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Abstract

Kurstin Gatt, Decoding DA 1SH: An Analysis of Poetic Exemplars and Discursive
Srategies of Domination in the Jihadist Milieu. Beyond the images of bloody attacks,
staged beheadings, and dismembered corpses, ideologically driven cults like the so-
caled ‘Idamic State’ work to generate obedience and compliance by producing,
through their symbolic language, the potential for coercive power. This book joins a
vibrant discussion about Jihadism by taking DA‘ISH as a case study and explores the
functionality of the Arabic language, and poetry vis-avis organizational power rela-
tions. Specificaly, this research focuses on the use of language as a medium of commu-
nication, and on poetry — an ancient instrument of mobilization — as atool to wield dis-
cursive power over the private and socid life of a primary Arab audience.

To date, denominational poetry produced by jihadist groups remains underrepresent-
ed in the academic field. In part, this may be a result of the inaccessihility to retrieve
jihadist material. The present work is grounded in theoretical frameworks that deal with
the concept of domination, which is enforced through discursive strategies. The over-
arching theory of hegemony is characterized by manipulation and power abuse, and it is
examined by taking into consideration the political and cultural context in which
DA ‘ISH was founded, namely its emergence in the post-US-led invasion of Irag and its
roots linked to the Arabic-l1slamic tradition. Through an analysis of language and poetic
exemplars, | investigate how representations of the past are used as a mobilizing force
primarily to |legitimate the message of DA ‘ISH and also to inculcate a specific ideologi-
cal worldview, to generate compliance and obedience, to create and consolidate group
identity, to spur aggression against the enemy, and ultimately, to invoke acts of vio-
lence.

The past manifests itself in different dimensions. From the outside, the most obvious
relics from the past are constituted by the classical register of the Arabic language,
which is used as a lingua franca in the jihadist milieu, and the classica Arabic ode
which stems from an oral tradition that has — for more than a millennium — served as a
central vehicle of communication. Other manifestations of the past include pre-1slamic
themes and logic of argumentation, Qur’anic alusions, historical figures, and ancient
wisdom, all of which are exploited to galvanize support for DA ‘I SH. Representations of
the past and the present are instrumentalized discursively, placing theologically loaded
diction and culturally resonant symbols in critical places such as names of publishing
institutes and media outlets to create a novel jihadist discourse.

The findings of this study suggest that the ‘novel’ discourse of DA‘ISH gains its
strength from tradition and the socio-political context. Once novel concepts and mean-
ings enter a complex maze of repetition, primarily through a ritualistic form of poetry,
these novel ideas become intertwined with the social memory and ultimately cemented
in the collective jihadist schema. In turn, acquiring fluency in the discourse of DA ‘ISH
becomes a primary indicator of compliance towards the hegemonic project of the organ-
ization. This investigation supports the need for a broader analysis of jihadist speech in
all of its forms. Decoding discursive strategies exploited by jihadists to execute a spe-
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cific ideological worldview is pivotal in building a long-term counter-jihadist narrative
that exposes the discursive strategies of domination enforced through the symbolic
world on the Arabic-speaking audience.



Abstract

Kurstin Gatt, Decoding DA 1SH: An Analysis of Poetic Exemplars and Discursive
Srategies of Domination in the Jihadist Milieu. Jenseits der Bilder der blutigen An-
schlédge, inszenierten Enthauptungen und zerstiickelten Leichen wirken ideologisch
motivierte Kulte wie der sogenannte ,,Islamische Staat" darauf hin, Gehorsam und Zu-
stimmung zu erzeugen, indem sie durch die Symbol sprache das Potenzial fiir erzwunge-
ne Gewalt schaffen. Diese Arbeit ist intendiert als Beitrag zur Arabistik und Kritischen
Diskursanalyse, und Teil einer engagierten Diskussion Uber Dschihadismus, in dem
DA‘ISH als Falstudie dient. Die Analyse konzentriert sich auf die Funktionalitat der
arabischen Sprache und der modernen dschihadistische Dichtung im Kontext
Machtstrukturen. Das Hauptinteresse besteht insbesondere darin, wie die arabische
Sprache als Kommunikationsmittel und die Dichtung zur Mobilisierung mit der Absicht
diskursiver Machtaustibung tber ein primér arabisches Zielpublikum genutzt wird.

