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122 Admiel Kosman

understand why some found a certain closeness between Buber’s view on this ide-
al methodology and the postmodernism prevalent today.S' Despite this seeming
affinity between them, especially in light of Buber's giving pride of place in re-
search to the scientist’s personal world, there nevertheless is a considerable, sig-
nificant difference between them.

As regards Buber—not only did he not participate in the current deconstruc-
tion of the metanarrative of the belief in God, but his view that enables the various
narratives of every researcher to be expressed in his or her scientific work ensues
specifically from the metanarrative of belief in God to which he fully subscribed.
For Buber, this metanarrative represented the “Absolute” that, he argued, reflects
the objectivity of the truth. This already shows the vast distance between Buber
and the relativistic postmodern worldview.

This God, from whom Buber identifies in his life experience the possibility of
hearing the voice of the Absolute, does not demand that human beings set asideor
totally abandon the unique core of their existence when they set out to explore the
objects in the world (as Weber requires). All that is asked is this: that a person set
aside personal inclination during this activity in the world (not only in the field of
research, but in all activity of any sort). Nevertheless, from the moment that the
researcher’s personal inclination has been removed, and no longer “conceals” the
object, then the investigation of the object becomes (in the methodology of loving
science) attentiveness to the Thou. That is, deep attentiveness to what emerges
from the object of research that comes to light following the profound attentive-
ness that the researcher devotes to it. Thus, it is transformed from an object, at the
beginning of this path, to a subject, at its conclusion—to a subject that speaks to
the researcher in its unique voice, received in the researcher’s ear as the singular
existence that whispers its secret. The product, as in art, is the researcher’s mas-
terpiece.

As we have seen, unlike Weber’s position, and unlike what is accepted in aca-
demic research (at present, as in Buber’s time), from Buber’s perspective the re-
searcher must commit to studying the objects of research with a Thou relation,
which will enable a loving attitude to the object of research, and with sincere de-
votion and attentiveness to what is taught by the material placed before the re-
searcher in the basic approach that Buber calls loving science. In this manner,
the researcher learns: “In the features of the beloved, whose self he [the loving
person] realizes, he discerns the enigmatic countenance of the universe.””?

61 See above, note 3.

62 Byber, “With a Monist,” 29.
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Elemc_ents of Religious Socialization in
Islamic Cultures

How to Be a “Good” Muslim in Europe?

Raja Sakrani

Introduction

Can tVive ignore that today seven billion humans address Him [God] every day, feel His

z;n;ra;r;al c::siness, fear His judgment and make appointments in magnifice;lt places
r which we call churches, mosques, syna i

£ R gogues, and various temples? Could

we not try to understand why this fundamental need so often drifts towards a total-

itarian language that petrifies souls i
! and, in the name of th i
turns into hatred of the Other? ? loted ghe smelfeg

—Boris Cyrulnik'

Religions are necessary to socialize souls. While Boris Cyrulnik is fully engaged
as a neuropsychiatrist in analyzing and exploring the best subject of the a%tag h-
ment theory—God—as illuminated in the introductory quotation, Ronald Dworl((:i
demm}strates in Religion Without God that religion is deeper tha’n God. A belief 'n
a gc.)d. is only.on.e possible manifestation or consequence of a deeper 'world:r(iae\llxlf1
lljehglous somahgation giYes meaning to human presence in the world: it provides.
enchmarks, a kind of grid for understanding why human life should have a
pose, and the universe order and values. Religion must then be understo dI?UT'
very broad soci(?logical sense, while its conceptual framework must also tZkel I:i;
;:rcl)l\tl::) of.nonbehevers. As the first influence on children’s lives, the family trans-
: e.le.zfs, v‘al}les, afld practices not only (and probably not primarily) through
S.pr.llmt religious views and expectations but also through its own actions and
slllum elges. Thus, the .family oiifers children the chance to build habits and to as-
e them as self-evident. It is this type of heritage that has characterized the

g

M =, .
Yy own translation: Boris Cyrulnik, Psychothérapie de Dieu (Paris: Odile Jacob, 2017), 8f.

More generally on what is sociall
' y constructed, see John Searle, Th { |
Reality (London: Penguin Press, 1995). e ConstpietonofSoc
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Since the time of Emile Durkheim, Niklas Luhmann, Max Weber‘, and t?e .oth-
er founders of sociology,’ there has been general consensus to consider re ;gllt(l)l:s
socialization acts as an indispensable avenue for transmitting values {0 e

generations.*

When it comes to the religious socialization of youth, we mest often thu;k ;)fu;;air:;ltls_
and peers. Studies repeatedly find parents to be the most lmpfman.t rfe ig t;e .
ence in the lives of youth. . .. And there is considera})le 'research 1den.t1fy1nrf \ ;; %
of peers on religious commitments. . . . Social ins.tltu‘tlons are als:o‘lmpo anm.z‘al .ﬁons
[compare to] the importance of educational institutions and religious orga

‘ot . 5
for influencing religious commitments.

However, it must be noted from the start that in Islamic cultures, such ;rar(;s—m;sd
sion has involved extremely complex and diverse coded processes. In e:. haare
due to intertwined legal-religious, political, social, and nzoral -s;?heres, w 1{c e
also variable according to “Islams” or Islam in the pl}xral —religious so<lnallza 3
is the vector of normative orders par excellence. It is the fufldamenta Ii a(;e 3
moral and communal socialization, either in parallel t(') or'mdepende.n t(:N rre_
gious transmission. Moreover, the specificity of Islfxm is dlscel:nable mI ih 2
gards. First, and strictly in institutional terms, therg 1§ no clergy .m Itslam. ;1 t:ans-
words, the personnel and mechanisms ensuring rehgl.ous'somahzatlon insecond
mission are not subject to any institutionalized ecclesm.stlca? frame-wo?f.. ; ar;
an enormous gap exists between an enlightened Muslim elite—a s%ggl 1ca2 3 4
of which lives in Europe or North America—and a huge mass of frightened,
ried, manipulable believers, who are “lost.”’

3 Cf. Werner Gephart, Griinder Viter. Soziologische Bilder (Opladen: Leiske.&_Budnc: :{:)):)lfl)l
4 For an overview on religious socialization, see Lisa D..Pearce, Rehgl(fn anth Socm;
Agents of Religious Socialization and Youth,” in International Enc:y?lopedla of u; i
& Behavioral Sciences, 2nd ed. (Amsterdam: Elsevier, 2015);"Ya551lls Sarf)gloll1},3 edo s
ality and Religion: Personality Influences on Religiousness,” in Internationa ncyclop
dia of the Social & Behavioral Sciences, 2nd ed., 2015.

5 Pearce, “Religion and Youth.” : ) : ‘
6 Raja Sakrani and Werner Gephart, “Recht’ und ‘Geltungskultur’. Zur Prasenz jslami

schen Rechts in Deutschland und Frankreich,” in Rechtsanalyse als Kulturforschung
. Vittorio Klostermann, 2012), 103-37.

’ El‘Fhria:1ilr(nf:lr11:[a'x1\5,/:::)0:(.:1())lem goes beyond the scope of this chapter. Reference i's c?nly ma:;:;)-
previous work on the imbrication of normative orders in some Muslxm 5?01;nes, :s;)n "
ly after decolonization, as well as to the question of th'e Muslim Other 1{1 ;rf:i[;té "
medieval roots. Cf. Raja Sakrani, “Des orders normatifs fragmentes a I'hybri ", ]C -
que: le cas du Maghreb colonial,” in Rechtsanalyse als Kulturforschung, 231-65; cl. 1d,,
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How, then, do Muslim communities in Europe experience religious socializa-
tion? How do they manage Islam’s normative universe and the pressure of social-
ization through the image of family, neighbors, community, and religious leaders
on one hand, and the creation of their own practices according to a plural global-
ized culture on the other? Beyond these questions, how can we identify the spe-
cificity of Islam as compared to other religions, especially in regard to belonging.
Stated otherwise: how does one become a member of an Islamic (religious) com-
munity?

In examining this question, this chapter claims in no way to cover all the
modes and processes of Islamic religious socialization, nor does it decode all im-
mediate, distant, and shifting consequences both within Islamic cultures and in
increasingly pluralistic European societies. Instead, it attempts to outline the
mechanisms of religious socialization of Muslims in Europe in order to better un-
derstand the contours of the Islamic narrative identity in its three dimensions:
personal, socioreligious, and cultural. In his new book Identity: Contemporary

Identity Politics and the Struggle of Recognition, Francis Fukuyama revisits the con-
cept of European nationalism and its counterparts in non-European colonized cul-
tures as well as the emergence of identity problem in a pluralist Europe. In fact,

modern Islamism “needed to be seen through a similar lens of modernization and
identity.”

