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Muslim Faith MovementsTahrik-e Iman) from South-Asia have proven specific strengths in
influencing and re-shaping the Islamic-Religiou®l#$ in the Diaspora communities in
European countries as well as in their societiesrigin in South Asia. The Taight Jan at
emerged 1926 as a Muslim response to gdhaddiFcampaign of the Hindu missionary
movement Arya Sanij. Its founder, the charismatic éDband trained “alim Maulana
Muhammad IIfis Kandhalaw (1885-1944), developed a six poiché hitein) programmé,
that still serves as the principal guideline fof kBly preachers. His nephew Mani
Muhammad Zakaya Kandhalaw (1898-1982) wrote the handbooks of the movement,
commentaries on selectedhadth (1940), collectively published aBablghr Nisab (Urdi:
Tablight Curriculum, 1955), which since 1985 is also cafedz’il-e A 'mal (Il Vols.) (Urda:
Virtuous of Good Deeds). Mairia Muhammad Yisuf (1917-1965), the son of Mank llyas,
and amir of Tabighi Jan&’at after his father’s death in 1944, wrote theosdcmajor
publication of the movementHayat as-Sahbah’ (lll Vols.) (Arabic: The Lives of the
Sahibah the founder generation of Islam). After Mand Yasuf's death in 1965, Maira
In"amul Hasan led the movement until 1995. Since the:n movement has a collective
membership (Urat shira) dominated meanwhile by Mama Sa’d (b. 1965) and Zubair (b.
1950). Since the late 1960s the movement oper&ibalty, with their European headquarters
in Dewsbury (UK, founded in 1978)the North-American headquarters in Chicagad its
world headquarters next to the Bhizuddn shrine in New Delhi. Members are popularly

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

For summaries and impressions of the fieldwork; see

Da’wat-e Islami in Pakistamitp://www.zmo.de/muslime_in_europa/ergebnissefpligidex_en.html
Da’wat-e Islami in Spairhttp://www.zmo.de/muslime_in_europal/ergebnissefpligidex-spain2.htm
Da’wat-e Islami in Indiahttp://picasaweb.google.de/thomas.gugler

2 Shatadah, zadt, dhikr, ikram-e Muslim, niyyit, and nafr.

3 Other major Tablighi Centres in Europe are: Asaiion Foi et Pratique in Paris founded in 197 (fans’at
in 1962), An-Nur Mosque in Brussels 1975, Asociackmnur Mezquita in Barcelona registered 1992 (fiach
1985), and Friedrichsdorf Mosque Association inr@amy in 2000.

* The annual ijted in Chicago 1988 is said to have been the lafgestim gathering in North-America until
then. See: Ahmad, Mumtaz: Islamic Fundamentalisn®oiuth Asia: The Jamaat-i Islami and the Tablighi
Jama’at. In: Martin E. Marty and R. Scott AppleBg$.): Fundamentalisms Observed. Chicago: Uniyeosit
Chicago 1991, pp. 457-530.




recognised by the whitshalwar-gamiz a fist-long beardmiswak, black leather socks and
sometimes prayer-marks on the forehead — the Wéatker socksdeoband khufeir) being
the differentia specifica. Its dynamics of convensand mobilization rely heavily on Gujarati
trader networks.

Da wat-e Igmi: The Barelw response to the transnational missionary effoft®@band?

In 1981 the Amir-e Ahl-e Sunnat{1982) and Memon Maaha Muhammad llgs adri
“Attar (b. 1950) officially founded the Bareiwersion of the Talbghi Jana at, the Da’wat-e
Islami (www.dawateislami.ngt in Karachi. While Da’wat-e Iaini copies the structure and
activities of Tahight Jana at, their members differ from them in appearaneéniy because
of their green turban. The green colour of thedarbndicating their focus on the green dome
of the Prophet in Mada Masjid an-Nabaw), is regarded as their trade mark, the central
element in their politics of visibility, and hasdld¢o their popular labeljdnnat ke #te”,
parrots of paradise. The six points of action & Trabight Jana’at (che lkitein) are worked
out into 72 directives, the Mamh-rewards rhadan in"ama), which serve as guidelines to
evaluate the daily performance in theadan card, which has to be forwarded to one’s
negm@n (Urda: in-charge) once a month. Thisadan card is also a tool for formalizing the
murid’s (disciple) relation to thenurshid(master), as the monthly points collected accgrdin
to the 72 rewards indicate th&’s love for the adherent¢st— friend of “Atar, pyara — the
cherished one of “Aat, mehlab — dear to "Afir's heart or manzr-e nazar— favourite of
"Attar). “Attari’'s handbook of the Sunnas resembles the main bbdke Tabighi Jan& at,
“Fazz’il-e A'mal”, and is entitled Faizan-e Sunndt(Urda: Spiritual Benefits of the Sunnah).
Comparable to the Talghi Jan&’at, Da’wat-e Isimi organises besides the weekly ijEem
three-day annual congregation in Multan for Sousiafand Birmingham for Europe. The
highlight of the weeklyjtema” is theFigr-e Madina, the visualization of the Judgement Day
and honest repentance of sins.