Bisher wird die moderne dschihadistische Dichtung in der Wissenschaft kaum be-
achtet, obwohl das Phanomen des Dschihadismus mehrere Jahrzehnte alt ist. Dies ergibt
sich zum Teil aus der Schwierigkeit des Zugangs zu Quellen. Basis der hiesigen Uber-
legungen sind Theorien, die die Herrschaft in der Durchsetzung diskursiver Strategien
thematisieren. Die Untersuchung von Ubergreifenden Herrschaftstheorien, die auf Ma-
nipulation und Machtmissbrauch fokussieren, beriicksichtigt den politischen und kul-
turellen Kontext, indem DA ‘ISH entstand, namlich in der Zeit nach der US-gefiihrten
Invasion des Irak, und auch die sehr enge Beziehung zur arabisch-islamischen Tradi-
tion. Vor allem belegt die Arbeit anhand einer Untersuchung von Sprache und poeti-
schen Beispielen, wie Darstellungen der Vergangenheit als mobilisierende Kraft ver-
wendet werden konnen, um die Botschaft von DA‘ISH zu legitimieren, und dartiber
hinaus dokumentiert sie die Indoktrinierung in einer ideologischen Weltanschauung, die
Durchsetzung von Konformitét und Gehorsam, die Schaffung und Festigung von Grup-
penidentitét, den Aufruf zu Angriffen gegen den Feind und schliefdlich die Motivation
von Gewaltakten.

Der spezifische Bezug auf die Vergangenheit manifestiert sich auf unterschiedlichen
Ebenen. Von auf3en gesehen erscheinen die meisten Spuren der Vergangenheit in der
klassischen Form der arabischen Sprache, die unter dschihadistischen Gruppierungen
als Lingua franca benutzt wird. Zudem manifestiert sich die Vergangenheit in Form der
klassischen arabischen Ode, die aus einer miindlichen Uberlieferung stammt und seit
mehr als einem Jahrtausend als kollektives Kommunikationsmittel dient. Weitere
Wiederverwendungen der Vergangenheit, die die Mobilisierung von DA‘ISH genutzt
werden, sind vor-islamische Motive, uralte Argumentationslogiken und Weisheiten,
koranische Anspielungen und historische Personlichkeiten. Die Darstellungen der Ver-
gangenheit und der Gegenwart werden durch die Zusammenstellung von theologisch
aufgeladenen Redewendungen und eine Symbolik, die an die Zielkultur angepasst sind,
mit modernem Verlagswesen, Medienkandlen und moderner Kriegsfilhrung zu einer
diskursiven Strategie verbunden, wodurch ein neuartiger dschihadistischer Diskurs
geschaffen wird. Die Studie ergab, dass der neuartige Diskurs von DA ‘ISH seine Stérke
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durch Tradition, gesellschaftspolitische und religidse Entwicklungen erlangt hat. Wenn
neue Konzepte und Bedeutungen in ein komplexes Labyrinth aus Wiederholungen gera-
ten, beispielweise durch die rituelle Form der klassischen arabischen Dichtung, werden
diese neuartigen ldeen mit dem sozialen Gedachtnis verflochten und schliefdlich im
kollektiven dschihadistischen Schema verankert. Den neuartigen Diskurs von DA ‘ISH
zu beherrschen, impliziert wiederum Zustimmung und Konformitét und ist somit wich-
tiger Bestandteil des hegemonialen Projekts der Organisation.

