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Abstract

The debate on the integration of a Muslim minority community in a non-Muslim

majoritarian-national context has often been conducted, from an Islamic point of

view, in terms of a single discourse of compatibility, or non-compatibility of

Islam, with the given majoritarian-national ethos. This paper rejects such a

discourse and reflects on the role of Islam(s) in the construction of “self” and

“other” and its attended consequences in terms of integration, both in India and

in Western Europe. It does so by underlying the plural character of Islam in its

two broad dimensions: Scholarly Islam and Everyday Islam. Within the limitation

of structure of nation state that burdens the minority community with the idea of

proving loyalty, the paper shows that politics of Islamic representation of “self”

and “other” primarily belong to the domain of Scholarly Islam. It then goes on

to demonstrate the variation in the (Scholarly) Islamic representation of “other”

depending upon the context, while asserting the superiority of “Islamic self” in

any given situation. By taking examples from contemporary Indian and West

European history, the paper concludes how the bi-polarity, totalizing and homo-

genizing features of Scholarly Islam, including its liberal facet, hamper the prospect

of integration, while the multiple, fuzzy, non-ideological character of Everyday

Islam promotes the prospect of social and political integration in the society.

Introduction

The specific construction of the notion of “self” and “other” and the mutual perception

of each other at both the individual as well as the group level is crucial to understanding

the success or failure of any model of integration. Broadly, there exist two models of inte-

gration: national-majoritarian and multicultural. In the national-majoritarian perspec-

tive, or what is called assimilationist model of integration, integration implies

assimilation of minority cultures into the dominant majoritarian culture or at best

non-recognition of minority cultures in the public sphere. It upholds the majoritarian

basis of territorial nationalism. In the multicultural model of integration, integration

means equal recognition of minority cultures and religions in the public sphere and

the right to negotiate their personal identity within the context of nation-state, while

upholding the value of territorial loyalty. However both models absolutize the term

“majority” and “minority”, thus hindering the prospects of meaningful integration

that allow the channel of constant interaction between the two communities, by adhering

to the principle of mutual acceptance of each-other’s way of life within the parameters of

“operative national value and laws”, arrived through the mutual process of dialogue,

negotiation, interaction and engagement. It is within this particular meaning of
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integration that this paper reflects on the role of Islam(s) in the construction of “self” and

“other” and its attended consequences, both in India and in Western Europe. It does so

by classifying the role of Islam(s) into two broad categories: “Scholarly Islam” and

“Everyday Islam” and argues that while the former hinders the prospects of social and

political integration, the latter facilitates the same. The “other” here refers to the “reli-

gious other”, and should be read as such through out the paper.

Before one proceeds to demonstrate the underlying assumption of this paper, a clari-

fication pertaining to the comparison between post-colonial India and post-war Western

Europe is required at the outset. Though critics might point out the futility of compari-

son between what is called “modern” Western Europe and “traditional” India, yet the

comparison between the two is premised on the following observations:

1. Both Western Europe and India share two common features: a secular,

liberal-democratic polity and Muslims as the most dominant religious min-

ority.2 There is hardly any other part of world where Muslims live as a min-

ority in such great numbers as they are found in the West European nations

(particularly in Germany, France and Britain) and in India.

2. Europe had an early encounter with Islam, which was virtually displaced as a

result of the Crusades and did not have a role in the making of modern

Europe. Islam has started refiguring itself in the context of colonial encoun-

ters and waves of migrations in this last century. Islam has had more or less a

continuous presence in India and has substantially contributed to the

making of Indian culture and civilization. Thus both India and West

European nations have a rich historical legacy of encounter with Islam.

3. Both are currently engaged in managing the religious diversity, particularly

the Muslim communities, within the dominant framework of the

nation-state model of integration.

Political Location of Muslims in India and Western Europe

Muslims in India are “historical communities” with a legitimate claim to “shared history

and culture”.3 Despite this shared historical backgroundMuslims are frequently accused

of maintaining a separate, distinct identity at the cost of the “majoritarian” conception of

national identity in contemporary India. The “Partition” of the Indian subcontinent4

created the overarching, “single Muslim identity” for all Muslim generations to come,

against the plural identities—regional, sectarian, linguistic, social—with which

Muslims were recognized5 and referred to in the past, and are now permanently juxta-

posed against the constructed notion of “Hindu” nation.6 To this extent, Muslims will

continue to suffer from the charge of “non-integration”, “disloyalty”, and a “stubborn”

and “non-conformist” attitude towards national (read majoritarian) tradition and the

culture and laws and values of the state. In contrast to Muslims in India, Muslims are

of relatively recent transplant in the Western European7 countries and are struggling

for the recognition of citizenship and other rights. As such they are not historically devel-

oped communities but have faced the similar charge of “non-integration”, “isolationism”

and “ghettoism”. This description of Muslim minority communities in two different pol-

itical, social and national contexts only reinforces the recognition of a general political

tendency that the minority community, irrespective of its legal status—citizen or immi-

grant—in the context of the modern nation-state, will suffer from the burden of either
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proving their loyalty to the nation or joining what is called the “national mainstream” in

the Indian public political vocabulary.