Liminal spaces between Du"a and Figr-e Madina at th annual ijtema’” in Multan. Copyright: Thomas K.
Gugler

® Cf. Lewis, Philip: Islamic Britain: Religion, Pdiiis, and Identity among British Muslims. LondonBl Tauris
1994, pp. 90-94. See also the paper by Hansen, 3h&om: “We are Arabs from Gujarat” the purifigatiof
Muslim identity in contemporary South Africa. Semir2003/2, RAU Sociology.



The movement operates globally from its world heedtgrsFaizan-e Madnain Karachi and
all followers are requested to takay a oath of allegiance, to g (adri “Attar. The North-
American headquarters is in Chicdgthe European headquarters is Beézin-e Madna in
Accrington, UK. Other centres of the same name lmarfound in Bradford, Birmingham,
Barcelona, Valencia and Malaga. Members of the Raeavishimi imitate the symbols of
piety introduced by the Talghis into the religious markétespecially the prayer-marks on
the fore-head. They also stress the length of gaedand the uniform dress code, which is a
white shalwar-gamiz with miswak and a green beard-comb in its pocket, a greeraurb
(imama-sharf), and a brownmadan cadar. The Da’wat-e Igimi has an edge over the
Tablight Jan@’at as it since 1990 runs its own chain of Madras&slrassa-tul-Maégha, with
more than 1,000 Madrasas in Pakistan afone.

I : : h
Madrassa-tul-Madina in Mumbai, March 2008, copyright: Thomas K. Guger

Indian exceptionalism: Suh®a wat-e Isémi ka maghil-e “ilm-e Tabighr Nisab

In 1992, allegedly after a dispute with the Pakist@rganization Committee on issues
connected to the first annual Da’wat-angsl ijtema” in India in 1991, th@egwin (Urda: care-
taker) of the Indian branch of Da 'wat-eatsl, Maukna Muhammad Sikir “AlT Nari, also a
Memon, split off to form the independent movemenun® Da'wat-e Isimi
(www.sunnidawateislami.ngtwhich has its world headquarters in Mumbai ie g i
Habib Masjidat Muhammad Ali Rd., where Da wat-ealsi’s first weeklyijtema’s in India
were held from 1988 onwards. As 8uni Youth Federatioror in Suni Tahrik,® another
offspring of the Da'wat-e [&mi, Suni here marks the claim to be connected to Ahke
Sunnat wa’l Ja@iat (Barelwi) school of thought. Followers of the Sarbba wat-e Isimi
differ from followers of the Da’wat-e Bhi in appearance because of their white turban. As
several Indian Barefiv ulami” suspected 1Bs “Attar to be a secret agent of the Tighi
Jan@’at, they hesitated to support him whbtadan work began in Mumbai in 1988,
propagating that several Da’'wat-eatsi activities — for example keeping Muslims after
prayer at the mosque to listendars separate families by sending the men aroundaselt

® http://www.faizanemadina.us

" For the transformation processes through the rasiteation see: Finke, Roger and Rodney Stark: The
Churching of America, 1776-2005. Winners and Loser®ur Religious Economy. New Brunswick: Rutgers
University 2005.

8 http://madrassa.faizaneattar.n€or a discussion see: International Crisis Gr&gkistan: Karachi’s Madrasas
and violent Extremism. Brussels: Asia Report N° £99 March 2007.