Both nationalism and Islamism are rooted in modernization. The shift from Gemein-
schaft to Gesellschaft has been occurring in the contemporary Middie East, as peasants
or Bedouin have left the countryside for cities such as Cairo, Amman, and Algiers.
Alternatively, millions of Muslims experienced modernization by migrating to Europe
or other Western countries in search of better lives, settling in Marseille or Rotterdam
or Bradford and confronting there alien culture. . . . The identity problem is particu-
larly acute for young second-generation Muslims growing up in immigrant commun-
ities in Western Europe. They are living in largely secular societies with Christian
roots that do not provide public support for their religious values or practices. . . . Like
many children of immigrants, they are eager to distance themselves from their fam-
ilies’ old-fashioned ways of life. But they are not easily integrated into their new Euro-
pean surroundings: rates of youth unemployment, particularly for Muslims, are up-
ward of 30 percent, and in many European countries a link is still perceived between
ethnicity and membership in the dominant cultural community. . . . Under these cir-
cumstances, confusion about identity becomes acute, just as it was for newly urban-

“The Law of the Other: An Unknown Islamic Chapter in the Legal History of Europe,”
Rechtsgeschichte 22 (2014): 90-118.

Francis Fukuyama, Identity: Contemporary Identity Politics and the Struggle for Recognition
(London: Profile Books, 2018).
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How to become a “good” Muslim in Europe is, therefore, at the heart of the facets
and difficulties of religious socialization outlined in this modest essay.
Religious Socialization: some General Considerations
If an individual wants to differentiate himself or herself by creating a “me and the

others™'® narrative, he or she is also motivated by identifying the group tpat
shares the same values, religion, and culture, thereby creating a larger perception

9 Ibid., 67 f. . ' | .
10 The differentiation between oneself and others inevitably raises the question of Other

ness in the European context. What about Islamic pasts in Euro’})e? Isita qlll.ef;l:nr:fi :::
toriography or of Otherness? Cf. Sakrani, “The Law of the Othe'r (note7),9 'l:h t ? e
doubt that historiography has to be selective for methodolo.gx.cal .reasons. a 1sdin ¢
Weber's legacies to legal history. But the direction of se.lectfwty is steered,l :lccl:)o:i - ti
Weber, by interests and values. To this extent, the question 1s ébout the Ku t T : e tzi
of a nearly complete denial of an important part of European history. The ?a :g rl);t b
Other—in the philosophical sense—carries within it the self-deployment of t ;ulg t.ics -
goes beyond Hegel’s perception, who regarded the Other as the motor of any 1at;c ~nfiu_
is true, however, that within European culture, the Other has long been under (tai 1ni
ence of a universal developed from the unique experience of Europe. Today, qluetsti :, ; :;g
history, and legal history in particular, is not only an urgent task,. but also f)ne ﬂ:agtl e
by the rarity of legal research when compared to anthropological st'udles. a -
move the world's center of gravity away from its We.stem focus. To 1mag1n§ a c:dence
and legal Other is first and foremost to free the diversity of cultures fromdlts he;l)lt:; e
on European culture. However, such an act constitutes l?oth a problem. an "a (;: e:) th:.n =
research into the history of law—in particular—as leaving Furocentnsm: n o
and its relationship to the problem of the European ?der}t]ty frorT a plllloso‘l)) ;;:: ,n [;e L
chological and historical point of view, by way of indication see Jérn .Ruser; .
denken. Herausforderungen der modernen Kulturwissenschafterf (Ulm.’Hum. 0 i
zentrum der Universtat, 2000); cf. Tzvetan Todorov, La conquéte de l,.4ménque.. as(L =
tion de l'autre (Paris: Seuil, 1982); cf. id., Nous et les autres. La réﬂe‘an franﬂcalse(Paﬂs.
divesité humaine (Paris: Seuil, 1989); cf. Julia Kristeva, Etrangers a nfn'zs-mem:{sor ana.
Fayard, 1988); cf. Emmanuel Levinas, Altérité et Utfnsc?ndence (Pans.ll;zza. E :iem;
1995); id., Totalité et infini. Essai sur sextériorité (Paris: Livre de poch(?, lklre.ls o
Ouellet, ed., Le soi et lautre. L’énonciation de l'identité dans les corftexls mterc’li ok
bec: Les presses de I'Université Laval, 2002); cf. Seyla. Bent.\ablb, The Rights o
Aliens, Residents, and Citizens (London: Cambridge University Press, 2012).
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of “us and them.” However, while socialization involves a societal constraint on
the subject, it also plays a key role in appropriating and subjectively interpreting
the pressures of socialization. Even though the margin of individual choice is
strongly at stake, it varies considerably with each religion. However, the specific
focus here is the Islamic religion. We will revisit this facet of socialization later. In
any case, the process of intergenerational religious transmission involves several
players of socialization, including mainly the family, places of worship, religious
schools, and peers.

In traditional societies, initiation rituals (circumcision, physical and psycho-
logical hardships, excision, dancing, etc.) mark children’s and adolescents’ entry
into the adult world.!! In modern societies, however, transmission has become
profoundly different in nature since the mode of communication and the speed
of change have heralded in a cultural imperative that causes what religious soci-
ologists call a transmission crisis.'? In pluralistic global societies, this crisis cor-
responds to the global modification of collective references, ruptures of memory,
and reconsideration of values that question the very foundations of social cohe-
sion and religious precepts. Thus, all religious socialization institutions (family,
school, places of worship, associations, etc.) are confronted with this cultural dis-
continuity that forces them to define their mission. It remains to be seen whether
the dynamics of this shifting transmission have also reached the transmitting ac-
tors of Islamic religion.

I&(/is clear, however, that each religion activates collective memory through a
universe of symbols, practices, and rituals." In addition, one or more significant
founding events give a collective meaning to religious transmission, such as the
crucifixion and resurrection of Jesus for Christianity, the promise made to the
chosen people for Judaism, the Quran and Muhammad’s path for Islam, the en-
lightenment of the Buddha for Buddhism, and so on. Thus, rituals such as baptism
or communion for Christians, as well as the brit milah (circumcision), Bar

For the scientific breakthrough of my concept of “rites de passage,” cf. Arnold van Gen-
nep, Les rites de passage (Paris: Librairie Stock, 1924); cf. also: Victor W. Turner, Le phé-
nomene rituel: structure et contre-structure. Le rituel et le symbole: une clé pour comprendre
la structure sociale et les phénoménes sociaux (Paris: PUF, 1990); cf. id., The Anthropology
of Performance (New York: PAJ Publications, 1986).

Daniéle Hervieu-Léger, La religion en miettes ou la question des sectes (Paris: Calmann-
Lévy, 2001); cf. id., Le Pélerin et le Converti. La religion en mouvement (Paris: Flammarion,
1999).

Here by following the concept of religion as developed by Emile Durkheim; see The Ele-

mentary Forms of Religious Life, trans. Carol Cosman (London: Oxford World’s Classics,
2008).
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mitzvah,'* and Shabbat for Jews, are essential to religious transmission. In Ifsle?nll,
apart from circumcision for boys, no obligatory rituals marl: the entrance o glras_
and boys into the Islamic community. This “ritual poverty , howe}/er, acco;nlg
nies a state of norms that determine what is allowed and f.orbl'dden in Islam. thp—
ping Ramadan, for example, does not mean that th?ssu?]ect is expe?le.d from ' i
Islamic community, but, as will be illustrated later,  this type of rellglousMsocll'a
ization plays a complex role, especially among youn.g pef)ple and evenf Fs.lm
children in Europe. Another decisive point of comparison is th(? future .o re lglOIi
in European societies. As these are subject to rapid cha'nge and mnovatl.on, opfpﬁr
tunities arise for individuals to promote their own cho.lces and conceptlon's of life
and the world—often noncompliant with and thus dt?trlmental toa transmltteddrte-
ligious legacy. One could say that the case of Islam is often reverseq comparet. 0
the model described. The process of liberation also prOfiuces a cert'fun de.stmc 101;1
of the collective memory. This question intersects with the relationship o.f rel.-
gion, society, and memory. Instead of a common refe?ence 'to a. s.hared sqcmre i-
gious bond, religious socialization appears more as a kind of 1nd1v.1dua1hdo-1;c1-your—
self project'®like feeling Christian while simultaneously d.esemng. ; u:(; est,i (());
embarking on spiritual searches through the Internet, readings, or identifica
i - n spiritualties.
WIthArllg?oﬁzlrlotﬁ: molt)iest chapter is not dedicated to comparing processes: of @-
cialization among different religions, it should be stressed that the sub)ectlvg
form of individual religiosity'’ breaks—or at least hinders—forms of communali-
zation and thus religious transmission. At the same time, this trend must bt? te.m-
pered insofar as this model does not determine the .whole landrc,cape of Chnstl.an
religious socialization. In fact, it provokes an op.p(.)sne mechal}lsm of Coml?elilgil‘tlz
gathering. As paradoxical as it may seem, indlwd}xals, flesplte their sul ].th 0
tendency to their religion, also tend to validate tt.1e1r blelefs an.d value? .w1th o
group that shares them.'® Nevertheless, the particularity of this model is tha

4 This ceremony, which takes place in a synagogue, marks the religious majority anong
Jews, which is thirteen years for men and twelve years for women. The young bel 1:\&%;
affirms that he or she accepts God's commandments and beCf)mes a full member o
Jewish community, as young Christians do during confirmation.

