circulation and exchange movements, religious cultures remain highly
distinct and distant from one another. The number of Europeans
declaring themselves to believe in God is decreasing. The imposition of
meanings by strong institutions is losing significance. Moreover, there is
‘a patrimonial tie to a memory that has been commonly shared for a long
time, not committing anybody to a collective belief but still being the
rationale – even with the distance of time – behind identity collective
reflexes’.67 Do Turks in Turkey follow similar paths to Europeans when it

cultural, religious and humanist inheritance of Europe, from which have developed the
universal values of the inviolable and inalienable rights of the human person, freedom,
democracy, equality and the rule of law’.

64 ‘The origins of the current problems in Turkey–EU relations are, to a certain extent,
due to the inward-oriented nature of the EU.’ Ziya Önis, ‘Domestic politics,
international norms and challenges to the state: Turkey–EU relations in the post-
Helsinki era’, in Ali Çarkoglu, Barry Rubin (eds.), Turkey and the European Union.
Domestic politics, economic integration and international dynamics, London: Frank Cass
2003, p. 28.

65 Roy, La laı̈cité face à l’islam.
66 Danièle Hervieu-Léger, ‘Les tendances du religieux en Europe’, in Commissariat

Général du Plan, Institut Universitaire Européen de Florence, Chaire Jean Monnet
d’études européennes, Croyances religieuses, morales et éthiques dans le processus de
construction européenne, Paris, May 2002, pp. 9–22. See also Yavuz, ‘Is the a Turkish
Islam’.

67 ‘Un rapport patrimonial à une mémoire partagée de loin, qui n’engage plus un croire
commun, mais qui commande encore – comme à distance – des réflexes collectifs
identitaires.’ Hervieu-Léger, Croyances religieuses, Paris, May 2002, p. 12.
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comes to religious believing and belonging? Europeans do go to places of
worship less and less often, religious belonging is increasingly defined in
individual terms, and the generational gap is growing when it comes to
religion and religious education. In a study they conducted on religion,
society and politics in Turkey in 2000,68 Ali Carkoglu and Binnaz Toprak
examined the role of Islam in public life and more specifically the degree
to which the modernisation project of the republic has been internalised
by Turkish society. The tension is articulated around the incentive to
limit religious life exclusively to the private sphere and the political wish to
keep control over Islamic institutions by bringing them under state con-
trol. Turkish people do not feel particularly religious but define them-
selves as believers (86%), even though they fulfil some obligations (46%
pray five times a day, 84% regularly participate in Friday prayers). They
do not support the idea that religion should play a role in public life, and
most support the project of a secular republic in which the state should
not interfere with religious life. The majority of the population studied
identifies itself as Turkish (in terms of nationality) rather than as Muslims
(in terms of religiosity). The study reveals that there is no secular versus
Islamist dimension at the level of personal life, but it exists at the political
level. Tolerance for religious difference remains abstract and is not sup-
ported at an individual level. Finally, a majority of women cover them-
selves; only 27.3% of the sample say they do not cover their heads. The
general conclusion that can be drawn from this study does not reflect the
common idea of a Turkish society being strongly divided between those
who defend secularism as a religion, and those who support subversive
political projects based on religious Islamic references. Moreover,
Carkoglu and Toprak’s study does not illustrate a polarisation leading to
radical intolerance of one another’s lifestyles. Rather, it provides us with
the picture of a relatively religiously pacified society, rendering evident the
discrepancy between what Turkey represents in the EU member state
public opinions, and the process of secularisation that affects Turkish
society, not only in terms of distance towards the institution representing
worship, but also in terms of the end of the centrality of religion in a
person’s daily life. In that respect, examining Turkey in religious terms
is not useful for understanding the specificity of Muslim societies, but
rather serves as an illustration of a broader process of secularisation of
democratic contexts, similar to that which occurs in European contexts as
well.