? http://Sunnitehreek.com.pk




tours etc. ° would not be Bareliy but Dsoband bidat, innovation** SDI'sdars kitab is a
commentary on selectedhadth, too. Resembling IBs “Attars “Faizan-e Sunndtit was first
called ‘Faizan-e Sharat’'? (Urda: Spiritual Benefit of theShai'ah, 1999 written by
Maulana Muhammad Ibihim Ashi) with the subtitle explaining it to be the BareTablghr
Niszb, but meanwhile officially renamedBarakit-e Sharat” (Urda: Blessings of the
Shar’at) and rewritten by Madha Shakir “AlT  Nari. Barakat-e Shar'at was published in
three parts, each part at the annji@ma” in 2005, 2006, and 2007. The annijigima”, which
takes place since 1991 at thedi-e Nir Azad Maidin in Mumbai, differs from the annual
ijtema’s of the other two movements, as the first day ef ttree-day-meeting, Fridays, is
reserved for the sisters. The highlight of the iepdkema” is theZikr-e Madina, the call to
the Beloved Prophet to save one from the tortufeketls and honest repenting of sins.
Besides the weekly and annugéma” on Saturday nights in their headquarters, |maz” il
Habib Masjid in Mumbai, the movement has an (weekly and) anijigsha” in May in its
European headquartetspor Hall, in Preston, UK. SunrDa’wat-e Isimi organizes regular
Youth Camps in Manchester at thimrth Manchester @mia Mosque. Other centres are in
Blackburn Raz Masjid), Bolton Madina Masjid, and Leicester Usnuni Masjid). The
movement is currently setting upda’wahorientedYouth Education Centrin Bolton. The
headquarters for North-America is in Chicago. S@irfded twelvanadarisin India so far.
The funding is partly organized through tisad-ur-Rehman TrusiManchester) and via the
platform World Memon Organizatioff.

khurij fi sabil illah: It is time to leave our families (..for the sake of Islant*

These three movements operate similarly: Employpeer pressure and rewarding
conformity, the Sunnah-mongers impose a strict dresde on their followers and are
organised in extremely mobile small units of lagghersjama’at, madan gafila, gafila),
who invite for weekly ghab-e jum aand annualjtema’s, congregations. Imitating thgjra
towards Matha, highly religious young men travel on missiongaght(walks) andkhurij
(journeys) c¢hilla for forty days, agrand chillz is four months) to mosques, where they eat
and sleep during their preaching tours, and inth local neighbourhood to join them in
prayer faiki ki da’wat— invitation towards good), after which they giglars reading a
chapter of their respective Sunnah-catechidarg kitab), which codifies the movement’s
corporate identity. They then urge people to regiftr missionary journeysashii). After
returning from the missionary tour the swarm’s kvafUrdi: amr, negrn) is expected to
give a report Karguzirz, madam report) on the local conditions and the results of their
missionary activities. As cultural conflicts havecbme intra-civilizational in response to
Western modernity> the activities of both groups aim at the “innerssion”, bringing
Muslims back to the “real” Islam and saving thewnirWestern lifestyles in respect of dress,
eating, and drinking habits.

19 Other points of criticism were that, llyas “Attased the title “Arir-e Ahl-e Sunnat” and claimed that it is
obligatory for Muslims to wear the green turban.

1 Usually Deobandis claim that Barelwis introducéehpy of bidat. Cf. Qasmi, Matloob Ahmad: What is
Sunnat & What is Bidat. New Delhi: Adam Publish2é®©8.

12 New Delhi: Farid Book Depot 1999 (a second edi2006). This book is a meanwhile officially denietk
to the Faizn-e Sunnat, which Shakir Ali Nuri does not cite hiles Barkat-e Shari‘at is cited by llyas “Attar.€Th
subtitle reads: “SunrbDa’wat-e Isimi ka maghil-e “ilm-e Tabight Nisab.”