15

6 ’f‘f:sbi?:;‘; of religion on the grocery market, where you put some sacred ingll':ii(tla::
together—as some sociologists of religion have formulated for the Western wor

Islamic case.

. 2;)1:32:1;1)::121::etmhznt of religiosity is a different task; see as a classical stu.dy in. t.he ﬁeli:;
religion Ursula Boos-Niinning, Dimensionen der Religiqsitiit Zl.l.r Operatwnal;szerung
Messung religiéser Einstellungen (Miinchen/Mainz: Kalser/GrEu}ewalfi,'IW )." .

8 Cf, e.g, Danitle Hervieu-Léger, “La transmission des Identités religieuses,

(2016): 154-69.
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always reserves a considerable place for individual experiences to be exchanged
and shared with other members of the group. This phenomenon, in turn, means
that the confirmation of normative validity that churches and clerics provided for
centuries has now gone elsewhere. The evangelists in England and the charismat-
ic Catholic movements in France vividly illustrate this socioreligious normative
displacement. In such instances, shared beliefs and worldviews can even prompt
different group actions. Besides proselytizers such as Jehovah’s Witnesses or
Mormons, other religious groups prefer to rely on a community life outside the
world, as is the case with followers of Krishna. But what about Islam?

Could it be said—given the absence of clergy in Islam and despite the major
but sometimes problematic role of imams in Europe—that the tension between in-
stitutions and community processes constitutes a new source of a religious val-
idity culture? Could we also say that the specificity here is that institutional staff
(imams, muftis, community leaders, etc.) can play an active role at both institu-
tional and community levels? While the answer to these questions must still be
found, it is certain that this tension can lead to a split in the group of believers."?
Those who think they alone hold the absolute and pure truth do not need institu-
tional legitimacy anymore and start producing their own system of validity,
which is best exemplified by the rise of fundamentalist groups over the past dec-
ades. This system is problematic, threatening Western values and norms, as its
desire to impose a model of authentic religious socialization must distance itself
from anything that could taint its purity, such as an Islam that is too “soft” or “tol-
erant.”

Depending on the country and sociopolitical context, Islamic religious social-
ization in Europe allows for the cohabitation of the two models to varying degrees.
Furthermore, the question about the real role of fighu alaqalliyat, minority
jurisprudence, *° is more than legitimate, since it involves complex legal conse-

2 Classically analyzed by Max Weber as the tension between “virtuosi” and “laymen.” Cf,

“Sociology of Religion,” in id., Economy and Society: An Outline of Interpretive Sociology
(Berkley: University of California Press, 1978), 453-565.

For the first time, Muslim communities constituted a minority outside the dar alislam
(House of Islam). What's more, this phenomenon is quite interesting from a normative
perspective. This is demonstrated by new legal literature that started appearing from the
1990 s on—in both Arabic and English. In the United States, it was pioneered notably by
Mohamed Jabir al-Alwani, and elsewhere by Cheikh Youssef Al-Qaradawi and many oth-
ers. The literature is addressed to the Muslim minorities in the daral harb (House of War).
The Arabic name for this legal doctrine is figh alaqalliyat (minority jurisprudence). I
shall not further elaborate on this very complex legal phenomenon. Suffice it to say that
itis still under development and will one day certainly form a part of the legal history in
Europe. Cf. R. Sakrani, “Religion als Legitimation einer Geltungskultur? Islamische Re-
chtskulturen in Europa im Wandel,” in Religions-Politik 1. Zur historischen Semantik euro-

20
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quences regarding both the national judicial system and what is cf'ﬂled “paralle{
justice” in Europe. Being developed in the United Statgs and the Mlddle E.'i;té gu
nority jurisprudence addresses, as an abundant legal hter'ature since the S,
Muslim minorities especially in Europe and North America.

The Muslim is an active actor within his or her individual culture. A't the sa'me
time, the solidity among the community plays a major role n'ot. only. in framn;fg
each individual, but especially in coding and fixing the grouP s.1dent1ty an(} reli-
gious boundaries. Several forms of religious socializa.tion w1.11.111ustr§t(? this gy—
namic: religious socialization of children, Ramadan, circumcision, religious edu-

cation, and prisons.

Specificity of Islamic Religious Socialization

The religious claim of Islamic communities in Europe has grown sxgmflcar.ltly
since the 1980 s. This growth has raised intense debates and un}eashed passion-
ate opinions, particularly in France when discussing yhether veils could be worr;
at school.2! Let us remember in passing that France 15 home to the two larges

Jewish and Muslim communities in Europe.

piiischer Legitimationsdiskurse, ed. Georg Pfleiderer and Alexander Heit (Ziirich: Nomos,
6f' g n .

B f’(r)alr?l:: passionate about what one could call “the phenor.nenon of the veil. A:1 I .w?te:
this essay, a new case broke out in France, provoking a social debate and eve.n the in :ir
vention of the president of the Republic. The French Parliament wants t.o leglflate ag. 1(;
about the veil. Veiled mothers picking up their children fro'm school 1:151( b'emg. de.me
this right because they are veiled, even when they are outside educational lnStltuDOI;S:
The literature on this problem is immense; see, concerning Fra.nce and'only as exarggse:
Droit § Société: Le voile en process. L'affaire du voile: regards croisés, Paris, Vol. 68 l(2 b()3,
Sakrani and Gephart, “Recht’ und “Geltungskultur” (note 6}, 121.5—26; Thomas De to;r:) 05,
L'islam imaginaire. La construction médiatique de P'islamophobie en France, 1 975—B. 3
(Paris: Le Découverte, 2007), esp. 98-121 and 337-59.Inthe EuropeTan context, s.ee. 1aon
ca Briinig, “The Influence of Religious Socialization and Par:tnerst:xp Ch.ara'st‘er:lstlc{je 3
the Religious Practice of Veiling,” ISH-Arbeitspapier des Insntu'ts f}n‘ Soziologie fn‘ ?on
niz Universtit Hannover, Jan. 2015, 1-19; Cees Maris, “J aicité in Low Countries =

Headscarves in a Neutral State,” New York University School of Law, I'Eurf)pean Iimo]-
Jean Monnet Chair, 2007; Hugues Dumont and Xavier Delgrange, ‘iLe principe de ;J T:g-
ism face A la question du voile islamique en Belgique,” Droit & S.ocszté (note 21),7 —d dé
Schirin Amir-Moazami, “Production discursive et fabﬂcaﬁ?n juridique: Le foTlla'rMus-
’enseignante en Allemagne,” in Ibid., 109~ 126; Maheila Malik, “Complex Equality:

lim Women and the ‘Headscarf (UK),” Ibid., 127-52.
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Beyond both the movement of “judicialization”?? of Islamic normative orders
in the wide sense® and the application of sharia by European judges or special
councils,? there has been a growing interest of the humanities (and more recently
legal studies) in what is felt and claimed by large Islamic communities in Europe
in regard to the threat of identity loss. The inevitable question is, of course, wheth-
er this threat is due to what many researchers formulate in terms of confrontation,
or even culture clashes,” or due to the fact that Islamic religious and cultural ref-
erences are devalued or conflict with relations of domination and integration in
host societies. Religious socialization would then play a specific role for millions
of Muslim migrants and refugees, regarding the affirmation of oneself. Because of
their dual enculturation, children and adolescents, for example, try—through re-
ligious socialization—to mobilize complex identity strategies that reflect their plu-
ral identities in European societies. In addition, several studies® have shown that
the affirmation of oneself through Islam could be a response to social injustice
and racism (unemployment, exclusion, stigmatization, etc.). Finally, it must be
noted that the phenomenon of conversion”’—increasingly widespread in Europe

2 Compare with the concept of “juridisme” used by Jacques Commaille in his book 4 quoi

nous sert le droit (Paris: Callimard, 2015), 41f.

The case of Lille concerning the annulment of marriage of a Muslim couple on the
grounds that the bride was not a virgin and applying Article 180 § 2 of the French Civil
Code is a prime example. See analysis and criticism in Sakrani and Gephart, “Recht’ und
‘Geltungskultur’”(note 6), 118-21.

Cf. Sigrid Nokel and Levent Tezcan, eds, Islam and the New Europe: Continuities, Changes,
Confrontations (Bielefeld: Transcript, 2005); Mathias Rohe, “The Formation of a European
Sharia,” in Muslims in Europe: From the Margin to the Centre, ed. Jamal Malik (Miinster:
Lit, 2004), 161-84; Heiner Bielefeldt, “Political Secularism and European Islam: A Chal-
lenge to Muslims and Non-Muslims,” in Malik. Muslims in Europe, 147-60; Katja Jansen
Fredriksen, “Sharia in Norwegian Courtrooms?,” Society & the State 20 (2007): 44-45.
Beyond the questionable concept used by Samuel P. Huntington in his book The Clash of
Civilizations and the Remaking of World Order (London: Penguin, 2014), see Maurits Berg-
er, “Islam in Europe: A Clash of Tolerances,” in Radicalization in Broader Perspective (The
Hague: NCTb/Clingendael, 2007), 1-7, at https;//www.clingendael.org/sites/default/
files/pdfs/20070500_cdsp_art_berger.pdf.