68 Ali Carkoglu and Binnaz Toprak, Türkiye’de Din Toplum ve Siyaset, Istanbul, Turkish
Economic and Social Studies Foundation (TESEV), 2000. See the English summary of
the report, p. 4 (available at http://www.tesev.org.tr/eng/project/TESEV_search.pdf).
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Moreover, just as Muslims living in Europe are rarely considered
independently from the international context, one should not ignore the
significance that Turkey’s EU membership would have for other
Muslim societies. Indeed, as pointed out by Zürcher and van der Linden
in their survey, it could constitute a hopeful sign that the EU does not
support the ‘clash of civilizations’ perspective.69 But Turkey’s potential
EU membership also entails a challenge to conceptions of the definition
of Europe – beyond, that is, the question of religion: for instance, on
what basis would other Mediterranean countries such as Morocco,
Tunisia and Israel be excluded, if the geographical definition of Europe
is flexible enough to include Turkey?70 According to Bozarslan, the
most frightening perspective about Turkey entering the EU regards the
long term effect on the political definition of the EU. Rather than
looking at religion as the reason behind the slow process of the EU’s
acceptance of Turkey, then, one should consider delays related to the
way Turkish governments have conditioned the Brussels-mandated
reforms in order to protect ‘Turkishness’. Currently, Turkey seems
indeed still to belong very much to an authoritative tradition of gov-
ernance; and it faces the challenge to demonstrate its ability to fit in with
the contemporary criteria of democracy, as defined by EU member
states, before the enlargement’s first wave.

It is difficult to argue that there is an incompatibility between Islam and
democracy when it comes to Turkey, where free elections do regularly
take place, and where a pluralist party system allowed an Islamist-
oriented party to come to power. Nor can Turkey be criticised, as is
usually the case for Muslim countries, for the absence of distinction
between religion and politics, though they are connected through the
control of the former by the latter. In the same way, it is difficult to think
of the EU as a place where Islam is considered to be a danger as being
a Muslim and practising for decades have seemed to be easier for most
Muslim immigrants than it was in their home countries, even if since 11
September 2001 Islam has been more and more systematically defined as
a security problem. It seems that the discussion on religion should in the
first instance take into consideration the great variety of models of rela-
tions binding or separating churches and states, and politics and religion
in the EU. For instance, the French principle of laı̈cité (strict separation of
church and state) cannot be equated with the Turkish secular system (the

69 Netherlands Scientific Council for Government Policy, 2004, p. 74.
70 Hamit Bozarslan, ‘De la Turquie, du sable et de l’empire’, in Korine Amacher and

Nicolas Levrat (ed.), Jusqu’où ira l’Europe?, Genève: Institut européen, 2005,
pp. 109–18.
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state controls religious education, regulates the opening of mosques,
employs religious authorities as civil servants). Seen from Turkey, the
prospect of the accession to the EU, its conditions and incentives, have
certainly worked as factors driving stability in domestic politics, even
helping the pacification of, or at least the possibility amongst opponents
to negotiate over extremely controversial and bloody issues such as the
Kurdish question.
The discussion on European identity has been conducted in parallel

with the construction of EU political institutions, with the climax of the
debate arising during the drafting of the Charter of Fundamental Rights
in 2000. European identity as a Christian concept developed historically
largely in relation to the Ottoman Muslim ‘other’. However, the con-
temporary question of the religious identity of Europe is not exclusively
borne out by the presence of Muslims. The EU did not need Turkey to
enter into controversies and never-ending discussions over the legiti-
macy of inscribing the ‘common religious values’ as central part of the
European patrimony.71 Being European is first a cultural claim. It is
articulated with shared values, shared history and memory that work as
a basis for economic, political and security agreements and alliances.72

When discussing the prospect of Turkey as a member of the EU, Islam
intervenes indeed in cultural terms rather than in terms of religion or
worship.73 Theology and religious concepts are absent from most of the
discussions, when not limited to provocative positioning of leading
intellectuals (one thinks of Oriana Fallaci in the Italian context, or Michel
Houellebecq in the French one) or politicians (Valéry Giscard d’Estaing to
mention just one). Culture should be considered as ‘fixed in relation to the
structures of polity and world order within which they currently express

71 At the end, Article I-52 of the Treaty establishing a Constitution for Europe, regarding
the status of churches and non-confessional organisations, says the following:

1. The Union respects and does not prejudice the status under national law of churches
and religious associations or communities in the Member states.