Die vorliegende Untersuchung beweist die Notwendigkeit einer breiteren Analyse
des dschihadistischen Diskurses. Die Dekodierung von diskursiven Strategien, die von
Dschihadisten benutzt werden, um eine bestimmte ideologische Weltanschauung
umzusetzen, ist von zentraler Bedeutung fur den Aufbau eines langfristigen anti-
dschihadistischen Gegen-Narrativs. Ein Versténdnis der diskursiven Herrschaftsstrate-
gien, die durch die symbolische Welt auf das arabischsprachige Publikum ausgelibt
wird, kdnnte dazu beitragen, ihre Wirkkraft einzuddmmen.
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Preface

From the outside, it is easy to perceive jihadist organizations like DA‘ISH in terms of
repression and loathing. When we think of DA‘ISH, we think of the orchestrated be-
headings, destruction of world heritage, and terrorist attacks which rendered most of the
world perilous at the very least. Certainly, | would not wish to diminish in any way the
violence and brutality of militant jihadist groups. Yet if we want to understand how
such an insurgent group worked and how it managed to highjack the hearts and minds
of its recruits and manipulate the Arabic-Islamic tradition, such afocus may be mislead-
ing. From the inside, the most striking aspect of DA ‘ISH is its absolute control over its
symbolic world, culminating in its extensive use of poetry in the jihadist milieu. This
book proposes that if we want to understand the power of DA ‘ISH, then we must make
sense of the messages with which individuals living under DA‘ISH control are bom-
barded continuously, and decode these ways of communication to address how people
come to embrace such deadly cults. How can people leave their families and homes to
pledge loyalty to DA ‘ISH, which in turn takes away their freedom, their life, and threat-
ens extreme violence to anyone who would question, let alone oppose it? This study
challenges the common belief that radical fundamentalist organizations such as DA ‘I SH
can only be defeated by means of violent physical warfare. Underlying this work is the
assertion that understanding the jihadist discourse can help us understand better the
jihadist milieu and, as a result, be able to provide a more effective counter-narrative to
the jihadist paradigm. Decoding DA ‘1SH offers a contextualized insight into the contro-
versiad manifestation of religiously inspired political violence by analyzing strategies
sharpened by decades of technique through which organizations like DA ‘ISH permeate
flesh and blood of the people. Flowery language captivates children and adults emotion-
ally and passionately and helps to reshape their understanding of reality, deactivate self-
inhibiting norms associated with atrocities, and induce specific actions. Decoding
DA ‘1SH is along shot in the dark to understand the complex worldview of the organiza-
tion, which operates as a form of power in its own right because those who control the
power over meaning, also control the perception of reality. By exploiting the power of
poetry to wield absolute control over the worldview of its adherents, DA‘ISH attempts
to legitimate brutality as virtue, concentrate bigotry, eulogize violence, and give a ve-
neer of truth to the jihadist propaganda. By claiming control over the symbolic world
and public discourse, jihadist currents cling to the Arabic-Islamic tradition to chase
political power, riding roughshod over Qur’anic principles and traditions. Its laudatory
slogans, single words, sempiternal images, ancient wisdom, and poetic verses are rein-
vented and subtly imposed on those living in the jihadist milieu in a million repetitions
and taken on board mechanically and unconsciously. Decoding DA ‘1SH sheds light on
how jihadist organizations exploit the symbolic world to strike further flames of discon-
tent in war-torn countries like Iraq and Syria and wreak havoc over large areas and
populations.
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Often quoted sources are referred to in abbreviated form as follows:
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CHALABL

CHALMAL

CHALPCP
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DAN
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LISAN
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‘Critical Discourse Analysis' refers to an interdisciplinary approach to the
study of discourse that views language as a form of practice.

The Cambridge History of Arabic literature: ‘Abbasid Belles Lettres, eds.
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bridge: Cambridge University Press, 1983).

Ahlam al-Nasr, Uwaru al-haqqi: al-diwan al-shi ri al-awwal li-sha ‘irati al-
jihadi al-adiba al-fadila Aklam al-nasr, e-book, accessed May 30, 2018,
https://jihadol ogy .net/2014/07/19/f ursan-al -bal agh-media-presents-a-new-
rel ease-from-a%e1%h8%a5| am-al -na%el%b9%a3r-flames-of -the-truth/.
See also ISO.