13 For the WMO see its official homepadmetp://www.worldmemon.org

14 SMS from Kafil Ahmad to his brother Sabil Ahmada&jow, June 2007. Both were heavily involved in
Tablight activities.

15 For some reflections on Islam’s interaction withdmrnity see: Almond, lan: The New Orientalists.
Postmodern Representation of Islam from Foucauaadrillard. London: I. B. Tauris 2007.
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Advertising Qafilas in the Faizan-e Madina Bradford The madrassah pult below is used to register the
names. Copyright: Thomas K. Gugler

Personalizing Sunnas:ISLAM meand Submit to thd_aw ofAllah andMuhammad”

The three movements stress piety of action asagethe strict and literal imitation of the life
of the Prophetqunnat an-nal) in all aspects of the daily routine. As missionakyi, the lay
preacher has to act like a perfect, ideal MuslirBuger-Muslim, so to speak. Selling Sunnas
as salvation good$, the lay preachers are at the same time promoters@nsumers of the
commodities they promote. The commodity they ammpted to put on the market, promote
and sell are themselves. As the three missionanyements compete for impact, politics of
visibility is of the essence for them. The testytineed to pass in order to be admitted to the
social prizes they covet demands them to recashdblwes as commodities, as products
capable of catching the attention and attractingated and customers (Baumann 2007: 6).
With the interpretation of Sunnah as a normativaesy of life-styles (Weber / Troeltsch) the
Missionary Movements transform the consumer intcoanmodity. They mark their lay
preachers with easy recognizable symbols and nwdrkelonging, which exemplify modern
processes of transformation in systems of religiprectice (Graf 2003) with the means of
Identity Formation(Eisen 1998). This process | want to @innaizatiort’

16 Cf.: Moore, Robert Laurence: Selling God. Amerigeligion in the Marketplace of Culture. New York:
Oxford University Press 1994. Cf. also: ShieldsbR&d.): Lifestyle Shopping. The Subject of Constiom
London: Routledge 1992.

" Not to be confused with the conceptafnnificationas defined by Burton Benedict in his work Maustiu
The Problems of a Plural Society (London: Pall Malkkss 1965), p. 39: “Sunnification means the atvament
of local and sectarian practices in favour of damn orthodox practice.”
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Haftawa ljtema by Da’wat-e Ishmi in Bengaluru, in March 2008, copyright: Thoms K. Gugler

Rediscovering Roots: From Radicalization to Spdiity

The “Islamic Project”, the virtual direct of chanmesociety, of these three movements is the
“Sunnaization”, that is the re-shaping and re-cwmms$ion of the daily routine and the
individual markers of identity based on the exammmiéthe Prophet and tt&alaf,the pious
ancestors, as portrayed in tHadith-Literature. This so-called “non-political” Sunnaton
can be understood as the privatization or indiidation of political re-Islamization® It
focuses the private sphere instead of the stataanes witrahadth rather than the Quin.
Each of the three movements produced its speaiicnecentary on selected hadfazz'il-e
A'mal, Faizan-e Sunnabr Barakat-e Shar at, focussing on the Sunna of the Propketnat
an nali. The Barelwlay preachers have yet no publication on the Swhtlae Salafsunnat
as-salaf which would be comparable to thdayat as-Sahibah This different focus of
Sunnahvalues, either morsunnat an-nabor moresunnat as-salafseems to become central,
if one looks at the emotional outcome of the Suratagan processes: when Tagiis develop
through Salai-focused Sunnaization their specific sense of disguith the world and
symbols of the super-Muslim serve as a signifyat tne is about to qualify for paradise and
one has put one foot already out of the mundanésdpf, comparable processes of
Sunnaization inside Da wat-e dsii seem to serve to develop a strong emotion of fovéhe
Prophet and the symbols of the super-Muslim reradcand express the feeling that one’s
love for the Prophet exceeds any other emotiomasngalso have.

Contentwise these Sunnah-catechisms teach an iaalljytomparable very specific Islamic
etiquette in drinking, eating, walking, greetintgeping, brushing teeth, combing the beard,
etc. “Sunnaization” is a process to encourage getapéstablish the “Sunnas of the Prophet”,
which means that every individual establishes deepmbiguous and public visible ties to
the Prophet in his personal daily worlds of livifigalso means to regulate one’s behaviour by

18 Cf. Roy, Olivier: Globalised Islam. The Search #éoNew Ummah. New Delhi: Rupa 2005.
Cf. Roy, Olivier: Secularism Confronts Islam. NewrK Chichester: Columbia University 2007.



either substituting norms of behaviour (for examglgting instead of shaving a beard) or
integrating additional essentializing parts intootimerwise unchanged behaviour, for example
doingzikr (active remembrance of God by a speaifiantrg while taking the step to board a
bus with the right foot first.