See among other studies: Thorsten Gerald Schneiders and Lamya Kaddor, eds., Muslime
in Rechtsstaat (Miinster: Lit, 2005). On the relationship of young Muslims to both religion

and violence, see “Modalités et spécificités de la socialization des jeunes musulmans de

France,” Revue francais de sociologie 52 (2011): 311-52.

“Narrative of Conversion to Islam in Britain: Female Perspectives” was produced by the

Centre of Islamic Studies (CIS) at the University of Cambridge in association with the

New Muslims Project of Markfield in London. The conclusions are based on a series of

forums and examines the experiences of nearly fifty British women who have converted

to Islam: https://theconversation.com/converting-to-islam-not-for-the-faint-hearted-re
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and often leading to religious radicalization or even violent mihte;lng—q;llist;:)(i;si
not only the change of religion itself and its rea§ons, but above a. .te :new ol
and ideological potential of a particular conceptloil of Islafn tl:a: invi ﬁ nev e
verts. Indeed, those who convert often speak of “revelation, new. ig h,an i
huge journey,” a srebirth.”?® The conversion gene'rally accompame:i t(lzl o gand
community dynamics and therefore a new worl@we.w: new valuesl,d ; a;l !
practices. This change implies a new conceptuahzatl(.)n of the wor .an o (3:
heaval of the convert’s social universe. It is a narrative reconstruction 0
10W3121§2$~ identity and the religious sociability paﬂicglarly 9f young peopsle 1111
the context of European acculturation is a very vast_ field, dlfﬁ.c'ultlzt;) gr: ?ste-
terms of empirical quantitative research, not t.o m'entu;(r’l the pOl'ltl.(;ia (())frls{)amc
mological considerations that add more comphcatlor.ls. The deflfll (;n o
identity evokes a particular difficulty, that of reduction of belonglnl;g 0 o
monolithic block. But in fact, there are “a thousand and one ways™ toes

relation to it.

Transmission of Religion to the New Muslim
Generations: Reinvented Culture?

Etymology is revealing. Among the Moroccan and élgerian di_as_porzti: 1;11 E?;?:nuy
lar, there is an expression for host countries: blqd an-nasdrd, w ul: .
m(;ans “Jand of Christians.” At its core, this expression refers t(? tVfIO r(?r ;11 cfntenls)i_
of domination: that of the colonial period, and that of host societies. . e ntlerizes
fication of the religious concern evident in the latter case acFually o arag e
the former. We should not forget that Morocco, for example, given its pro;l(:)r:th tyAf-
Spain, ceased to experience conquests and counterconquests between

port-says-14382. For a general understanding of women's conversion in France, see
irginia Ri i is: Editions du Seuil, 2015).
Virginia Riva, Converties (Paris: Editions 3 i ‘ .
2 Corinne Rostaing, Céline Béraud, and Claire de Galembert, “Religion, Reintegration,
litation i i T i rtes (2018): 16.
Rehabilitation in French Prisons, Archives ouvel . ‘ 3
%  The wide-ranging debate on Islam and Islamism is more pronounced m. the mtellecdt\;S_
and media world in Europe, particularly after the fall of the Berlin Wall in 1989—an
pecially after the fall of the World Trade Center in New Y?rk in 2001 e
30 The concept of acculturation, for example, gives rise to variable cn.tlmsms, m.al ﬁ:n 4
demographic and psychological: integration, insertion, assimilation, cohabitation,
marginalization. o -
3t An expression used by Frangois Burgat In his writings.

Elements of Religious Socialization in Islamic Cultures 133

rica and Europe from the conquest of the Iberian Peninsula® until French colo-
nization in the nineteenth century. Beyond cult functions, religious socialization
is a source of identification that has a mobilizing effect on Muslim migrants, es-
pecially in their relationship with the rest of society. Viewed from an ideological
perspective, moreover, religious socialization allows the safeguarding of social
order shaken by a host society or by global society. In other words, it activates
preservation or defense. For many parents, religious socialization also serves as
an intense control mechanism over their child’s behavior—which they believe will
protect specific cultural markers and solidify a sense of ethnocultural belonging.
Thus, performing circumcision, celebrating Ramadan, forbidding the consump-
tion of certain food and drink, prohibiting specific clothing, and barring entry to
places such as bars and nightclubs are instrumental acts developing of one’s self.
Girls are often more affected by these limitations, which in turn influence their
reaction to such socialization.*

Nevertheless, this observation must be nuanced and adapted to the Islamic
diaspora in each European country. Some studies examining Maghreb commun-
ities in France and Belgium, for example, have shown that this more or less in-
tense use of religious socialization regarding children plays a dual role, since it
relates the originating society with the welcoming society. It is important to note
that young people inherit the conditions, experiences, and traumata of their pa-
rents. Religious identity** appears crucial during confrontational or rivalrous sit-
uations with the welcome society. Young people live their parents’ heritage as a
kind of adversity. Certainly, the colonial past of the colonizer and colonized plays
a major role, as decades of silence and amnesia cannot be erased from the collec-
tive memory of migrants. Besides, one should differentiate between religious
practice and belief. The parents’ ritual practices or religious knowledge is not au-
tomatically transmitted to children. There may even be religious ignorance that
can easily be retrieved through a web of radicalization or other sources. In gen-
eral, only male circumcision, followed by the consumption of halal products, par-
ticularly in relation to avoiding pork, are largely accepted, if not approved, by
young people. The relationship between young people and religious practices like
Ramadan, abstaining from alcoholic drinks, participating in prayer, and so on is

#  For an overview on minorities’ status in Muslim Spain, especially the legal status of

dhimmi (Christians and Jews), see Raja Sakrani, “The Dhimmi as the Other of Multiple
Convivencias in al-Andalus: Protection, Tolerance, and Domination in Islamic Law,” Re-
chtsgeschichte 26 (2018): 95-138.

See below.

The fundamental relationship of “Religion und Identitét” is discussed in Werner Gephart

and Hans Waldenfels, eds., Religion und Identitdt. Im Horizont des Pluralismus (Frankfurt
am Main: Suhrkamp, 1999).
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flexible according to the context. It is important in this regard to insist on a major
turning point in the religious socialization of young people. )

On levels of argumentation and the legitimization of pracftlces, young.people

distinguish themselves from their parents. Thus, and alongside the. ClaSS{C argu-
ment of cultural motivation and cultural identity under the family guise, the
search to rationalize practices or seek an extrareligious argument atFracts a'ttfan-
tion: Ramadan is practiced because fasting is good for one’s he.alth; c1rcum01s1o.n
is performed because it is hygienic. A very revealing psychosocial .pht.enomenon is
that of imaginary or postponed practice.®® Prayer, for examp}e, is llkel.y to b}a a
late-adopted, time-delayed practice among young people. :I'hlS I‘eS}]ltS 1{1 a kind
of mimicry, or parent-child cycle, since the parents were 1n t.urn in -thelr youth
semipracticing or nonpracticing Muslims. Studies in France, m.pa?'t.lcular, ha.ve
shown that the degree of practice among Muslims incre?ses silgmflcantly with
age. A French study on the practice of Ramadan by Mushm children has shown
that they are embedded both in horizontal socializatlor'x procgsses (parents, fan.x-
ilies) and peer-to-peer socialization processes, that.is, interchild e.xchanges. Itis
intriguing, for example, to see the strategies that children df:velop inthe cantet?ns
of schools, when their parents and school regulations forbid them to fast dunng
Ramadan. Schools’ imperative (attending classes, eating in the .cz3nteen, partici-
pating in sports activities, etc.) takes the lead instead of the rellglous one. H9w—
ever, children adhere to the hierarchy in their own way, sometimes comf)etmg
with one another to prove who is able to hold out the most anq not “break Ra¥n-
adan. When the supervisors go to the canteen to see if the children eat, Muslu'n
schoolchildren—girls and boys—pretend to eat, then spit ou.t what was %n thel.r
mouth to respect Ramadan. This parallelism of behavior, thlS sel'f—r‘eﬂe.xlvg aftl—
tude, of which fasting is the vector, serves as a marker of s?cmmlS distinction in in-
ter-child socialization: it gives the child a certain superiorlt.y! .

The main question therefore is the following: if Muslim identity often refer-
ences ethnic or ideological criteria and is considered a simple refuge, are ym%ng
Muslims able to fulfill their desire to reconstitute their religim'ls culture by going
beyond the ethnic-segmentary relationship of Islam? Does tlus al’lovtf for a. rfwre
universal socialization that is capable of reactivating this religion s rich spiritual
reserve? No one can answer this question since the process is ongoing; no one can
predict what the result will be.