2. The Union equally respects the status under national law of philosophical and non-
confessional organisations.

3. Recognising their identity and their specific contributions, the Union shall maintain
an open, transparent and regular dialogue with these churches and organisations.

72 William Wallace, ‘Where does Europe end? Dilemmas on inclusion and exclusion’, in
Jan Zielonka (ed.), Europe unbound. Enlarging and reshaping the boundaries of the
European Union, Aldershot: Ashgate, 2002, p. 78.

73 This also corresponds to the positions Catholic authorities have on justifying the
reference to religion in the EU construction process. The newly elected Pope, Josef
Ratzinger in an interview he gave in August 2004 to a French weekly magazine (Le
Figaro Magazine), declared Christian faith had something to tell Europe, ‘not conceived
as a geographical territory but as a cultural continent’.
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themselves’.74Themain gap overTurkey’s prospectivemembership seems
to exist between the experts and technicians of the process, who know from
inside the recent evolution of Turkey as a liberal democracy, and the
European citizens who still continue to consider the opening of the EU
towards the Southeast region as a sign of cultural betrayal, and a future
source of weakening of European democracy. In this gap, all sorts of
imaginaries compete, from the representations of the Ottoman Empire to
the stereotypes anchored in public opinions that associate Islam and
Muslims with terrorism and barbarism. The establishment of a concrete
religious pluralism enacted by the different EU member states seems
more than ever to be the key to a de facto secularised political culture that
would enable the coexistence of different beliefs and various profiles of
believers.
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Roy, Olivier, La laı̈cité face à l’islam, Paris: Stock, 2005.
Taniyici, Saban, ‘Transformation of political Islam in Turkey: Islamist Welfare

Party’s pro-EU turn’, Party Politics, 9, July 2003, pp. 463–83.
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10 Afterword

Aziz al-Azmeh

One matter that emerges most clearly from the studies gathered in this
book is the complexity of the issues discussed. It is manifest that any
attempt to look at Muslims in Europe as a homogeneous mass is illusory,
quite apart from being inadequate, both empirically and cognitively.
Bosnian Muslims live under conditions and in ways which are both
internally differentiated and complex. Algerians in Aulney-sur-Bois,
Kashmiris in Bradford, Kurds in Oslo or Turks in Kreuzberg all live in
similarly diverse conditions.
Yet we are being told repeatedly Muslims, European or otherwise, are

above all Muslims, and that by this token alone they are distinctive and
must be treated as such. In recent years, this oversimplified opinion has
gained momentum, overcoming common sense, to the extent that some
sections of the public regard all Muslims with various degrees of
xenophobia, often with a mild, implicitly tribal sentiment of communal
intimacy. This xenophobia is reflected in much of what is said about
European heritage by politicians (not only conservative ones), sections
of the press, and certain prelates. It is shared, and expressed in different
tonalities, with deliberate alarmism, overtly malignant as well as see-
mingly benign, as in the case of nativist political parties, certain sections
of the press (most notably in Italy) or notorious publicists such as
Oriana Fallacci.
Other sections of public opinion prefer a more measured scale of

tonality, emphasising the need for an inclusive Europe conducive to social
harmony. The shades of opinion here range between an attitude of res-
ignation to a situation of religious multiplicity as seemingly incongruent as
it is unavoidable, requiring sensitivity and deftness, to, at the other end of
the scale, an attitude of impassioned xenophilia energised by a notion of
multiculturalism boundlessly utopian in mood, extending to human
heterogeneity within Europe, with the same kind of caring regard as that
extended to trees, whales and other endangered species.
The curious fact is that the positions just outlined, antagonistic as

they are in the daily realities of political, ideological and social life in

208



Europe, are joined at once by a perception of European realities that is
in varying measures contra-factual, and by an underlying ideological
assumption of culturalist differentialism. It is curious that the pre-
sumably Republicanist French President Jacques Chirac, for instance,
declared that Turkey required a ‘cultural revolution’ to qualify properly
for entry into the European Union, thus discounting a century and a half
of almost continuous ‘cultural revolution’ in a country at least as reso-
lutely secular as France. Turkey, on this particular score would seem
eminently more qualified for entry into the European club than Poland,
for instance, if one considered discourses on nationality along with rates
of religious observance. Clearly, symbolic strangeness, in terms of
language, religion and culture, takes precedence over the consideration
of social and historical reality.