Encyclopaedia of the Qur’an, ed. Jane Dammen McAuliffe, vol. 1-VI.
(Leiden: Brill, 2001).

‘Islamic State Organization’ or DA‘ISH refer to the group once known as
‘the Ilamic State of Iragq’ (I1SI, October 2006 to April 2013), ‘the Islamic
State of Iraq and Sham’ (I1SIS, April 2013 to June 2014), and ‘the Islamic
State’ (IS, June 2014 until present). This usage conforms to the group’s own
shorthand for itself, namely, “the Islamic State” (al-dawla al-islamiyya), or
merely “the State” (al-dawla), which dates back to 2006.

George J. Kanazi, Studies in the Kitab As-Sinag ‘atayn of Abiz Hilal Al-
‘Askari (Leiden: Brill, 1989).

Edward William Lane, “An Arabic—English Lexicon. I-VIII.” London and
Edinburgh 93 (1863).

Ibn Manzir: Lisan a-‘Arab (Beirut, 1955-6).

Hans Wehr, A Dictionary of Modern Wkitten Arabic (Wiesbaden: Har-
rassowitz Verlag, 1979).



A Note on Transcription

This work adheres to the trangliteration system adopted by the International Journal of
Middle East Studies (IIMES):

Consonants
d d k
b dh t I
t r z m
th z n
] S gh h
h sh f w
kh $ q y
Vowels
Long Vowels Short Vowels Diphtongs
a a aw
i u ay
1 i
- -a(-atinidafa)

- a and (-)I- (e.g. al-kitab; wa-I-kitab; no sun letters)

- Initial hamzais always dropped

- Thenisbaending is rendered -iyya in Arabic (e.g. misriyya)

- Technical terms for which there is no English equivalent and that is not found in
Merriam-Webster’s Collegiate Dictionary are rendered in transcription.

- Proper names, technical terms, and geographic designations that have become stand-
ardized in English are either not translated or used in simplified trandliteration with-
out diacritical marks. Examples of these words include Baghdad, hadith, Hamas,
Hizbullah, Islam, jihad, Mosul, Prophet Muhammad, Saddam Hussein, and Sunni Is-
lam. In some exceptional cases, the ‘ayn and hamza are retained for example al-
Qa'ida, Qur’an, Shari‘a, Shi‘a, Ba'th Party.

- Arabic titles of magazines are transliterated according to IIMES but without diacrit-
icsex: al-Naba and Dabig.






Introduction

Contextualizing Decoding DA ‘I SH

Since its emergence in 2006, the phenomenon of the ‘Islamic State' has managed to
assert itself as one of the world’s most prominent militant jihadist groups of modern
times by embodying the threat of relatively straightforward but highly shocking attacks.
News about violent attacks, which were often communicated through heavy usage of
psychological warfare with high-quality production of audio-visual publicity materials,
has become palimpsestic, consisting of a series of translucent events overriding them-
selves. To date, there has been little agreement on the enigma of DA ‘ISH, which has
managed to attract a significant number of individuals from the Arab-1slamic world and
outside it to join it. However, trying to unravel DA‘ISH and similar jihadist organiza-
tions through conventional narrative history and military tactics has proven relatively
futile.

The phenomenon of DA‘ISH is a growing field of study in which a variety of disci-
plines participate. Political scientists, media analysts, historians, religious scholars,
Arabists, and experts of ideologies have delved into different aspects of this organiza-
tion. The inter-disciplinary fields engaged in understanding DA ‘ISH are testimony to
the multi-faceted dimensions that feed on religious, cultural, and political elements in
the organization's day-to-day operations. In an attempt to reconstruct life under
DA ‘ISH-controlled regions, research thus far has focused overwhelmingly on the expe-
riences of eye-witnesses that have managed to escape from DA ‘ISH territory," and on
administrational documentation that has found its way out of the jihadist compound.?
Other scholars have investigated DA ‘ISH vis-&vis its connection to Islam® and or its
presence online.* While these dimensions are undoubtedly valuable attempts to under-

1 For further reading on the subject, see also Donatella Rovera, “Escape from Hell: Torture and Sexual
Slavery in Islamic State Captivity in Irag,” Amnesty International, 2014, accessed June 20, 2018,
https://reliefweb.int/sites/reliefweb.int/fil es/resourcesymde140212014en.pdf.