This becomes more problematic in the context ofMuslim communities, particularly in

the West, for, according to many, the principle of Islam contradicts the modern notions

of “Nationalism”, “Patriotism”, “Secularism”, “Democracy” and now “Multicultural-

ism”. Incidents like the “Rushdie affair”, the “Honeyford affair” and “Bradford riots”

in Britain; the “headscarf affairs” during the 1980s and 1990s in France and

Germany; the London bombing (7 July 2005); the assassination of Dutch filmmaker

Theo Van Gogh (November 2004); the Madrid bombing (August 2004); the hostage

taking and killing of Beslan schoolchildren (1–3 September 2004); the Arab Muslim

riots in French suburbs in November–December 2005; and many other incidents

have convinced many, including the articulate section of the European population,

that Islam lacks the doctrinal resources to promote the Muslims’ integration into the

Western liberal values. Thus, the dominant discourse on multiculturalism in Europe

as a viable framework to integrate the Muslim immigrants has received a serious jolt in

the background of the Muslims’ demand for recognition of their cultural and religious

right in the public sphere, and the associated violent activities.8 In the case of India,

the ideology of “composite nationalism” and “composite culture” was seriously ques-

tioned as part of the process of integration of the Muslim communities, especially in

the background of growing Islamic militancy in the Muslim-dominated province of

Jammu and Kashmir, and in the background of the Shaha Bano Case9 controversy

that witnessed probably the largest Muslim mobilization in the post-independence

history of India, demanding the constitutional protection of Muslim Personal Law and

its recognition in the public sphere. Many have considered this act of Muslim assertion

in the public sphere as a crucial factor in giving help to the forces of Hindu nationalism.

Thus, both in the Indian as well as in the European context, serious doubts have been

cast on the potential of Islam to promote the process of integration. Such perception

vis-à-vis Islam exists not only among the rightwing section of the majoritarian popu-

lations but also among large numbers of those who adhere to liberal-secular ideology.

It is in this context that the question of “self-representation” becomes extremely

important, particularly for the Muslim minority communities, as it is connected with

the larger process of national integration. The ways in which the “self” and “other”

are imagined in each religion have a crucial bearing on inter-community relations, for

these can be a potent weapon for conflict as well as a rich resource for dialogue and

cooperation. Given the context of the Muslim minority, the precise question that

needs to be asked here is: how does the Islam(s) of a Muslim minority construct the

notion of “self” and “other” in different political, social and national contexts? Or

how does the minority status of Islam affect the prospect of integration? Does the differ-

ence in context affect the process of Islamic articulation of “self” and “other”? If yes,

then how? In what ways do these Islamic constructions of “self” and “other” affect the

process of social and political integration within the context of a nation-state?

Self and Other: Some Clarifications

Before we proceed further, a clarification with regard to the notion of “self” and “other”

is essential in order to situate the role of Islam(s) in the construction of “self” and “other”

and its attended consequences upon the process of social and political integration.

Attempts to understand the notion of “self” and “other” have been mostly in terms of

relationship and representation of each other. To this extent the relationship between
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“self” and “other” has been recognized as “Cartesian problematic” in the domain of

philosophy and “the problem of representation” in the social science literature. Anthro-

pological study on this subject matter has demonstrated how the understanding of “self”

represents in parts the appropriation and internalization of the “other”. The “self” is the

“other’s” double and as it appropriates the “other” to reconstitute itself, it learns to

recognize an irreducible presence of the “other”.10 It is this dialectical relationship

between the “self” and “other” that influences the particular construction of identity.

As Berger and Luckmann11 pointed out, the self is a reflective entity, reflecting the atti-

tudes first taken by significant “others” toward it; the individual becomes what he is

addressed as by his significant “others”. It entails a dialectic between identification by

others and self-identification, and between objectively assigned and subjectively appro-

priated identity. However it was Edward Said12 who provided the inter-cultural represen-

tation of the relationship between “self” and “other” within the context of power and

knowledge and envisaged three possible forms of the relationship between the two.

Firstly, the “other” is better, and as such should be seen as superior to the “self”. A

second possibility is that the “self” is better than the “other”, which is potentially

capable of improvement and should be encouraged to learn from the “self”. Thirdly,

but beyond this relationship of knowledge and power, is the possibility of the recognition

of the moral equality of cultures such that the “self” and “other” could learn from one

another as equals.

How and where does Islam figure in these three possible forms of relationship between

the “self” and the “other”? An answer to this question may be found in the Islamic rep-

resentation of other religions and cultures, based on the textual sources of the Qur’an and

theHadith (Sayings of Prophet Muhammad), which is otherwise a dominant norm in the

academia.13 But as El-Zain noted: ““Islam”, “economy”, “history”, “religion” and so on

do not exist as things or entities with meaning inherent in them, but rather as articula-

tions of structural relations, and are the outcome of these relations and not simply a

set of positive terms from which we start our studies”.14 Therefore a single, monolithic,

orientalist solution to the complex issue of (Islamic) representation of “self” and “other”

will at best be a mere simplification of the otherwise complex social reality. Rather, the

Islamic representation of “self” and “other” and the relationship between the two

would be “socially constructed”, bound by the notion of “time and space” and plural

in forms depending upon such factors as doctrinal and sectarian differences, class,

caste (in the Indian context), status (whether minority or majority, citizen or immigrant),

gender, rural, urban, and regional locations of individuals, groups or organizations—all

of which are involved in the articulation of relationship between the “self” and “other” in

Islamic terms.

Scholarly Islam: Meaning and Dimensions

The plural forms of the Islamic representation of “self” and “other” is further affected by

a vertical distinction between what I refer to as “Scholarly Islam”—whether traditional or

modern, and “Everyday Islam”,15 which is different from Clifford Geertz’s distinction of

“High and Low Islam”,16 or the generally recognized difference between Elite/Official

and Popular/Folk Islam—as they correspond roughly to an urban, hierarchical and lit-

erate form of Islam and rural and local form of Islam respectively. By Scholarly Islam

I mean the whole gamut of formal, literate, institutionalized Islam represented by a

class of religious specialists known as ulema and sufi orders17 and theMuslim intellectuals

of all shades—whether religious or secular, moderate-liberal or conservative-hardliner.
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Scholarly Islam is also reflected in a network of Islamic educational and cultural insti-

tutions and organizations, including political parties, to be found in both urban and

rural social settings, and who are involved in the construction of the ideology of Islam

for the purpose of Islamic legitimization of social reality. Scholarly Islam is heavily influ-

enced by the paradigm of modernity.18 Azmeh attributes this process of Islamic legitimi-

zation as being the principle of “nominal translation”; that is, applying the name of Islam