There is clearly in Europe today a view of European Muslims, and of
Muslims in general, that takes them for a cliché irrespective of the
realities of the lives of Muslims everywhere: the cliché of a homogeneous
collectivity innocent of modernity, cantankerously or morosely obsessed
with prayer, fasting, veiling, medieval social and penal arrangements,
unreconstructed and unreconstructable, whose presence in Europe is in
certain determinate ways accidental, or indeed extra-territorial. This is
a view that has gathered force considerably as European economies and
societies have become globalised, with the attendant socio-economic
differentiations and stresses, most often associated with ethnic differ-
entiation. This cliché gathered force as the European imagine bereft of
an idea or of an ideological centre, except by default and in response to
the Islamist example, spawned nativist right-wing movements. These
transposed, sublimated and sanitised what, until the end of the Second
World War, was a notion of race and of racial purity and exclusivity, into
a notion of culture, now that the previous internal enemy – the Jew –
could no longer legitimately be conceived as such. In very significant
ways, it seems that post-1989 Europe, and more especially the European
Union after its expansion in 2004, is reconnecting with its pre-1939
history, rejecting the deliberate civilising policies, Keynesian and
otherwise, to which it had been subjected after the Second World War.

Yet what is in fact known – a knowledge increasingly less apparent and
less disseminated, but clearly brought out in the chapters in this book – is
that only a minority of Muslims in Europe and beyond hold to the morose
or enthusiastic obsessions attributed to them, and that attachment to such
obsessions, where evident, is of recent vintage. This attachment derives
simultaneously from the internalisation of European attitudes with the
almost deliberate manufacture of otherness, determinedly cultivated by
Muslim organisations and by state-sponsored multiculturalist vested
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interests, as stigmata of differentiation, in what amounts to an almost
deliberate manufacture of enclaves of alienation. This is enforced by
structural marginalisation, and by the unravelling of European state
control over processes of social engineering and the deregulation of both
economy and of culture. This is happening at a time when European
integration is devolving to integration at the level of the supranational and
supraterritorial market, and also devolving social policies to the level of
local and ethnic (and by extension religious) mobilisation, often termed
‘empowerment’.
These trends towards social involution derive from the rise of Islamist

political forces in the countries of origin of European Muslims, which are
themselves a function of the recession of modernist social, cultural and
national aspirations under conditions of global neo-liberalism and con-
ditions of national disempowerment attendant upon neo-imperial pres-
sure – the Arab World is the most pertinent case in point. One result of
this development, born in the 1970s and gathering force ever since, is the
emergence of areas of spatial, social and cultural marginality at a time of
extremely intense internal socio-economic differentiation and of immi-
gration from the countryside, producing not so much urbanism, except in
a purely spatial sense, but rather the ruralisation of many urban com-
munities. This is a situation, not unlike that of immigration to European
cities, conducive to various forms of social involution, the invention,
regeneration and reaffirmation of archaic social forms, but also and cor-
relatively to socio-economic disaggregation and to various manifestations
of anomie, which is fertile ground for the formation of subcultures and of
sects. In view of the anomie and systemic alienation which accompany
structural marginalisation, it is unsurprising that some young European
Muslims move between drugs and God, as was the case with some of the
bombers in Madrid and London, and was also the case with bombers
Algeria and elsewhere.
Seemingly inhospitable countries of origin, and a similar form of

inhospitality in Europe, join together these subcultural and sectarian
milieus in a transnational world of hyper-reality, common to Europe and
the Arab World, which reproduces itself through a variety of agencies, not
least the international Islamic and Islamist charitable, educational and
devotional infrastructures (assiduously constructed in the 1970s, 1980s
and 1990s, and brought into full play by the momentous Rushdie affair).
These are mediated through family and other social byways, frequently
dense rural communities which become reconstructed in Europe, such as
the Mirpuri Pakistanis in the United Kingdom who might feel equally
alien in any city, be it Karachi or Bradford. This sense of alienation is
reinforced by European policies, especially in Protestant countries with
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denominationalist conceptions of diversity, which favour ‘separate
development’, and marry notions of particularity with mechanisms of
socio-economic exclusion conducive to the formation of an underclass
distinctive in appearance.