% Cf. Guy Michelat and Michel Simon, Classe, religion et comportement politique (Paris:
Presses de Sciences Po, 1977). ,

36 E|za Zotian, “Expériences enfantines de rites et fates religieuses,” ethnographiques.org, N.
25 (2012), 1-26. " "

3 Cf. Jamal Malik, “Muslimische Identititen zwischen Tradition und Moderne,” In Gephart
and Waldenfels, Religion und Identitit (note 34), 206-29.
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Reinvented Islamic Spiritual Culture?

Taking a critical look at the question of Islamic religious socialization leads us to
an intriguing paradox: in European societies, Islam is represented or imagined as
a monolithic, irrational, and rigid religion and set of laws. It is therefore hyper-
mediatized and perceived as an archaic identity refuge for millions of migrants
and refugees. However, this monotheistic religion itself, let alone its spiritual val-
ues, civilizations, and their place in universal heritage, is rarely studied. In sev-
eral European societies—and this is a fact—the use of Islam as an identity refuge or
the “Islamization” of many young people (especially in difficult neighborhoods
and suburbs frequently marginalized and involved in petty and organized crime)
marks a kind of subscription by default, or a forward flight from identity. How-
ever, focusing on Islam only as an ideology blinds us from other essential perspec-
tives. Following Max Weber, Islamic jih@d (not in the sense of war but in the sense
of effort on oneself) becomes the task of surpassing oneself. Thus, practicing even
the most demanding rituals, such as rigorous prayer and fasting, is an ascetical
and certainly spiritual effort. At the same time, it is also “rationalized” to fight
against the temptations of what Weber refers to as orgiastische Trunkenheit (or-
giastic intoxication)®® This crossroad in young people’s lives is delicate and deci-
sive: either conform to an excess of ignorant, rigid, and meaningless ritualization
with the risk of societal rejection or even radicalization, or attempt to cultivate a
habitus of salvation and social (re)integration. Complementing or combining
Emile Durkheim with Weber, worship is not just an act of faith; it is the medium
for inner peace, both with oneself and with others.* Faced with worrying spiritual
poetry during prayer in mosques, for example, many young and old followers
seek alternative paths to find less complementary forms of religious socialization.
It should not be forgotten that European countries confront the problem of imams
who come from other Muslim countries to varying degrees. Because they are so-
cialized in a different environment, or within the framework of a mass radicaliza-
tion project,*® they are not able to assume an educational or leadership role.

Max Weber, Economie et Société (Paris: Librairie Plon, 1971), 550.

On the Durkheimien concept of “effervescence” in comparison with the concept of “acte
d'institution” by Pierre Bourdieu, see W. Gephart, “Rituale der Ritualbeobachtung. Von
Emile Durkheim ‘effervescence’ iiber Marcel Mauss’ ‘fait total’ zu Pierre Bourdieus ‘acte
d’institution,” in Diskussionsbeitrdge des SFB 619 “Ritualdynamik” der Ruprecht-Karls-
Universitdt Heidelberg, Nr 6, ed. Dietrich Harth and Axel Michaels, 2004, 1-27, at
https://journals.ub.uni-heidelberg.de/index.php/ritualdynamik/article/view/347.

See for example the very pertinent analysis by Nicolas BEAU and Jacques-Marie BOUR-
GET in their book Le vilain petit Qatar. Cet ami qui nous veut du mal (Paris: Fayard, 2013),
denouncing—in the case of France—those responsible within French politics who, to es-
cape the financial crisis, demand aid for a country that fosters a radical Islam, finances
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Parallel to the construction of mosques, autonomous spaces are 2%15(.) creat(.ad
to offer alternative forms of religious and cultural socialization (assomatlf)ns,“dls-
cussion rooms, interreligious dialogues, or recreational spaces, etc.)..Is this a “cul-
turalization” phenomenon of traditional religious socialization? Is t.hls a.m.ore :sec-
ular trend to deal with spiritual and cultural issues of the Isla.mlc religion 1n. a
freer framework that often lacks in the homeland but is offert?d in Europe? While
the scope of this chapter does not allow these immense q1.1est101'1$ to be answertlad
fully, helpful elements can be identified. The gender‘dlmt'ansmn, f.or examg ati,
plays an important role. Despite the female’s presence in t?us new kind of sc.>c'1 -
ization, women are more attracted to education and continue to hz%ve .a c.rmcal
reaction to socialization in general. Indeed, girls who .are mare filscrlmzrllated
against and subjected to stricter family control since their early chl.ldhood, p;r—
ticularly with regard to freedom and sexual relations, are more oriented .to' e. u-
cation and academic success. Girls look for socialization elsewhere. Here, 1t.1s- im-
portant to note that cultural belonging, combined with Islar'n.lc rehglou.s
socialization, is often seen as problematic—as if migratory communities anq their
descendants had to choose between two incompatible cultures, the Isl'amm and

the Western; as if the mixture and hybridity*? of two or more cultures is not rec-
oncilable. Having said that, there is a clear desire among young Muslims to go
beyond a vision of Islam based on ethnicity and identity and assume a dual cul-

ture: Islamic-European.

the satellite TV channel Al-Jazeera, and propagates hatred and radicalization Fhroughout
the world, a country that has snuffed out the embers of the Arab Spring to avoid a greatc?r
revolution, and, worst of all, offers billions to France to purchase the fo.otball club Paris
Saint-Germain, invest in French real estate, acquire capital in compames., and finance,
above all, plans to rescue the banlieues (suburbs). If the production of radlcals. (read te‘:r-
rorists) is part of the rescue plan, the mission has been quite successful. ‘And with 'all this,
France is no isolated case in Europe. Saudi Arabia plays a similar rol'e in the region anq
globally. See in the same sense the excellent sociopolitical ana.lys.ls by I\I'Iohamed-.AlJ
ADRAOUI, Du golfe aux banlieues. Le salafisme mondialisé, with insightful introduction
illes Kepel (Paris: PUF, 2013).

&2 iyrg;l:ts boorlj( pl(lblished in Germany points out this discrepancy between girls and boys
as well as the dominant male culture in many Muslim families: Ahmet To'praf(, Musli-
misch Ménnlich Desintegriert. Was bei der Erziehung muslimischer Jungen schieflduft (Ber-

in: Econ, 2019). e

4 gﬁsfl:em Bronf:m, Benjamin Marius, and Theresa Steffen, eds., Hybride Kulturen. Beltr;lge

zur anglo-amerikanischen Multikulturalismusdebatte (Tiibingen: Staufenburg Verlag,

1997).
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Muslim Education and Religious Schools

The children of migrants and refugees—boys and girls alike—can often obtain Eu-
ropean nationality. They have all been affected by the migratory disruption on
their family history and communities, sometimes violent and traumatic.*> They
have been caught up in various periods by a great upheaval of Islam as a religion
and as a civilization, with major historical events, often shortened and misunder-
stood, being particularly impactful: the Iranian Revolution and the oil crisis of
1979; the veil issue in France in 1989; the Guif Wars in 1991 and 1994; terrorist
attacks by Al-Qaida on September 11; violence by the Islamic State in Paris, Brus-
sels, the United Kingdom, and Berlin; the relentless Israeli-Palestinian conflict;
and the emergence of ISIS (Islamic State in Iraq and Syria) and the unbelievable
crimes committed against “bad” Muslims, religious minorities in the Middle East,
and even the human cultural heritage “from Mosul to Palmyra.”**

A major issue at the crossroads of socialization and transmission strongly
marked “generational consciousness™ at the turn of the millennium. In the
1980 s, there was a remarkable trend—albeit, different depending on the context
of each country—of the emancipation of migrant status. The Beur March (march of
the French Arabs) in France is a notable example. In the 1990 s, identity building
was based on religious distinction (massive return of the veil, more religious prac-
tices and rituals, etc.). More recently, the fight has taken another turn: that of Is-
lamic sociopolitical integration into European citizenship. Let us recall the flag-
ship statement by the Archbishop of Canterbury, Rowan Williams, in 2008: “[A]
form of Sharia Law [is] inevitable in the UK."* Or the statement by the German
Chancellor Angela Merkel, in the midst of an influx of Syrian refugees in 2015,

#  The Algerian case is emblematic of French colonial history. This traumatic effect for post-

colonial generations, children and grandchildren of migrants, is increasingly addressed
through various artistic forms including literature. See, for example, the writings of Alice
Zeniter, L'art de perdre (Paris: Flammarion, 2017); Jean-Luc Einaudi, La bataille de Paris.
Le 17 octobre 1961 (Paris: Seuil, 1991). See also the interdisciplinary approach in Pascal
Blanchard, Nicolas Bancel, and Sandrine Lemaire, eds., La fracture colonial. La société
frangaise au prisme de I'héritage colonial (Paris: La Découverte, 2006).