2 For further reading on the subject, see also Rukmini Callimachi, “The ISIS Files,” The New York Times,
April 8, 2018, accessed August 20, 2018, https://www.nytimes.com/interactive/2018/04/04/world/ mid-
dleeast/isis-documents-mosul-irag.html.

3 See aso Hassan Muhsin Ramadan, Tashrii al-fikr al-salaff al-mutararrif (Damascus: Dar a-hasad,
2009); Ibrahim Faw‘ad, Da ‘ish: min al-najdr ila al-baghdadr: nustaljiya al-khilafa (Beirut: Awal Centre
for Studies and Documentation, 2015); Vincent a-Ghurrayib, Dawlat al-khilafa al-isamiyya: al-tanzir
al-salaf7 al-jihadr (Beirut: Dar al-wala’, 2016).

4 For an analysis on how DA‘ISH uses the digital world, see also Abdel Bari Atwan, ISamic State: The
Digital Caliphate (London: Sagi Books, 2015); Adam Hoffman, and Y oram Schweitzer, “Cyber Jihad in
the Service of the Islamic State (1SIS),” Srategic Assessment 18, no. 1 (April 2015); Charlie Winter, The
Virtual ‘Caliphate’: Understanding Islamic Sate's Propaganda Strategy (London: Quilliam Foundation,
2015); Christina Schori Liang, “Cyber Jihad: Understanding and Countering ISlamic State Propagan-
da,” Geneva Centre for Security Policy (GSCP), Policy Paper 2 (2015); Daniel Milton, “Communication
Breakdown: Unraveling the Islamic State’s Media Efforts,” Combating Terrorism Center, U.S. Military
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stand the extent of brutality with which DA ‘ISH militants operate, analyses of militant
jihadist movements cannot be solely governed by the paradigm of terrorism. This study
proposes to shift focus on the language because Classical Arabic is exploited as a pow-
erful medium through which DA‘ISH transmits its ideology transnationally to other
prospective recruits.® Additionally, poetry serves jihadist groups as a cultural tool which
is utilized to inculcate the jihadist worldview among an Arabic-speaking audience.
From a discursive point of view, the analysis of language and poetry plays an essential
role in the maintenance of and communication in the jihadist groups because it takes
into account culturally dependent and resonant symbolism that is continuously appro-
priated by jihadist groups.

Aims and Scope of the Study: The Disciplinary Context

The primary purpose of this study is to develop an understanding of jihadist discourse.
More specifically, this book investigates discursive tools instrumentalized by DA‘ISH
to wield power over its primary Arabic-speaking audience by generating compliance. |
argue that we cannot understand the insistent voice of DA‘ISH unless we delve deep
into the ancient past and reread the jihadist group in light of the tribal cultures that for
over amillennium have expressed themselvesin poetry and have attached great value to
their cultural traits and traditions, including their tribal values and the Bedouin ethos
that still permeate the jihadist milieu today. Thus the analysis of DA ‘ISH must take into
consideration its appropriation of the Arabo-Idamic tradition, its ancient modes of
communication, and political mobilization. More specifically, this study addresses the
following questions:

1. How do discursive elements of the symbolic world seek to engender commitment
in the target recipientsin the form of domination?