“to that which historically was neither part of it nor its intellectual and cultural authority,

and implicating this name with a politically desired and intellectually pre-determined

world”.19

The plural representative of this Islam in the Indian context ranges from such tra-

ditional theological institutions as Dar al-Ulum in Deoband; Dar al Ulum Nadwa in

Lucknow; Baraelvi School and its network of madrassas; various Islamic studies depart-

ments in secular universities and colleges; parties and organizations such as Jamat-e-

Islami Hind, Jamait Uleme Hind, Ahle Hadith, Students Islamic Movement of India

(SIMI); various Sufi saints; and khankhas (hospices). In addition to the All India

Muslim Personal Law Board, All India Milli Council, andMuslim League, Islamic scho-

lars such as Sir Syed Ahmed Khan, Maulana Abdul Kalam Azad, Muhammad Hussain

Madani, Allama Iqbal, Wahiduddin Khan, Asghar Ali Engineer and so on represent

plural Islam in the Indian context. In the Western European context, it is predominantly

represented by various Islamic and Muslim organizations of all shades like the Central

Council of the Muslims in Germany, Muslim Council of Britain, French Council of

the Muslim Faith (CFCM), Paris Mosque, Union of Islamic Organizations in France

(UOIF), National Federation of Muslims of France (FNMF), DITB (the Diyanet

Isleri Turk Islam Birligi), Avrupa Milli Gorus Teskilateri (AMGT) or Milli Gorus,

Hizbul Tahrir, and scholars such as Mohammad Arkoun, Tariq Ramdan, Ziauddin

Sardar, etc., without any recognizable class of institutionalized ulema.

The genealogy of Scholarly Islam is mainly concerned with the issue of preservation

and promotion of a distinct “Islamic” identity of the Muslims, particularly in the min-

ority context. A perceived threat to Islam or Islamic/Muslim identity is deeply felt

among Muslim minority communities in comparison to Muslim majority communities,

lest they get assimilated in the majoritarian value system of the host society. In the post-

colonial Indian context, the constant engagement of Scholarly Islam with issues such as

Aligarh Muslim University, Urdu language, Babri Masjid, Muslim Personal Law and

others pertaining to the protection and promotion of Islamic/Muslim identity, culture

and heritage,20 in part, also reflects the “politics of self-representation” of the otherwise

diversifiedMuslim communities by theMuslim elite, thereby securing access for them to

the governmental resources.21 It is no wonder any outside attack on any Muslim insti-

tution, in the Indian context, gets transformed into an attack on Islam itself. Given

the system of electoral democracy in India, the government and the secular political

parties have generally been cautious in dealing with issues related toMuslim institutions.

One finds similar trends in the West European context. The threat of assimilation vis-

à-vis the nascent Muslim immigrant communities, looms large for many of the represen-

tatives of Scholarly Islam whom I had met and interviewed during the course of my field

work. I was indeed struck by some of their observations and their articulation about

European history: if secularization and industrialization has rendered Christianity

“impotent” in this part of the world, then what will happen to Islam andMuslim identity

here“? The perseverance of Islam is a challenge for every Muslim. Many of them see the

proliferation of Islamic/Muslim institutions as the best way to protect the Islamic iden-

tity and heritage. It has also been observed that wherever, in the West European context,
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Muslims have been allowed to participate in the political process, such as in Great

Britain, they have mainly raised those issues, such as the construction of mosques,

Islamic instruction in public schools, establishment of Islamic schools, provision of

halal food, etc., that strengthened their Islamic/Muslim identity. In part, these issues

also serve the material interests of Scholarly Islam, for all these “Islamic” demands

also entail a financial dimension, for example, management of subsidies, wages, and

revenue from halal food business.22 Given this predicament of Islam in a Muslim min-

ority situation, many see the phenomenon of Islamization as a means of maintaining

and reinforcing the sense of belonging to Islam in a non-Muslim context, while in

Muslim countries it can refer to a process of politicisation.23

Both the liberal and radical facets of Scholarly Islam—while they may differ in terms of

their thrust from “accommodation and tolerance” to “rejection”—place emphasis on

“living as [an] ideal Muslim”, thereby endowing the Muslim individual with a single

Islamic/Muslim identity at the cost of multiple identities that an individual may

acquire during the “process of living”. One such indicator of the process of Islamic hom-

ogenization that is taking place in India is the continuous historical exercise related to the

codification of Sharia law. One finds a similar process occurring in Europe. A great

number of Muslim and Islamic scholars, assisted by the respective European govern-

ments as well as the European Union, are involved in the creation of a homogenized,

codified, singular conception of Sharia that conforms to the European value system.24

Notwithstanding the merit of this exercise of Scholarly Islam as it helps in making the

task of state governance easy, I am skeptical about the successful outcome of such a codi-

fication process in terms of integration.25 Without explaining the reasons for my skepti-

cism in this regard as it falls outside the scope of this paper, it would suffice here to point

out that the emergence of Political Islam is, in part, connected with this process of “hom-

ogenization” and “ideologization” of Islam in the contemporary period.26 While the

radical facet of the “ideologized Islam” is still a minority trend in Western society, the

net effect of their actions, however, particularly the violent ones, has outlived their mar-

ginal and minority presence in the society and as such hampers the process of integration

as it negatively affects the mutual perception of interactions.