Itis also partly the title (“Cités millénaires—Voyage virtuel: De Palmyre & Mossoul”) of an
impressive exhibition produced by I'Institut du Monde Arabe in Paris (October 2018-
February 2019) which later travelled to Bonn, Germany, at the Bundeskunsthalle (von
Mossul nach Palmyra) from August to November 2019.

Studies on this issue vary across disciplines and perspectives. One of the pioneers is Karl
Mannheim, “Das Problem der Generationen,” Kélner Vierteljahrshefte fiir Soziologie 7
(1928): 157-85, 309-30.

Ben Russel and Colin Brown, “Archbishop of Canterbury Warns Sharia Law in Britain Is
Inevitable,” The Independent, February 8, 2008.
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that “Islam is a part of Germany” (Der Islam gehort zu Deutschland),“‘7 »Yhich w'e;sl
followed by a comment from Horst Seehofer, the leader of t’t’{g Christian Soci
Union, in 2018 stating that “Islam is not a part of Germany. . . .
From a sociological point of view, methodological and ep.lsterr.lo.logxcal (.:I‘l-
tiques are necessary. Legal and social science research on Islamic religious social-
ization and age does not have extensive investigational resources compared to
those dedicated to the study of European values over forty-plus yeqs. Conse-
quently, some sociological studies are conducted u'sing “c.ohort reasor.ung., 'c(xi .co.z—
cept based on an objective criterion, which makes it possxble.to (fg:nbme individ-
ual and historical time, personal biography, and social dyn'flmlcs. Ne\./erth.eless,
the problem is that not all cohorts necessarily transform into genera.nons {n th.e
manner discussed. Stated more clearly, young Muslims are placed .ln socioreli-
gious discontinuity due to the aforementioned traumatic events. Attitudes of re-
bellion and cultural innovation fall within a process of protest .that challenges the
identity and normative construction of which they are the object.' Howe_ver, gen-
erational consciousness requires more than rebellion or contestat{on. It. is e.l ques-
tion of at least two capacities: the conception and knowledge of identitarian be-
longing, and the production of reflective knowledge about the self and the :))Fh:tr.
The greatest difficulty lies in this hinge. How are young people—b?th as. 0 .Je S
and social actors of religious socialization—capable not only. of fau}ng within re-
ligious transmission, but also reinventing it and therefore, reinventing a new nor-
ive order? it 1 30k O
mau”}’ﬁus, if religious transmission places young people in a collective “us !whxch
goes beyond the ethnic-religious connotations of the umma conce.pt), tt.ley 1;11 turr{
reintegrate themselves into a pluralism of paths. Indeed, t¥1e family pflmar y. en
sures the transmission. Parents transmit the norms of beliefs and main practices
like prayer, fasting, and the two main festivals in Is}am, namely the end of Ra;n—
adan (Eid al-Fitr) and the feast of sacrifice.?® The family also forges the persona z
and identity of children through the transmission of moral norms such as sexu
prohibitions, food restrictions, gender relations, and so on. (?ther stanflards cor-
roborate the transmission since it also depends on community belonging: an In-

47 «Der frijhere Bundesprisident Wulff hat gesagt, der Islam gehdrt zu Deutéchland. D‘as ist

so. Dieser Meinung bin ich auch.” Andreas Rinke, Das Merkel-Lexikon: Die Kanzlerin von
-Z (Lii . zu Klampen, 2016), 191.

48 szeailizgi:egihﬁrt nichtpzu Deutschland.” Bruno Heidlberger, Wohin geht unsere offene
Gesellschaft? 1968-Sein Erbe und seine Feinde (Berlin: Logos Verlag, 2,919), 289. A

49 point discussed, for example, in C. Saint-Blancat, “La transmission de I'islam auprés de
nouvelles générations de la diaspora,” Social Compass 51/2 (2004): 23?. i

50 Note that Islam is the only one of the three monotheistic religions that Stl‘ll celebrate:ural
feast of the sacrifice of sheep, and that this celebration is linked to logistical and cul
complications in several countries in Europe.
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dian Islam is not transmitted in the same way as a Turkish, Maghreb, or African
Islam, let alone an Islam in the country of residence. In the end, this differentia-
tion draws the group’s boundary.

Certainly, the fact that transmission does not take place in a structured and
institutional framework—because Quranic schools or mosques do not necessarily
take the place of families or attract all parents or young people—gives young peo-
ple’sitinerary a varied or very individualized or unstable character. In this regard,
Islamic schools and the integration of Islamic religious education in public
schools in several European countries play a very significant role in the sociali-
zation of young people.’' Simultaneously, the access to Islamic culture and law>2
not only for Muslims but also for non-Muslim Europeans allows a better mutual
knowledge. In his excellent comparative study on the identity of young French
and German Muslims, Nikola Tietze®® rightly highlights the diversity of back-
grounds and combines each individual biography with the cultural, emotional,
communal, and ethical depths of religious affiliation.

A fairly new dynamic is happening in Europe. It is a process of redefinition,
reframing, negotiation, reflection, and more interesting innovation.** A major in-
tellectual and academic project is underway in Europe: the first female imams are
there,” as are the institutes and universities of innovative Islamic theologies, as

51

Abdulkader Tayob, Inga Nichaus, and Wolfram Weisse, eds., Muslim Schools and Educa-
tion in Europe and South Africa (Miinster/New York: Waxmann, 2011). See therein espe-
cially Michael Kiefer and Irka-Christin Mohr, “The Pros and Cons of Islamic Religious
Education in German Schools,” 163-72.
For the German context, legal empirical studies are crucial for understanding the evolu-
tion of Islamic law and its application, even in an extrajudicial frame. See for example, the
recent study by Mahmoud Jaraba, “The Practice of Khul‘ in Germany: Pragmatism versus
Conservatism,” Islamic Law and Society 26 (2019): 83-110. Khul*is divorce initiated by
the woman. See also Adel Theodor Khoury, Peter Heine, and Janbernd Pebbecke, eds.,
Handbuch Recht und Kultur des Islams in der Deutschen Gesellschaft Probleme in All-
tag-Hintergriinde Antworten (Giitersloh: Giitersloher Verlagshaus, 2000); Hilmar Kruger,
“The Study of Islamic Law in Germany: A Review of Recent Books on Islamic Law,” Jour-
nal of Law and Religion 15 (2000-01): 303-30.
Cf. Nikola Tietze, Jeunes musulmans de France et d’Allemagne: Les constructions subjec-
tives de l'identité (Paris: L'Harmatta, 2002).
This question covers an enormous field: families, schools, government, alternative
Spaces, private and public spaces, citizenship and rights, law and judicial apparatus. For
further deepening, see Mark Sedgwick, ed., Making European Muslims: Religious Social-
ization among Young Muslims in Scandinavia and Western Europe, Routledge Studies in
Religion (London: Routledge, 2015).
The North American context shows significant differences from that of Europe. Indeed,
feminist personalities such as Amina Wadud, for example, have been able to break into a
Vvery hermetic universe reserved for men—the imamat of prayer and the interpretation of
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well as critiques of authoritarian Islam, gender hie.rarch.y, a{ld “.c.ellar?' Isrifntls gl g
slam des caves).”’ The training of the young Muslim ehte_ s'lgmflcant ys e
debate on Islamic socialization and transmission. In addltlo.n, the active ;12111 =
pation of women in this process has in turn triggergd a major del‘l:fxt;a1 _or;nc :eas-
appropriation of theological-legal knowledge by Muslim wom:lan, w (11(:1 ' 1sthe oy
ingly being used as a precursor to change. Women are often .eman ?e e
to choose their studies and future husbands, and to play tht?lr ?wn O e
logical-legal work of the historicity of the Quran, or at least its interpretation.

the same vein, the ambiguous and multifunctional use of the veil acts asa symbol

the Koran. One should remember that Wadud's research spe.cialties include gend:ir andf
Quranic studies. On Friday, March 18, 2005, she acted as imam for a c‘ong:;,ga b(:na;)(-
about sixty women and forty men seated together with no gender separatlcl):n, 111:. im:ms
ing with Islamic laws, which allow only male imams to‘be prayfar leaders. ent\a e
include Kahina Bahloul, Eva Janadin, and Anne-Sophie lV.[on?may.‘ In recen geak . B
French Islamic community has been trying to catch up with its nelgh?ors?a l'z;cl ward
ness that, according to Ghaleb Bencheikh, president of the Fondanor.l de" 1 s gm e
France, is due to the “global atmosphere poiluted by violence and terrorism. thn exr(r:r;a-
ny, England, and Denmark, women who lead prayer in mosques are no longer .nch:,‘a nc;;—
tion. On September 7, 2019, they organized a prayer: the first on?j led by.wo;ne?‘; imams.
The assembly was mixed, and some women did not wear a vell,‘ as did the odf mé
Janadin and Monsinay, who led the prayer in Arabic and French in a room rente :r i
occasion in Paris, which for Ludovic-Mohamed Zahed, a tTomt?sexual im“am, ma; :dia-
continuity of a “great movement.” The purpose of this pr01'ect isto offe.r sp(a;c:llso nos k-
logue free of any community and family pressure.” Accor(.lmg to Janadin an : Muz,
“there is a silent minority, perhaps not so much of a minority as that, of pl:o'gresslwee e
lims, who no longer attend traditional mosques and find themselves prac.ncmg a o;; t;-d&
who are waiting for this project”™ https://www.jouma/ldesfemmes.fr/soc1ete/com
61874~islam-femmes-imam—france—priere . . .