Thus emerges a spectacle of impressive theatricality, with exhibitio-
nistic and sometimes self-parodic manifestations of Muslim religiosity.
This image is much sought after by the media and by sections of ‘civil
society’, but the image of Muslims held by society at large and propa-
gated by the media sometimes degenerates into something much more
sinister, associated with acts of nihilistic terror such as the 2005
bombings in London and Madrid, and similar acts of terrorism, on a
smaller scale, such as the bombings in Holland and elsewhere. In the
public eye, these are conjugated with incidences of ‘honour murders’ in
Sweden, Germany and other countries – incidents which are linked to
quite distinct social conditions: the attempted reinforcement of rural
(especially Kurdish) systems of patriarchal social control under condi-
tions of social deracination. Although similar acts of terror have also
been perpetrated, in structurally similar settings, in Algeria, Egypt,
Syria, Morocco and Saudi Arabia, this is not normally mentioned in
connection with events that occur in Europe.

The most grievous error of judgement in my view, and the most
blatant form of misconception of non-Muslim Europeans at large, is to
regard these subcultural and sectarian acts as if they were central to what
a Muslim in Europe is, or must inevitably become. Even from a more
benign perspective, these acts appear extreme, although not unrepre-
sentative and not inauthentic manifestations of Islamism. This takes us
back to the issues of counter-factuality and differentialism. Along with
much accumulated scholarship on Islam in Europe, the chapters in this
book warn, almost but not quite uniformly, against exaggerating the role
of religion in the lives of Muslims, against culturalism, against taking
culture as a kind of genetic code governing the lives of Muslims, redu-
cing culture to religion, and reducing religion to a Book. They also warn
against the essentialisation of both dominant and minority cultures in
Europe, where everyone assumes that all Muslims are the same, born
with the same set of innate characteristics. The chapters in this book
show, among other things, how Turks in Europe are more likely to join
political than religious associations, that the attitudes of Turks to reli-
gious belief are more sceptical in France than in Germany, that there is
no logical or social link between religious belief and social acts, a fact
that applies to Europeans overall without reference to the religions into
which they were born. In short, and bearing in mind their diversity in
terms of their countries of origin, education and a variety of other
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variables, European Muslims might be Muslims in terms of birth; but
referring to them simply as ‘Muslims’ is meaningless, and must be seen
as irrelevant to their status as citizens. Not all European ‘Muslims’ make
exorbitant demands for a particularity, or for legal extraterritoriality,
which is increasingly construed along Wahhabist lines.
However, there is a general feeling among non-Muslim Europeans

that all Muslims are generically ‘different’ from them: a perception
underlined by the sometimes exorbitant special pleading to which
Muslim organisations are given. Because Muslims are perceived to be
generically different, as a community they often get the blame for social
disturbances and unrest. Take, for instance, the serious social disorders
in France between the end of October and early November 2005. These
repeated on a larger scale similar disorders in Bradford and elsewhere in
Britain, and involved a very definite rebellious explosion of the socially
marginalised as a result of previous socio-economic policies, which must
be understood as socio-economic rather than religious or ‘cultural’.
Despite the fact that the perpetrators of these riots in France were
decidedly multicultural and multiethnic, the French Minister of the
Interior, the ethnically Hungarian Nicolas Sarkozy, immediately and
almost with a Pavlovian predictability met with mosque leaders rather
than consulting a broader constituency. It was as if in this particular
instance the much feared and very exotic phenomenon of Islamism
should now be used as a means of social control. Yet these so-called
‘Muslim riots’, acts of large-scale nihilistic vandalism, took place to the
rhythms of rap and heavy metal, not of Koranic cantillation, and the
evidence indicates the absence of any ‘Muslim’ component such as the
second and third generation Frenchmen of sub-Saharan African and
North African origin who are still today referred to as ‘immigrants’.
Similarly, consider the controversy over the Danish cartoons of