One consequence of Islamic homogenization is that, like all other processes of bound-

ary maintenance, this entails the construction of clear dividing lines marking off Muslims

from others. However, this process of “othering”, to a great extent, also signifies the rela-

tive knowledge and power position of a social group as noted by Said,27 and is primarily

connected with the acts of those individuals and groups who are involved in the ideologi-

cal—secular or religious—legitimization of hegemony and themaintenance of their social

privileges. All such Islamic ideological constructs, whether dar al-harb (Abode of War),

dar al-Islam (Abode of Islam), dar al-amen (a state at peace with Islam), dar al-sahara

(to bear witness to the truth of Islam), the notions of Sharia (Islamic Law) and umma

(global Muslim brotherhood) and many others, belong to this genre of Scholarly Islam

that aimed to provide Islamic legitimization to Muslims living in different settings.

These in effect also intended to protect the material interests of dominant Muslim

social groups, whether located in Muslim majority or in Muslim minority contexts.

The theological element thus plays a central role in the discourse of Scholarly Islam

for a variety of purposes; however, it essentially serves as a crucial means of self-

identification. Often, the “other within” is seen (in a sectarian sense) as more dangerous

than the “other without”, for its very familiarity threatens the integrity and faith of the

community. In the process of constructing the “other” as perverse, as an enemy of

God or simply misguided, the “self” is imagined as the only guided community of

246 Anwar Alam



faith, God’s only trusted followers. For Scholarly Islam, the “other” can take the various

forms, while the superiority of the “self” is always claimed, irrespective of the context—

whether Muslim majority or Muslim minority.

Representations in Scholarly Islam: The Indian Context

The variation in the Islamic representation of “others” while upholding the superiority of

the “Islamic self”, even in the minority context, can be demonstrated by a few select

examples from Indian as well as from contemporary West European history. Thus in

the Indian context, when Islam was the ruling ideology of the Muslim kingdom in

India and enjoying the position of power and influence, it was represented as “generous”

and “maginamous”—treating the culture and religion of non-Muslims groups with

respect within the notion of dhimmi (non-Muslim subjects under Muslim rule). On

the other hand, the representation of “majority Hindus” ranges from kafir (non-

believer)28 or mushrikin (the idol worshippers) to ahle-a-kitab (People of the Book).29

Harsher descriptions of “Hindus” even today, although rarely openly, include gumrah

(misguided), jahil (ignorant), nape and najis (unclean), dushmana-i-Islam (enemies of

Islam) and auliya-i-shaitan (friends of the devil).30

During the nineteenth century, when Britain consolidated its hold over India, the

dominant Islamic representation of the “other” (that is, British) ranged from Sufi

Shah Abd al-Aziz’s declaration of India as dar al-harb in 1803, in order to legitimize econ-

omic transactions and social interactions between Muslims and non-Muslims,31 to

Sayyid Ahmad Barailvi’s declaration of India as dar al-harb, calling Muslims to wage

war against the British or to leave the country for another destination where they

could practice Islam.32 Sir Syed Ahmad Khan’s declaration in the 1860s that India

was very much a land of dar al–Islam sought to construct a closer relationship

between the British rulers and the Muslims on the basis of the Quranic concept of

ahle-kitab which affirms that since Christians and Jews are “people of the Book”, they

are of equal status to Muslims.33 However, Sir Syed Ahmad Khan’s declaration of

India as dar al-Islam under British rule was primarily meant to secure British co-oper-

ation to maintain the privileged position of Muslim nobility.34

Furthermore, during the period of anti-colonial struggle in the twentieth century, the

Islamic representation of the “other” was manifested in two dominant tendencies repre-

sentative of their respective class position. The first may be identified as “modernist

Islam” and was represented by such leaders as Muhammad Ali Jinnah (1876–1948,

hailed as father of Pakistan) and poet-philosopher Muhammad Iqbal (1877–1938),

and backed by “people of means” who articulated the doctrine of the Two Nation

Theory.35 They rejected the Western territorial concept of nationalism in the name of

“Pan-Islamism”, but finally ended up with the creation of a territorial nation-state

called Pakistan. The other, what is called the “traditionalist Islam”, believed in the cul-

tural understanding of the umma, and articulated and advocated the notion of “compo-

site territorial nationalism” in the light of Islamic doctrine of governance within which

Muslims can live with non-Muslims without any fear or danger to Islamic life. It thus

opposed the division of the country on religious lines.36 The proponents of this view

included leaders like Maulana Hussein Ahmed Madni (1879–1957), principal of the

theological seminary Deoband-ul-Ulum and leader of Jamiat Ulema-Hind, and

Maulana Abdul Kalam Azad (1888–1958), President of the Indian National Congress

from 1940–1946 who subsequently served as education minister in independent India.
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In the post-independence period of India, the dominant Islamic representation of

“self” and “other” was reflected in the theory of dar al-ahad (land of the pact),

derived from Prophet Muhammad’s pact (ahad) with the Jews of Medina after his

hijra (migration). According to this thesis, Muslims and non-Muslims have entered

upon a mutual contract in India since independence in order to establish a secular

state under which Muslims would be free to exercise their religious obligations, at

least in the personal sphere.37 In other words, allegiance of a Muslim citizen to the

non-Muslim state is conditional upon the recognition and protection of Muslim identity,

at least in the personal sphere. It is through this process that Muslims enter into a

relationship with the dominant Hindu majority.38 The superiority of the Islamic

“self”, even in the theory of dar al–ahad, was best expressed by Mawlana Abul Hasan

Ali Nadwi (1913–1999), one of the most influential Islamic thinkers of the Muslim

world. In response to an interview conducted by Christian W. Troll on the issue of

accommodation and status of Muslims in a non-Muslim nation state such as India,

Maulana Nadwi remarked, “Considering the role they (Muslims) have played in the

history of India, ruling the country successfully and blamelessly for 800 years, and

taking into account the superior religious and moral equipment God has bestowed

upon them as the final and best umma, possessing Qur’an, hadith, and sira as well as

the fully developed sharia, they are bound to be asked by their co-citizens to give decisive

leadership. Living in a republican (jumhuri) set up, they hold the balance in lawmaking

and other areas of national life”.39

In fact the changing pattern of Islamic representation of the “other”, while asserting the

Islamic “self”, at least in the context of India, very much reflects different positions of

various Muslim elites and the nature of their relationship with the political authority.