This re-essentialized Sunnah becomes a normatsterayof life-styles, apparently emanating
the power of transsubstantiation to convert a cditiperidden society of egomaniac
consumerists into a supportive community of lovimgthers and sister following either
Muhammad or his companions.

“| have never seen such long beards and such dasksson the forehead®”

The focus however, is the stage-managing of th@tagichers” imitation of the Prophet in the
public sphere (cf. Jonker 2006), their symbols ietyp claiming capital of authenticity (cf.
van der Veer 2006) to fuel the dynamics of conwearsi Equipped with the symbols of the
Super-Muslim, “all the paraphernalia to win ovee tiearts of the peoplé®, the lay-preacher
has to serve as a role-model for the “religious’slia. Neatly dressed-up followers and a
demonstrative culture of cleanliness and discipkine central elements of re-essentialized
religious symbol systems. As agents of “hard rehdithe lay-preachers of Da wat-ealsit
compete with Talbghis in an aggressive rat-race for supplying salvagjoads and services.
As the lay preachers also compete with modern auwllar recreational activities the
modernization of religious rituals include activeanketing measures like the staging of
religious mass-events (annujgma’s) with regional TV and sport-stars.

Faisal Igbal and Imran Farhat two cricket players from the National Team at the annual ijtena” of
Da’wat-e Isami in Multan, copyright: Thomas K. Gugler

The lay preachers support the in by capitalismsfiamed modern societies visible trend
towards consumer-autonomy and individualizationreligious participation and created
programmes for expressive individualism and religioevent culture — religion as an
experience-factory. The customer-oriented appraéolvs the Sunnah-companies not just to

9 Arshad ul-Qadri describing the Tablighi Jama’afliableeghi Jamaat. Mumbai: Sunni Youth Federation
2000, p. 17.
20 Arshad ul-Qadri describing the Tablighi Jama’affiableeghi Jamaat. Mumbai: Sunni Youth Federation
2000, p. 14.
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propagate more salvation-certitude, but also teeggr more need for salvation. Because of
the bay’athe Da’wat-e Iaimi has again an edge over the Tglik if it comes to securing
customer loyalty. As a youth-movement especialeyBla wat-e I1dmi systematically focuses
on new consumer groups, who tend to be secondariisaditional Islamic religious fields,
which are usually dominated by male elders. ithigatio Muhammadis not just a means to
generatesawal but also social capitals like trust- and authatyticapitals. The Islamic dress
code serves in the here and now agreedom-ticketwith which young Muslims can
autonomously generate social capital, which allb&nt to re-shape the Islamic religious field
in their immediate environment. One can also thlu the Missionary Movements of health
& wealth religions, which not just propagate anxjpensive and healthy lifestyle without
intoxication and promiscuity, but also integratesithfollowers in permanent-expanding
trader-networks, thereby creating long-term sosialctural processes of middle class
formation.

mujheapni aur zaf dunya ke logonikislah kK koshish karhhai (slogan of Da wat-e 1&n)

Though the Da’wat-e &ini was officially founded by llgs Attar himself, the idea, that the
Tablight Jana"at has to be confronted and fight against witlois weapons, came from the
charismaticmunazir(debater) Allama Arsid ul-Qadri (1925 —2002). He wrote the extreme
widely spread book3ablighi Jami"at (1987 — which is read as a prime reference between
Indonesia and the GambiaR)ablghi Jami at ahadis K rosni me (Urda: TJ in the light of
hadth), Zalzala (Urda: Convulsion, 1998)Zer-o-Zabar (Urda: Complete Destruction (of
Déoband), written during his third imprisonment 1978)dDa’wat-e Ingf (Urda: Call for
Justice, 1992). After studying the Tagtii dynamics of mobilization, Argid ul-Qadri
stressed the need to set up a rival Baravganization. The first attempt was the World
Islamic Mission www.wimnet.ord,?* Al-Da‘wat-ul-Islamiyyat-ul-A'lamiyyahwhich Arstad
ul-Qadri and the Karachi-based @hAhmad Nirani (1926 - 2003) launched in Mecca in
1972. The WIM has its head-office in Bradfordtp://www.wimuk.con), in a building of a
church which was renamed “Jamia Masjid Tablighsigh”.