Jyllands-Posten. Some of these were simply tasteless and witless, others,
demonising and reminiscent of the long tradition of satirising Jews, were
the result of a specific confluence: between the xenophobic mood in
Denmark deliberately cultivated by nativist and populist political forces
to whom parts of the ruling party (including the Prime Minister) pander
in the context of electoral and inner-party calculations, and local imams,
some clearly duplicitous and mendacious, seeking to enhance their own
authority by claiming to speak for the majority of Danish ‘Muslims’ (not
an especially devout lot) and indeed for Muslims everywhere. The latter
were aided and abetted by Muslim clerics elsewhere, and the situation
was politically exploited by a number of countries in the Middle East
and beyond. The overall assumption is that ‘Muslims’ are a hypersen-
sitive lot, and that on this score alone, their ‘culture’, inimical to
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freedom of expression, stops them from being fully integrated into
mainstream Europe and does not take account of their special pleading
beyond the general requirements of European citizenship. Overall, the
politics of the affair are ejected from the realm of discussion, and both
Europeans and those who presume to ‘represent’ Muslims seem
determined to straightjacket ‘Muslims’ by lumping together a militant or
self-interested minority with the vast majority of European Muslims,
whose rates of religious observance (Britain excepted due to the influ-
ence of conditions prevailing in Pakistan), and very likely of religious
sentiment, are generally in keeping with the national levels of the
countries in which they live. This small minority of ‘Muslims’, have
invented traditions of dress and social conventions, exhumed from
ancient books only scantily comprehended, which were largely unknown
in their countries of origin and long-forgotten. Many Europeans insist,
counter-factually, that all Muslims are Muslims in the sense carried by
the stereotypes of strangeness deliberately fostered by this small min-
ority. The Rushdie affair promoted this stereotype of the Muslim in the
public eye; the Danish cartoon affair acted as, and was perceived as, a
confirmation. In the public eye, this corresponded to a move from a
largely indifferent incomprehension, with a passage through nihilistic
terrorism, to a decidedly perturbed, hostile, and increasingly granitic
misapprehension.

These are just two cases which highlight the way in which Europeans
of Muslim origin are not only misconceived as somehow identifiably,
homogeneously and as a consequence controllably or uncontrollably
Muslim (a misconception in which some ‘Muslim leaders’ in Europe are
fully and quite often cravenly complicit, as are some European multi-
culturalists). It is almost as if virtually any European of Muslim origin is
being compelled to regard himself or herself as such, to react and speak
as such, and ultimately to dress and arrange his or her personal
appearance and behaviour in bizarre ways, frequently contre-coeur. This
is so not least because many Europeans of Muslim origin feel con-
strained to make a virtue out of such differentialism, and to celebrate
appearing in the eyes of the ‘host society’ at large as congenitally
incapable of advancement in the direction of becoming Europeans.
Europe, meanwhile, is here understood not so much as reality, but as a
territory or a cartographic notion, defined with some imprecision, but in
principle marked by an historical development (which the European
Muslims’ countries of origin shared, unevenly but decidedly) tending
towards the privatisation of religion in terms of common citizenship
blind to origins, private orientations and eccentricities. Instead of
receiving a discourse of citizenship, Muslims have to prime themselves
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for a dialogue of ‘civilisations’ à la Blair and Zapatero. This dialogue
concentrates on the mystification and sublimation of ‘civilisation’, to the
neglect of more urgent socio-economic and cultural affairs. Because of
this neglect, economic affairs move to the hidden hand of the market,
and the serious matter of European strategic relations with areas of
Muslim majority across the Mediterranean is left to the United States.
The outcome of this dialogue is of course the gentrification of stigma,