Representations in Scholarly Islam: The West European Context

The dominant Islamic representation of the “self” and “other”, from theMuslim minority

perspective in the European context, ranges from celebration of the (Islamic)millet system

of the Ottoman era,40 to Sayyid Qutub’s notion of jahilliya,41 to Tariq Ramadan’s notion of

dar al-shahada—all three frameworks have been applied to represent (Christian) Europe by

different sections of Muslim immigrant communities. The celebration of the Ottoman

millet system and its bizarre, even nonsensical, comparison with present-day multicultural-

ism, that calls for the equal treatment and recognition of all cultures in the public sphere, in

the liberal Muslim academia, is essentially to demonstrate the superiority of the Islamic

system of governance that was supposedly “magnanimous, fair and just” as compared to

the present-day Western/Christian system of rule, which is considered “discriminatory,

unfair and unjust”, particularly to the Muslim communities.

The doctrine of jahilliya asserts that no part of the world is being governed by Islamic

Law anymore; the human civilization has once again receded into the pre-Islamic

past—age of ignorance (jahilliya)—and hence it calls upon the Muslims to work for

the establishment of Islamic rule all over the world including among the existing

Muslim nations. Living a Muslim life is only possible under the rule of an Islamic

state. Under this doctrine, the appeal of which is generally found among a section of

radical Islamists, the West is projected as suffering from “cumulative internal disorder”

represented by “laxed morality”, “sexual obscenity”, “vulgar consumerism”, “rampant

racism”, etc., and is contrasted with “pure”, “simple”, “honoured” and “respectful”

Islamic life. As an important functionary of Milli Gorous, the radical Islamic movement

in Europe, based in Berlin, told me: “Every 40 minutes a suicide takes place somewhere
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in Germany. This is the result of the fact that we live in a materialist system, therefore there

is the need for an Islamic organization which can guide the way towards Islam”.42 One also

discovers the same negative representation of Europe in the speeches and recordings of

Hassan Inquioussens, a second-generation French born popular Islamic preacher and

former president of the youth organization “Jeunes Musulmans de France” (JMF).

Today he is employed as a full time preacher by the UOIF (Union of Islamic Organizations

in France), the federation to which JMF belongs. In a story told as a warning example

about the result of being enslaved to ones’ own desires, Inquioussen describes how an

elegant, non-Muslim woman, dressed in the “devil’s fashion”, seduces a drugged

Muslim, eventually leading to pregnancy and marriage, after which the women reveals

her true personality and the Muslim realizes that he has fallen “into [a] trap of desire”

by getting married to a “sorceress”. Inquioussens concludes this story by drawing

the attention of the French Muslim to the fact that the celebration of individual

freedom and choice in France only disguises a specific form of modern dependency and

corrupts Islamic morality, which he compares with the life and work of the “Pharaoh,

the ancestor of Western civilization”.43 Many see such assertions of Islamic superiority

by the Muslim immigrants as “cultural compensation” for their deprived material con-

dition in the West.

In contrast to the doctrine of jahilliya, the representation of the West in Tariq Rama-

dan’s doctrine of dar al-shahada has a positive connotation. Literally, the term dar al-

shahada means “to bear witness (to their Faith) before all mankind”. This doctrine

asserts that a Muslim can live anywhere in the world and under any form of government

that provides the necessary conditions to fulfill his “basic” religious obligations. Accord-

ing to Ramadan, Europe, with its system of governance, provides far better conditions

and freedom than many of the existing Muslim nations to perform the basic duties as

commanded by Islam. Hence Muslims can live in Europe with legitimate claim and

without any fear of losing their Muslim/Islamic identity.44 The appeal of this doctrine

is found more among those Muslims who are well integrated into the opportunity struc-

ture of European society. Given the stake of well-to-do Muslim sections in the European

system, the overall thrust of Ramadan’s work, that is, to “Islamicise modernity” (to use

the words of Sheikh Yassin, the Moroccon Islamic leader45), makes sense to these sec-

tions as it calls for “depoliticized Islam” and mutual engagement between the Muslims

and non-Muslims and between Islam and the West through the mechanism of dialogue

and negotiation.

Dialogue(s) in Scholarly Islam and its Limitations

The Quranic notion of dai or da’wah (one who invites others to Islam) is in fact emerging

as the “key” concept, along with the references from the Prophet’s life in Mecca as “a

Muslim living in a non-Muslim context”, and his agreement with non-Muslims in

Medina (what is called the “Medina Constitution”46), to provide Islamic justification

for the Muslims’ presence as a “minority” throughout the globe, particularly in the

West. However, the interpretation of da’wah varies from liberal-moderate to radical

facets of Scholarly Islam. In the radical writings of Scholarly Islam, the notion of

da’wah emerged as the most important Islamic duty for the Muslims living in a minority

context with an eventual vision of transforming the non-Muslim majority into Muslims

through the work of da’wah, leading to the establishment of an Islamic state and society.