»1abligh ul-Islam“ Masjid in Bradford, copyright: T homas K. Gugler

21 See alsohttp://www.wimmauritius.org




The WIM was the first Barefworganization, which systematically funded missrgrtaavels
on the global stage, setting up several educatiasttutions as well, among them the Islamic
Missionary College in Bradfortf. The WIM founded the first BareisMadrasatin Bradford

in 1974.

The WIM, however, faced serious difficulties in peeg up the incoming flow of money and
in this respect the organization can be calledlaréa— which Arsiad tried to correct.

-

World Imic Mission in Bradford, copyright: Thoma's K. Gugler

Arshad ul-Qadri and the Karachi-based @hAhmad Nirani, since 1973 head of tamiyat-

e "Ulami’-ye Pakistn (JUP), were the most prominent of the “foundingufies” and early
supporters of Da’wat-e Bhi. Along with other Pakistani Bareiiulerma” they installed Ilgs
Qadri, who was the then Punjab presidenfajuman Tulaba-ye I8, JUP’s youth wing®
as itsamrr at Dar-ul “ulzm Amjadia as they seeked i) someone who could nasbilhe
youngsters and ii) a Memon as the organizati@w&, who with his connections to the
business community could systematically break g @ujarati trader networks on which
Tablight Jand at economy and their mobilization of conversiod ambilization rely?*

It is noteworthy, that the World Islamic Missiéhwhose president then was Asghul-Qadri,
did operate from Bradford, where Da’wat-ansl set up its first European Headquarters.

Spaces of Dialogues:Bareglyat kz agent kaun?

The early history of the Pakistani movement Da'wdsskmi entering the increasingly
pluralistic religious market in India is quite re@hag in several aspects. The firsiadan
gafila from Karachi to Mumbai was organized in 1986. Thaballighsset up the first
markaz thelsna’il Habib Masjidin Mumbai in 1988. Theitabl:gh activities, starting with
waking up the Muslims from the neighbourhood tatethem to recitsalat-e fajr in jama”at

22 For example: Jam’ia Madina-tul-Islam in Den Hadbar-ul-"uloom Alimia in the USA,

% Established by Former Federal Minister MohammadiHEayyab. Its centre is Islamiya University in
Bahawalpur. Its biggest fraction supports MaulahatBAhmad Noorani.

2 Interview with the grandson of Arshad akdi, Khushtar Nirani in New Delhi in March 2008.

% http://www.wimnet.org Cf. also:http://www.wimmauritius.org




were copied from the Taight Jana’at in order to make sure that the Tighis don’t win
more ground, but made the local Barelwulamz™ suspicious, who saw thmuballighs of
Da’wat-e Isimi as agents of a threatening force ébbandization from within.

In July 1991 Ilyis "Attar, accompanied by a group of seventyballighs came to India in
order to settle down the conflict with the logstl-e Sunnatulamz”. On this occasion the
Mumbai Barelw “ulamz” hired the hit man and top-terrorist BalTalwar to get rid of the
perceived agent of #@bandization of théAhl-e Sunnamovement. When IBs “Attar came
out of the house of Maama Zahr ud-Din, whom he tried to convince to support his
movement, Sain Talwar confronted him on Muhammad Ali Rd, putting hisngon Ilyas
"Attars” head, requesting him only to leave India, alfgis “Attar is reported to have said
with a softening smile:fam sirf madankam karte haii’ However, Sain Talwar shot two
of his disciples on the spot to make sure his regiseunderstood and followéd.

Following this incident llgs “Attar left India and he did not come to the first arrijiama” of
Da’wat-e Isimi in December 1991, but tried to cancel this firstwial congregation and settle
down the conflict with the Indian-Bareiviulamz” first. Theijtema” however was organized
by zealous Indian activists under thegzn Muhammad Skkir "AlT  Nari, who took the
standpoint that th@ablghi Jami’at had to be confronted irrespective the supporthef t
“ulamy”. After theijtema” the Pakistani Organization Committee of Da waslenii refused
to reimburse him for his costs and Muhammadk8h'Ali Nari broke away to form the
independent movement Sdriba wat-e Isimi. Muhammad Sikir “AlT  Nar1 has since then
not spoken a word with I#ig “Attar.?’