and the rewards, social and otherwise, are in certain countries tangible,
if confined. The rice pays Europe to have is quite clearly to long manage
social disaggregation under the banner of ‘culture’. This will result from
deregulation in a manner that is far more incendiary than if they were
regarded as social disaggregations, inequities and inequalities pure and
simple, because they are conjugated with race and social geography, and
sublimated as religion, culture, and even civilisation (it is often forgotten
that Muslim civilisation no longer exists, and is but a bookish memory,
like the Roman or the Greek). Clearly, Europe must look forward to
turbulent times. But for these to become in some way banalised after the
manner in which history causes matters to be banalised, for the idea of
Europe to be transposed from the mode of Romance, the romance of
heritage and particularity, to conform to the humble prosaic nature of
her real present, these disaggregations and their management must be
conducted without special pleading for Muslims, pro or contra, both
equally romances, the one mirroring the other. Europe needs to awaken
to her own uneven historical itinerary of secularism, to the generation of
citizenship and to a social politics beyond ‘communicative action’,
towards an exploration of the differences in culture and customs
between all its Muslim and non-Muslim citizens. Tolerance and mutual
exploration could lead, as it already has in many parts of Europe and
elsewhere, to delightful new culinary experiences, and the sharing of
many other cultural treasures, giving new pleasures to the senses and
fresh inspiration to the collective intellect. Yet many Europeans seem
less than convinced of this: while France quite rightly banned the
wearing of distinctive religious symbols in schools in terms of a policy of
integration in terms of citizenship, some German states still believe in
the primacy of Leitkultur over the culture of citizenship, and ban veils
but not crosses and kippas (though how the latter might be considered
to be part of German Leitkultur is a matter that entirely escapes me). In
Baden-Württemberg, Holland, and increasingly so elsewhere, Muslim
applicants for citizenship are required to sit special tests, answering
questions which are both discriminatory and clichéd. The Baden-
Württemberg tests include questions on topics such as homosexuality
and Israeli politics which could not be answered correctly by many

Aziz al-Azmeh214



members of the autochthonous population, including many staunch
Christians and politicians.

Religious differences in the context of citizenship should become a
matter for individual conscience and devotional practice, not a primi-
tivist marker of communities. European politics needs to rise above
religion, to ensure that all communities in Europe are served according
to the specific social and economic needs of each community, whatever
that community’s religious label. Religion should not be used as a
political tool to enable one narrow group of people to create an idealised
society by subjecting them to laws which others in society at large are
not subject to. As for ‘Euro-Islam’, it is a particularly inept notion, to
which I must aver I was party a decade ago: it implies a certain pan-
European ultramontanism without a discernible and distinct form –
which is opposed to the hyper-real centre of European and international
Islamism. That the Muslim cult, and the religious representations that
European Muslims will have to develop nolens volens, will come to
conform to European and by extension universal cognitive, social and
political norms is a matter for individual European states of which
persons of Muslim origin, including those who regard themselves as
Muslims, are citizens. These norms, it should be noted, resulted from an
historical itinerary which Christianity had already had to reckon with,
and to which, after much resistance, it felt constrained to adapt.

That Islam, at the end of the nineteenth century, adapted similarly to
modernity, that Muslim analogues exist of Italian bishops, of Archbishop
Christodoulos, or the American Pat Robertson (who still think it possible
to roll back history that intervened since the eighteenth century), is true,
but inconsequential. Religions change with history, and evolve, devel-
oping sometimes in tandem with and at other times and for certain textual
communities out of synchrony with overall social and historical devel-
opment, all the while preserving a hard core of irrationalism without
which they cannot remain religions. This applies to Islam as it applies to
other religions, notwithstanding mystifications about exceptionalism
perpetrated alike by many Europeans and by those European and non-
European Muslims with a stake in presumptions of Muslim exception-
alism, providentialist or sociologistic. That the desired development
might be too late in coming, that it is indeed too late for it, bears some
consideration, given the incendiary mix of religion taken for culture,
ethnicity and social exclusion.
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Catholic Church 126, 126nn, 204n
CEC (Conference of European Churches,

formerly EECCS) 126, 126n, 137,
137n
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