This approach treats the minority status of Muslims as a “de facto situational reality”, “a

temporary phenomenon”, and then proceeds to engage with the concepts of “pluralism”,
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“multiculturalism” and “diversity” with an eventual conclusion: either to accept these

concepts as “pragmatic necessity” or to reject them on the basis that they contradict

the “Islamic” prescription of a good life.47 In contrast to the radical faces of Scholarly

Islam, the notion of da’wah has emerged as a key hermeneutic tool in the hands of

liberal-moderate voices of Islam to engage in the task of inter-cultural, inter-faith and

inter-community dialogue (without renouncing Islamic positions) as a part of the

wider objective of integration of the Muslim minority in the non-Muslim majority

nations.48 Some of the prominent liberal figures of Scholarly Islam include Muhammad

Talibi (b.1921), Maulana Wahiduddin Khan (b.1925), Syed Zainal Abedin (1928–

93),49 Muhammad Arkoun (b.1928), Asghar Ali Engineer (b.1940), Farid Esack

(b.1958), and Tariq Ramadan (b.1962).

These liberal faces of Scholarly Islam provide powerful Islamic justification of the

notions of “diversity”, “pluralism” and “tolerance”. Tariq Ramadan goes farthest in

this respect, to the extent of providing Islamic recognition of the plurality of Truth. As

he remarked, “The intimate awareness of tawheed forms the perception of the believer,

who understands that plurality has been chosen by the One, that He is the God of all

beings, and that He requires that each be respected. . .” and say, “We believe in what

has been revealed to us and what has been revealed to you; Our god and your God is

the One”.50 However, given the “totalizing” and “apologetic”51 character of Scholarly

Islam that leaves no space to “learn and appreciate things” without reference to Islam

in the writings of these liberal protagonists of Islam including Ramadan, it is indeed dif-

ficult to appreciate, despite their best intentions, how their creative interpretation of the

notion of dai and other Qur’anic concepts will result in the “mutual inter-cultural”

understanding of each other through the agenda of inter-community and inter-faith dia-

logue, even if it is being practiced genuinely, given the fact the such an hermeneutic exer-

cise, in terms of its overall effect, will further sharpen the Islamic identity of Muslim

communities at the cost of their diverse identity. In a nutshell, the essentialization and

homogenization of an otherwise diverse Muslim life obstructs the “free movement” of dia-

logue and communication between the minority and majority in two significant ways.

Firstly, given the asymmetry of the power structure at all levels between the minority

and majority, and being overtly conscious about one’s own identity due to their own min-

ority status, minorities tend to becomemore insular or protective while interacting with the

“imagined” collective majority personified in the dialogue partner (whether as an individ-

ual or institution) during the course of “structured negotiating or dialogic space”. This in

turn prevents the “self-representative” from learning about others or at least being open to

other’s point of view. Secondly, it prepares the socio-psychological ground for the “politi-

cization of religious identity” depending upon the context. Once this happens it further

increases the “social gap” between the Muslim minority and non-Muslim majority,

leading to the breakdown of negotiating space between the two.52 In fact, the attitude of

Scholarly Islam towards the principles of pluralism varies from “reluctant acceptance”

to “outright rejection” of the “idea” of equal recognition of relative definitions of

Truth,53 if not in terms of the internal legal and doctrinal pluralism that exists within

Islam.54 This is because most of them start from the assumption that Islam is the final,

superior and most excellent religion of mankind and try to prove this while engaging

with other religious traditions. Thus reflecting on the Muslim studies of other religions

in the contemporary period, Jacques Waardenburg observed the following:

MostMuslim writings about other religions than Islam since world war concern

Christianity. A great number of them are refutations of it in one form or
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another, written from Muslim readers in the “Islamic” languages Arabic,

Turkish, Persian and Urdu. As in earlier periods, the arguments are based on

Quranic texts and common sense, and they are addressed specifically against

such Christian doctrines as the sonship of Jesus, the Incarnation, the Trinity,

and the Bible as Revelation. More recently, with the presence of Muslim

da’wa centres in the West and elsewhere, Muslim publications critical of Chris-

tianity are now also printed and sold in the West. Besides such straightforward

polemical literature, one also finds a more informative kind of literature that

tries to compare Christianity with Islam, evidently concluding that Islam is

superior.55

Similarly one has to concur with the British Muslim Scholar Shabbir Akhtar56 who wrote

in 1991 that “the theme of inter-faith dialogue. . .is likely to occupy the centre-stage of the

theological concerns in this and the coming century”. Nevertheless, he added, most

Muslim writers are yet to come to terms with the truthful claims of other faiths or

with the ways in which these religions see themselves.

Everyday Islam: Meaning and Dimensions

In contrast to the notion of Scholarly Islam as elaborated above, the notion of “Everyday

Islam” refers to the reality of “lived Islam”, which is understood as handed down by gen-

eration to generation in the form of practice, and is connected with the life process of

common Muslims who have developed the “internal social code”, which is considered

Islamic, to interact and negotiate within themselves and with other social groups of

the society. Like the notion of everyday religion,57 the notion of Everyday Islam is a cri-

tique of Scholarly Islam that draws heavily upon the structure of modernity. As a concept

it comes closer to Habermas’s term “lifeworld”58 and Bourdieu’s term “habitus”.59

However, despite the commonality with these concepts, the usage of Everyday Islam

has a specific connotation and is derived from the following considerations. Firstly,

Islam fundamentally differs from all other religions in its conception of history as

rightly pointed out by W.C. Smith in his seminal work, Islam in Modern History.60 It is

hard to disagree with Smith’s observation that Muslims possess a greater sense of

history than other religious and ethnic communities. Secondly, it is to do with the recog-

nition of the symbolic, but important, role of Islam in the organization of the everyday life

of common Muslims. Thirdly, unlike other religions and cultures, Islam has become

generic. Due to its specific course of development, which includes its association with

the formation of state, and the absence of a church-like structure, at least within

Sunni Islam, it has developed its own epistemology that does not follow what is con-

sidered the universal path of “Progress and Development”. As the “Islamic ideal”

remains open contested space, it permeates all aspects of Muslim life. Thus Everyday

Islam helps one to understand the fuzzy, non-representative and non-ideological

nature of “practiced Islam” in the common Muslim’s conception of life.