“| take every Suninlike a crown on my head.” (Ifg Attar on Sunii Da’wat-e Istmi)

In Déoband Da’wat-e 18t is seen as another attempt of Baislto copy the success of
Déoband: “they try to imitate anything we do withawutderstanding it, which is why they
always fail. One cannot imitate something one doesmlerstand ®®

Qadiriya-Sufi-Tombs at the Tablighi Markaz in Bengduru: Sultan Shah Masjid. Copyright: Thomas K.
Gugler

% Interview at the Chishti-Hindustan Masjid in MuniByculla in February 2008.

" Interview with Skakir “AlT Nari in Mumbai, 23th February 2008.

2 Interview with the first Vice-Chancellor of Dar-tllum Deoband, Prof. “Abd-ul Khalique Madrasshipril
2008 in Deoband.
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Though the relation between Da’wat-eatsl and Tabighi Jana’at is one of an intense
enmity, both portraying each other as Non-Muslinesllity fortunately offers enough space
for a tolerance of ambiguity at many places. Whewent to the Tabyhi markaz in
BangaloreShivajinagarthemadrassah boys showed me around and in the baséssenthe
green turban of a Da’wat-e dsii follower, sitting in the first row, listening tdars The
Bangaloremarkazis a special case as its hosts also the tombswQtdiriya-Sifis, Suléin
Shah Qadri and Mulan Steh Qadri. The amir was apologizing for those as they did not
manage to get the license to destroy the earliabsoat this site. In this case it is allowed for
Barelwis to visit the Tabhbhi mosque to dau’a at the tombs and listen tars It is however
not allowed to readanuz together with Talghis as recitingnhamiz behind a Boband turns
anyone into a Non-Muslim and one’s marriage becomédsand void, according téhl-e
Sunnat fatawalt is however allowed to pray after the prayemds, alone, in the Taght
mosque.

Religion is All Around®

Modern societies are by definition becoming inciegly diverse and religiously pluralistic.
Capitalist transformation of traditional commurstiand the global circulation of ideas by
new media and the information technology have ded s$ituation in which people have had to
find new modes of coexistence. As modernity cometh wrowing pressure to draw
boundaries and formulate identities, globalizataso brings a new ambiguity into Islamic
interpretations, enabling them to integrate diff¢dslamic identities (Graf 2007).

Religious symbol systems are marked by highly ¢ciivilg semiotic complexities. Religious
interpretation cultures constitute themselves ahfpugh processes of permanently updated
actualization of passed down myth$adith are selected, read and commented in different
ways. Cultural interpretation systems will snatetag of any reified finalization, already
because the agents in the world of religious sigstesns are as a rule fictional (Gugler
2008a). Fictional agents of actions however, ref@ragents in reality never in an
unambiguous way, but only in a mode of arbitrafg&#n decision marked by an abundance
of options (Graf 2006).

This paper uses in most parts the terminology diglels Economics, not in the intention to
reduce religious people to consumerists, but becdus to the market situation in pluralistic
societies the Missionary Movements of théoBand and the Barelvechool are forced to put
the very same products and services on the reBgioarket, though at the same time their
emotional worlds of religious sentiment are comglietlifferent, just having in common that
people receive enormous social and emotional stipjpoing missionary travels.

The Barelw-Semantics of Sunnas appear at times strange §s uhike the Sunnah-
Semantics of Tabdhi Jana’at, merge into the #i-Semantics of self-annihilation, self-
annihilation either in thenurshidllyas Attar or the Beloved Prophet Muhammad Mustaf
Maybe one should quickly translate those semanficelf-annihilation in terms of an Indian
religions inherent “Oceanic Feeling” (Masson 198&gler 2008b) or “Ewigkeitsgefuhl”
[feeling of eternity] (Freud), i. e. waves of arelieg of sadness and disgust with the world
mixing with the awareness of transience (naturaiigluding world destruction fantasies
usually in the form of an obsession with the DayJofilgement) and a specific nostalgia -
feelings of a deep depersonalization mixing wittsmi narcissism (Kohut) — before
obsessive paranoid experts of Islam-analysis gtddlding their analytical expertise.

2 Religion ist tiberall.“ Roéssler, Dietrich: Die \feunft der Religion. Miinchen: Piper 1976, p. 7.
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