5 ?::Th?/l\?:rdic countries and Germany, these institutions are t.)egmmng. toftrafl:l :‘ I::““sl
generation of researchers in this field. Other European countries are stll} ar fo .
new academic process. In the Arab-Muslim world ravaged b).' wars, .tl.le falltl:e omiess -
volutionary transitional justice, and disastrous socioeconomic condmons,th e :ﬁ“ >
separation between Islamic theology on one hand and secular law on the other

ke place in the academic landscape. ]

57 gl:es ttt(:etal‘ongpreport by Hakim El Karoui (more than‘ six hundred paggfz‘lfl;:;;tq xo:e
taigne) to the French President Emmanuel Macron in Se;?tember 2018: o
Vislamisme, especially part 3, sComment I'islamisme se diffuse: des hom'es, o
zation, des medias,” 265-316. See also the book by Gilles Keppel Les banlieues
Naissance d’une religion en France {Paris: Seuil, 1991).
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for the search of oneself and freedom. The latter aspect is not always as normative
as stigmatization wants it to be, a sign of submission and domination by men.*®

Paradoxically, this type of protest reappropriates religious transmission to
question or even transgress it; becoming a female imam and not wearing the veil
testifies to this. As does the feminine transmission of normative and religious
knowledge, particularly in Northern Europe and Germany.*® As does the herme-
neutical and social work on the question of common values and citizenship rather
than on the identity discourses of the Islamic umma within Europe. Stated differ-
ently, this is a European and noncommunity religious socialization. Facing the
ever-real danger of orthodox and radical recovery of young people by preachers

or transnational organizations, the academic structure of legal and theological
studies is an emergency response.*

Circumcision

Circumcision is one of the most famous surgical procedures and can already be
identified in Egyptian wall paintings dating back to 2300 BCE. In Judaism, baby

8 About this discussion, see Etienne Balibar, et al., Le foulard islamique en questions (Am-
sterdam: Editions Amsterdam, 2004); Régis Debry, Ce que nous voile le voile. La Répub-
lique et le sacré (Paris: Gallimard, 2004); Ismahane Chouder, Malika Latréche, and Pierre
Tevanian, eds., Les filles voiles parient (Paris: La Fabrique Edition, 2008).
One could think of female scholars (Muslims and non-Muslims) such as Angelika Neu-
wirth in Germany and her researches on the Koran—for instance, Der Koran als Text der
Spdtantike. Ein europdische Zugang (Berlin: Verlag der Weltreligionen, 2010). At the level
of female academics and imams at the same time, the list is getting longer in Europe. To
name but a few: Seyran Ates, the Berlin lawyer of Turkish origin, lives under police pro-
tection and has had to interrupt her activities since she defended victims of so-called hon-
or crimes. She studied Islamic theology and became the first female imam in Germany
{June 16, 2017). All currents of Islam—Sunni, Shii, Alevi, but also homosexuals and trans-
sexuals—are welcome in this progressive mosque, which intentionally bears the name of
the German poet Goethe and the twelfth-century Arab Andalusian doctor and philoso-
pher Ibn Rushd (Averroes). The American-Malaysian Ani Zonneveld is also one of the
few female imams in the world. Sherin Khankan is the first imam of Denmark; a sociol-
ogist and psychologist by training, she is the founder of the Mariam Mosque in Copen-
hagen (February 2016), the first mosque reserved for women.
Significant differences exist among European countries. In the Nordic countries and Ger-
many, there is a first generation of “Muslim elite” who train the next generations in in-
stitutes and universities of Islamic theologies and law. Great Britain is unique with sharia
councils and imams, some of whom are beginning to combine theological knowledge
with legal academic training to enable them to deal with normative heritage in a reflective
and critical way. France and other countries are still far from this process.
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boys are circumcised on the eighth day after birth. This operation is justified in
the Torah by the covenant between Abraham and God (Genesis 17:10). Muslims
are the largest religious group to practice circumcision, also called tahdra to in-
dicate purification. Unlike Judaism, Islam does not establish an age for circum-
cision. Rather, it is done sometime between birth and puberty. Apart from reli-
gious reasons,®’ circumcision is also practiced for reasons of belonging® or as
a rite of passage. In his famous book Les rites de Passage,” Arnold van Gennep
describes various initiation rites in many circumcision rituals in Africa. They
comprise three phases: the separation of children or adolescents from the rest of
society, a phase of transformation (circumcision as well as sometimes extreme
psychological and physical tests), and finally the reintegration into the group in
a new social role—a role that can now be assumed, as the man is no longer a boy or
“contaminated by a female element: the foreskin of the penis.”

Circumcision is also widespread in Europe and the United States for different
reasons. In the 1980 s, studies in the United States showed that mothers of cir-
cumcised babies cited hygiene as a first reason. The United Kingdom has known
this tradition since the nineteenth century, and circumcision was Tather practiced
in high society. On a strictly legal level, it is necessary to know that there is a
difference between the schools of Sunni Islam in classical Islamic law. Shafi and
Hanbali schools consider circumcision compulsory, while the Hanafi school ar-
gues that it is no more than a recommendation. Lastly, the Maliki school tends
to recommend it unequivocally.

Despite these differences and despite fatawd in Egypt (especially in the twen-
tieth century), where circumcision is not considered compulsory,64 circumcision
is practiced almost 100 percent in Islamic communities. Basically, it is a Muslim
practice and not a legal-religious norm of Islam. Above all, it serves to mark be-
longing to the group. Circumcision is seen as a religious ritual and as a normative
and symbolic transmission mechanism—this is also true for Judaism.®® What is
then at stake is the collective memory, described by Maurice Halbwachs as “this
current of thought, a continuity which has nothing artificial, since it retains from

6! One shoutd remember that the Copts in Egypt and Orthodox Christians of Ethiopia prac-
tice circumcision, but other churches prohibit it worldwide.

62 This is the case for the Aztecs and Mayans in Latin America, the Australian Aborigines,
and several Pacific islands, such as Polynesia, Fiji, and Indonesia.

6  Van Gennep, Le rites de passage (s. note 11).

64 Fatawd of 1951 and 1958. Moussa Abou Ramadan, “Les débats sur la circoncision en
droit musulman classique et contemporain,” in La circoncision rituelle (Strasbourg:
Presses universitaires de Strasbourg, 2015), 25-38.

¢ See, e.g., “Die Beschneidungsdebatte—eine religionsrechtliche und religionsp’cidagogi-
sche Herausforderung,” Theo-Web. Zeitschrift fiir Religionspddagogik (2014), book 1, 1-
75.

Elements of Religious Socialization in Islamic Cultures 143

the past only what is still alive or capable of living in the consciousness of the
group that holds it.”® The rite is characterized in particular by the transmission
function. Circumcision carries an affinity between religion and culture. It is a
kind of'identity marker written into the human body.*” Circumcision is AISO the
transmission of the paternal body and a diversion from or removal of the fear of
lqss. Symbolism therefore takes precedence over legalism from the legal-social
dimension (debate on the sexual mutilation of children in light of criminal law
etc.). Thus, circumcision is doubly identity-based: it is both masculine (having thei
sam(? genitalia as one’s father and friends at school, for example) and religious. In
Judaism, another issue is equally important: the imposition of paternal memory
through the transmission of the masculine, thereby competing with maternal fil-
iation (the standard of traditional Jewish law).

Conversion and the Problem of Prisons

The Islamic religion in European prisons has become a structuring norm on sev-
eral levels. In all prisons, religion plays a variable role, depending on the context
of each country and religious socialization. Prisoners generally use religion as a
n}eans of resistance or as an avenue to find meaning and seek new forms of so-
c1a.llization. Obviously, the relationship with religion varies according to the
crimes committed, the severity of the sentence, the profile of the prisoner, and
so on. These aspects prompt another investigation in its own right. In the co;ltext
of this chapter, it is important to determine how the Islamic religion, as a norma-
tive reference, can be situated within prisons. ’

If religion in general can play multiple roles with individual religiosity, as
Yvell I:IS in regard to connecting with family, for example, or other prisoners Is{am
¥s unique in that its normative load and its great capacity of inclusion som;times
1r.1te.rvene in a problematic manner, especially when identity is shaken or narcis-
sistic normative references appear. From this point on, a comprehensive and
functionalist approach no longer applies. Instead, a radical shift in meaning—a
rebirth of the individual and a radical change in his or her relation to the
world—dominates. This last characteristic is particularly present among new Is-
lamic converts in European prisons.