Everyday Islam resides in the great mass of Muslims, cutting across class, caste,

gender, region, rural-urban classification and other social categories and is beyond the

reach of all sectarian Islamic organizations—whether Sunni or Shii. Common

Muslims acknowledge the general concepts dictated by Scholarly Islam, but they

choose to live according to more particularistic notions of Islam, which conform to the

patterns of their daily experience. As Olivier Roy remarked, “Although there is long tra-

dition of exegesis and fatwa on what a Muslim should or should not do when confronted
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with a non-Muslim environment and practices, mostMuslims find a way to deal with that

without contacting fatwaonline.com”.61 One may find the location and representation of

this Islam in the form of Sufi Islam or in the Muslim community life centered around the

mosque, but it is beyond that. It lies between Islamic ideology and theology. This form of

Islam, unlike Scholarly Islam, has not indulged in the “politics of (Islamic) represen-

tation of ‘self ’ and ‘other’”, and neither does it desire the monolithic construction of

Sharia. As Mujeeb wrote: “A bird’s eye view of the variety of beliefs and practices and

customs among Indian Muslims will convince us that it was not the Shariat of Islam

that they adopted but the manners and customs and to some extent even their belief

that became the Shariat of Islam, of their Islam”.62 In fact, the realities of social life

lead one inevitably to the conclusion that for the generality of the Muslims, the Sharia

was only an object of reverence, not a body of law that was, or could be, enforced.

Rather, as al Sadiq al-Mahdi has cogently put it, “the masses have always regarded

Islam as the basis of their identity and the source of their morality”.63 It is hardly surpris-

ing that the first generation of “single male Muslim” migrants in Western Europe did not

make any demand of “Islamic presence” in the public sphere, not because they were

“illiterate”, “poor”, or having less knowledge of Islam; or primarily saw themselves as

“economic migrants” for a temporary period to be eventually returned to their native

place; or lacking the historical sense of Islam—as the case was made out in various Scho-

larly Islam writings and others—but because they never saw, even in the sojourn, their

historically established Islamic/Muslim identity as being threatened by outside forces

and they were “accustomed” to performing what they considered as an “Islamic duty”

in any given space. It is only with the intervention of Scholarly Islam, whether liberal/

moderate or radical/conservative, that facilitates in channelizing the “frustrated social

existence” of second and third generation European born Muslim youths into the

“Islamic cause”, some of whom went into the direction of Islamic militancy.

In fact, the general perception among the Muslim masses in the minority communities

has been that issues such as the veiling of women, interest-free banking, the banning of

alcohol, regular attendance at mosques in the Indian setting; and the issue of Islamic

instruction in public schools, the construction of mosques, the recognition of Islam in

the public sphere, the wearing of the headscarf in the European setting; or the Islamic

ideological debate concerning the “status” of Muslims living in non-Muslim countries

in both continents—whether it is dar al-Islam, dar al-harb, dar al-amen, dar al-ahad, dar

al-shahada, etc.—that preoccupy the forces of Scholarly Islam, are virtually irrelevant

to them. The field work and the interviews that I conducted in different cities of

Western Europe further revealed the paradox of Muslim immigrants relating to their

Islamic identity: most of them believe in God without reading the Qur’an; hardly

know about the five basic tenets of Islam; hardly visit the mosque for the prayers but

for other cultural activities; and are strongly aware that drinking alcohol, gambling,

taking interest and eating pork are un-Islamic; and claimed to exercise strict “Islamic

control” over the female members of their family. Most of them have an idea about

Islam through their family.64

Difference and Accommodation in Everyday Islam

In Everyday Islam, religion represents a generalized level of negotiation in the integration

process in relation to the surrounding society, which is founded on non-Islamic values

and traditions. Thus from the modernist perspective Everyday Islam may appear to be

conservative in its social ethos. It might legitimize such pre-Islamic cultural practices

252 Anwar Alam



as “honor killings”, “female circumcision” and “arranged marriages” that are still preva-

lent among a section of Muslim communities in many parts of the world, including the

West. Since all these practices are dominantly related with the “female”, the wide cover-

age in the Western media of these practices has a specific purpose to serve: to demon-

strate that Islam as “practiced” not only denies the basic principles of human rights,

equality and freedom but is also essentially anti-women. Therefore unless “Islam”

reforms itself, the integration of Muslims is not possible. Hence, one might argue that

Everyday Islam is more harmful than Scholarly Islam, which at least condemns such

practices as “un-Islamic”.

While sharing the modernist concern on this issue, it needs to be pointed out here that

people have their own “pragmatic reason” for adjusting with the changing value system.

This can be found from undertaking a comparative study of the frequency of the occur-

rence of such acts within the same group living in theWest and in their original countries.

Moreover such acts represent a minority and are declining, therefore if the host society

and its institutions do not indulge in the deliberate “politics of negative representation of

Islam” on the basis of such acts, simply to ensure the image of “a good Europe/

Christian” as against a “bad Islam/Muslim”, then these cultural practices can be

tackled through a gradual process of educational awareness.

Unlike Scholarly Islam, Everyday Islam accepts the logic of pluralism. The average

Muslim masses, irrespective of context, learned the value of accommodation and

adjustment through the struggle of daily life without resorting to the ideological legit-

imization of their conduct. Considerable amounts of research with reference to India

have demonstrated that accommodations and adjustments bearing cultural exchanges,

shared value-orientations and life-styles at the micro level, have been worked out by the

people in the course of their everyday life in both the intra-religious (within Islam) and

inter-religious (between Muslims and non-Muslims) contexts.65 Similarly, the vast

magnitude of Muslim immigrants, including the European-born Muslims, like the

Indian Muslim masses, though concerned with things called “Islamic”, are also

much bothered about their daily life existential situations—the issues of unemploy-

ment, rampant racism, citizenship, housing, etc. It is through these daily courses of

existential struggle that they learn the art of mutual accommodation, adjustment

and living together without undergoing the ideological learning process of Scholarly

Islam. Thus, Saifal Boutliki, a second-generation Algerian immigrant in France who

runs a grocery shop, confidently told me: “. . . of course we can live in France and in

Europe and remain Muslims, become Western and at the same time practice our

religion . . . we are working to integrate Islam into French society”.66 This statement

is indicative of the fact that the second and third generations of Muslim immigrants

in Western Europe are very much comfortable, having no doubt about their

“Islamic” credentials, with their emerging “hybrid identity”, both individual and col-

lective—a trend that has been observed by many serious scholars working in this

field.67 This emerging hybrid identity among the Muslim immigrants in Europe was

popularly reflected in the development of Turkish “hiphop and rap” and Arabic

“Rai” music as well as in the publication of bi-lingual literatures. Given this trend it

would not be exaggeration to claim that unlike Scholarly Islam that has the effect of

eroding the diverse, hybrid identity of Muslims, Everyday Islam has the potential

to produce, like a “Muslim Indian”, a “Muslim French”, a “Muslim German”, a

“Muslim British” and a “Muslim European”.

In fact, Edward Said’s proposed third possibility of the relationship between the “self”

and “other” in the form of recognition of moral equality of all cultures, as pointed out in
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the beginning of this paper, lies in the very domain of this notion of Everyday Islam. In

fact, contrary to the assumption of many modernists that religious faith is necessarily

exclusive and therefore results in in-group conflicts, there is considerable historical and

ethnographical evidence that the common people everywhere, irrespective of individual

religious identity, have long been comfortable with religious plurality. They acknowledge

religious difference as the experienced reality: they do not consider it good or bad. In other

words, social harmony, or agreement, is built on the basis of difference. Needless to

emphasize, the two pluralisms—the people’s and the scholar’s—are different in several

crucial respects. For example, and most notably, the former is wholly spontaneous

(though follows fuzzy, customary law) and lived social reality, but the latter is ideologically

bound and, in that sense, self-conscious and self-constructed. In addition, the former is

based on a positive attitude towards other religions, but the latter is skeptical about the

same. Thus in contrast to such “multi-dimensional” testimonies in Everyday Islam, the

more rational categorization of the non-Muslim “others”, as carried out by theologians

and doctors of law (ulama and fuqaha) and other representatives of Scholarly Islam, are

rather flat and two-dimensional. Seen from this perspective it would appear that while

Everyday Islam endorses the principles of “pluralism”, “tolerance” and “difference”

and thereby enhances the cause of social and political integration in a multi-religious

society, Scholarly Islam may delay and hinder the prospect of integration.

Conclusion

By way of conclusion I would like to reflect upon the implications of the differing per-

spectives of Scholarly Islam and Everyday Islam in the context of integration of

Muslim minority communities in the non-Muslim majority nation-states. One impli-

cation is that it casts doubt on the effectiveness of Western European governments’ pol-

icies towards Muslims that rely heavily upon moderate-liberal representatives of

Scholarly Islam for integration into the Western society. The Western European search

for a “representative institutionalized Islam”, as an institutional tool to integrate the

Muslim minority, is a futile exercise for two reasons. Firstly, such a perspective

approaches “Islam”—that is understood as singular—and not “Islams”—that is plural

both in sociological and theological precepts. The second is due to such a perspective’s

dependence on the liberal section of Scholarly Islam for the purpose of legitimacy and to

counter the trend of Islamic militancy prevailing among a section of Muslim youths. The

eventual result of the combined exercise of Scholarly Islam and the West European gov-

ernments, in light of the demonstration of this paper, would be to create a single, hom-

ogenized Islamic/Muslim identity of otherwise diverse Muslim life-situations that, in

turn, would further disrupt the “already fragile” existence of social communication

between the Muslim minority and non-Muslim majority, thereby alienating both the

communities. The frustration and anger of a section of European born Muslim youths

against the state is not only indicative of their “acute material deprivation”, but, in

part, is also a protest against the perceived super-imposition of Islamic or secular identity

from above which demands the destruction of their acquired, fuzzy Islamic identity with

which they are accustomed to live and interact with others. Examples frommany parts of

the Muslim world are illustrative in this context. It is generally considered that the

strength of Islamic movements in many parts of the Muslim world is derived, in part,

from the people’s anger against the state’s attempt to “nationalize” Islam.

Unlike Western Europe, the Indian situation is marked by frequent Hindu-Muslim

conflicts, with a projected implication that the Muslim community is not well integrated
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in the Indian society. However, like Western Europe, there hardly exists any effective

Islamic militancy against the Indian state, except in the Muslim dominated state of

Jammu and Kashmir.68 This is partly because the state in India has never been perceived

by any community, including the Muslims, of superimposing a particular religious or

secular identity from above,69 and nor has the Indian state ever demanded a representa-

tive religious body to negotiate with the religious communities. Rather the general prac-

tice has been that the Indian state has always kept its door open to listen and negotiate

with any sect or group of the religious communities, including the Muslim community.

The strength of Indian Muslims comes from “practiced” Everyday Islam, and not from

the self-proclaimed representatives of Scholarly Islam, that is socially well integrated in

terms of mutual acceptance of each other’s way(s) of life and the institutionalized

social communication that exists between the two. It needs to be underlined here that

the “political” plays the decisive role in the Hindu-Muslim conflict in India and as

such is not the result of the rejection of each other’s values. A “Muslim Europe” or

“Euro Islam”, like a “Muslim India” or “Indian Islam”, is possible, provided social inter-

action between the minority andmajority is allowed to take place without much interven-

tion from above.
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