! Religion could anchor another starting point that goes through the intensifi-
cation of religious practice, lived in its ethical dimension. The Islamist prisoner
declares his willingness to get by. Religion is part of a desire for another life. The

l:';aslgice Halbwachs, Les cadres sociaux de la mémoire—la mémoir collective (Paris: PUF
)- oo

Cf. Pierre Bourdieu, “Les rites comme actes d’institution,” in Actes de la recherche en sci-
ences sociales, 1982.
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ritual practice of prison prayer thus becomes therapeutic. Two testimonies illus-
trate the psychological effect.

In the case of Nicolas, a Frenchman, the conversion to Islam came during his
fourth incarceration. His testimony highlights the normative charge and adher-
ence to rules that Islam offers: “It has changed a lot for me! My way of seeing life,
my way of seeing my neighbor, . . . we are here for a purpose. There are rules to
follow.”%®

The second witness is a Muslim who faces a heavy sentence, during which he
“rediscovered” Islam in prison. The relationship to the Islamic transcendence of
the priest has in his case had a “therapeutic,” anxiolytic effect that has been fa-
cilitated through prayer: “It is stupid to say here, in the West, that they do not
understand; but frankly if I feel anguished sometimes in prison, there are volca-
noes that come. . . . I do my ablutions. I say two rakats,®’ and I get a feeling like 1
drank a bottle of whisky.”

For these detainees, be they lifelong Muslims or converts, the institutional
framework that governs religious practices in prison varies from one country to
another. In the French and Belgian contexts, which feature considerable Muslim
prison populations, contentious situations can arise. This is fueled in part by the
fact that in France there are significantly fewer chaplains available for Islam com-
pared to Christianity or Judaism. Thus, when ethicized religion transcends the
social—for example, when prisoners pray in public spaces—conflict breaks out. At
the same time, this can be understood as a challenge to prison order and as an act
to show that the divine law of Islam is superior to institutional regulations.

Another determining factor is forgiveness. Of course, all three monotheistic
religions concern themselves with forgiveness; however, the sacrament of for-
giveness does not exist in Islam. Only God has the power of forgiveness, without
any human intermediary. The relatively recent arrival of Islam in Europe (al-
though history claims otherwise)’! has meant that the presence of chaplains has
not been institutionalized for some time. France and its laicité principal, unique in
Europe, is the typical example. The presence of Muslim chaplains, few in number,
is almost limited to the celebration of Friday prayer. There is also neither a clergy
nor sacrament in Islam. Forgiveness therefore is not conveyed by an institution or
by sacred personnel. The inmates’ relationship to imams determines much, but

these imams maintain close and lasting relationships with detainees without hav-
ing an idea of the religious knowledge conveyed or their personal influence on

convicts.

¢ My translation. Rachel Sarg and Anne-Sophie Lamine, “Lareligion en prison,” Archives de
sciences sociales des religions 153 (2011): 90.

¢ Bowing down. Twice in the text.

70 My translation; ibid., 91.

7t Raja Sakrani, “The Law of the Other” (note 7).
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Islam is also characterized by its highly integrative capacity within the group
The group,. or community, therefore, takes the lead over the individual. Groul;
membership thus explains intriguing phenomena such as positioning in counter-
power.' Groups are more common in prisons where sentences are quite long. As
found in a survey conducted in France, a group of Muslims encouraged new (;on-
ver?s to refuse to see or shake hands with women (supervisors, inclusion advisors
s'omal. workers, etc.), or to claim a place for daily prayer by praying in groups ir;
libraries or courtyards. Several prison staff say that having the protection of the
group motivates most Muslim converts.”? “Islam is a powerful attractor given its
current position in the world and its status as a subculture. It gives dignity to
those who feel oppressed.””* While some researchers’ have been interested in
the role of Islam in the identity construction of troubled young people, others have
focused on the polarization of the representation of the world. “ [R]ej,ected by the
(vivealghy, the religion of Allah fascinates those who are in conflict with social or-
er. By marrying Islam, one o i i ! ‘i
et perceiveg e 5'pposes the society of the ‘powerful’ and the ‘inte-
Islam thus becomes an attractive religion in detention because it mobilizes
the values of the strong in the sense of virility: strong and virile men who are able
to frighten society and the existing system. This gives it a high rank in the hier-
archy of prison values. Unlike outside, the Muslim and the converted prisoner
belong to the category of strong and virile men’® in the social order of prisons
Wc? sho.uld not only speak about wishful socialization processes and spaces: the;
prison is a “total institution,” so much more interpretation of this panopticon (i’ou—
cault) may be desired. But so much more, as well, must we be aware of this am-
biguous site of socialization.

Conclusion

T.his chapter intended to raise questions and give answers about the logic of so-
mahzat?on processes in the “Muslim personality” in an ideal typical way. How to
transmit norms and values in a society that sometimes “refuses you by ignoring
you, thus pushing you to the limits of the clandestine””’? How to transmit Islamic

2 “La religion en prison” (note 68), 99.

™ Ibid., 100.

™ Tietz and others.

Farhad Khosrokhavar, L'islam dans les prisons (Paris: Ballande, 2004), 38-39.

We do not yet have systematic research on women and their conversion in European pris-
ons.

At?dalmalek Sayad, La double absence. Des illusions de I'émigré aux souffrances de l'im-
migré, preface by Pierre Bourdieu (Paris: Seuil, 1999).
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religion if you are normatively constructeq to the. term _°f afl “Iizn:f(i
exception”?"‘ How could young Muslims of Syrian, Turkish, Pakistani, No L
rican, or Senegalese origin be able to rework and recompose the categ01:1es of be-
longing in the same way as their European CaFt}o}if: or Protestant or Jewish peers,
by mocking their cuitural and religious specificities? . el ol
This essay has tried to demonstrate that the dynamics of Islamic rehgl.o?ls s?—

cialization in Europe is negotiated across at least four central'axes: transmo'n m.
the religious transmission process through symbolism aITd rituals or pralc'uc.esi
the problem of a new religious authority quest and <':reat10.n of new thef)doglt(i:a
and legal Islamic universities and institutes; the growing c!alm of gender iden thty
for women through religion; and, finally, a new citizenship rfaq}luement. To the
question how tobea good Muslim in European pluralistic some@e§ to&?ay, the an-
swer is certainly still to come, when the process of religious socialization retlects
sociolegal contours more clearly. Furthermore, one has to be aware of. thef Itllnte—
gration paradox” (das Integrationsparadox), which reflects the complexity o f ;1hs—
lims’ everyday life.”® One thing is certain, at least among a'large segment of the
young Muslim generations in Europe: to be a good Muslim is tobe a good 01t.12f3n,
free and autonomous. More uncertain is the identity of those who left that religion
or remain part of an Islamic community mainly as a common, shared culture.

78 This also the title of Hamadi Redissi's book, L'exception islar'nique (Paris: Cérés, 20(1)4).-

7 See especially the work of Aladin El-Mafaalani, Das Integrattonsparat.iox: Warum.ge u;!‘
gene Integration 2u mehr Konflikten fithrt (Cologne: Kiepenheuer & Witsch, 2018); (lrn 3
Ahmet Toprak), Muslimische Kinder und Jugendliche in Deutschland. Lebenswelten
Denkmuster—Herausforderungen (Berlin: Konrad-Adenauer-Stiftung, 2017).

Chinese Family Education and
Spiritual Intervention

Voluntary and Involuntary Moral Actions from
Neurological and Theological Perspectives

Milton Wai-Yiu Wan and Renee Lai-Fan Ip

Introduction

Rapid advancements in technology have brought an unthinkable acceleration of
changes in our global community, our means of communication, the raising of
children, and human development generally. Core values that have long been ac-
cepted as absolute are being disputed, questioned, and altered. This disruption
has created significant challenges to moral education, which focuses on cultiva-
tion of moral character and is rooted in an assumption of consensual sets of values
and behavioral standards. Internalization of moral virtues and moral rules as the
goal in moral education has been thoroughly criticized and refuted by contempo-
rary philosophers for its ridding of one’s ability to make adaptive decisions to re-
spond to abrupt problematic social situations.' Different approaches and aims to
moral education have been proposed. These attempts have deepened our under-
standing of morality and human nature.

In this chapter, to address some of the challenges in moral education, we in-
tend to reexamine the considerations for moral education based on understand-
ings from recent neurological findings, centuries-old family education in the Chi-
nese culture, and Christian spirituality. Let us begin our journey with an analysis
of moral action and its motivating dynamics.

' Seee. g., M.H. Mitias, “Moral Development and Moral Education,” in Sustainable Human

Development in the Twenty-First Century, vol. 1, ed. L. Sirageldin (Oxford: EOLSS Publish-
ers, 2009), 89-103.
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