Since this is a study about discourse, it is not the course of events that stands at the
centre of this study; instead, it is the language that reflects events and, at times, shapes
and nurtures them. The recognition that discourse operates as a disciplinary device does
not imply that other forms of coercive control are not necessary. The blatant punitive

Academy, West Point, October 2016, accessed June 30, 2018, https.//ctc.usma.edu/app/uploads/2016
/10/ISMedia_Online.pdf; Daveed Gartenstein-Ross, Nathaniel Barr and Bridget Moreng, “The Islamic
State’'s Global Propaganda Strategy,” International Centre for Counter-Terrorism (ICCT), The Hague,
Research  Paper, March 2016, accessed June 30, 2018, https://www.icct.nl/wp-
content/uploads/2016/03/I CCT-Gartenstein-Ross-| S-Global -Propaganda- Strategy-March2016.pdf; Doug-
las Wilbur, “Propaganda’s Place in Strategic Communication: The Case of ISIL's Dabiqg Mage-
zing,” International Journal of Strategic Communication 11, no. 3 (2017): 209-23.

5 The exploitation of specific discursive elements connected to the Arabic language plays a pivotal role in
the jihadist propaganda due to the overwhelming number of recruits joining DAISH from Arabic-
speaking countries. See also, “Foreign Fighters: An Updated Assessment of the Flow of Foreign Fighters
into Syria and Irag,” The Soufan Group, December 2015, accessed May 5, 2018,
www.soufangroup.com/foreign-fighters/.
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inducements, beheadings, and burning of soldiers alive are, no doubt, considerable.
Incarceration and corporal punishments, however, are never the exclusive forms of
control upon which jihadist organizations rely.® Symbolic displays of power expressed
discursively not only operate in tandem with overt coercive controls, but they are also
themselves a subsystem of coercive control. The group’s control of power is conceptu-
alized vis-avis its contestation over the symbolic world, the management, and appro-
priation of meanings and events. DA ‘ISH controls and manipulates the symbolic world
in the same manner that it constructs institutions of enforcement and punishment.

In the analysis of DA‘ISH discoursg, it is impossible not to experience a combina-
tion of what socia scientists following Max Weber conceive as a loyalty-producing
organization through traditional authority (domination) and its anxiety-inducing simula-
crum. The absolute control over the symbolic world enables DA ‘ISH to appeal to poten-
tial recruitsinside and outside of Iraqg, justify the killing of civilians and fellow Muslims
in insurgent attacks, legitimate organizations that engage in violence, and counter the
claims of authorities in Iraq and around the Muslim world. Thus, specifying the nature
of and rationale behind symbolic discursive displays in jihadist organizations such as
DA ‘ISH can clarify more general concepts such as obedience, complicity, power abuse,
and membership.

Crucial to this study is how discursive mechanisms work to exemplify and produce
political power. This study is interested in how DA‘ISH mobilizes its citizens and
members to demonstrate and embody its power. It engages in discussing discursive
strategies as an occasion for enforcing obedience, but also as the very mechanism of
enforcement. In amore critical approach to power, we are especially interested in power
abuse or domination, and how the jihadist ideology is used to legitimate such hegemo-
ny. More specifically, this research investigates how elements that form part of the
collective heritage in the Arab world are appropriated through discursive means to pro-
duce and legitimate political power, thus helping to ensure the group’s own survival and
obedience from its supporters.

In atime when multiple jihadist organizations are striving to acquire political legiti-
macy, the cadence of the classical Arabic ode, which is characterized by syntactic paral-
lelisms, rhymes, allusions and maxims, all couched in balanced structures, provides a
useful and inexpensive tool to communicate messages and power relations among ji-
hadist subscribers. Poetry and other forms of discourse play an essential rolein enabling
DA ‘ISH to wield control over the worldview of their subscribers, mainly because these
elements serve as an emotional expression founded upon a unique orchestral coordina
tion between the speaker and audience.

To bridge the gap between discourse and power abuse, this study avails itself of
modern theories borrowed from the field of ‘Critical Discourse Analysis (CDA). This
growing field of research proposes a systematic approach to analyze the interdepend-

6 Lisa Wedeen, Ambiguities of Domination: Politics, Rhetoric, and Symbols in Contemporary Syria (Chi-
cago: University of Chicago Press, 1999), 27.
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ence of ideology and communicative practices. It also explains how language is strate-
gically deployed to legitimate violent actions and resist a demonized ‘other.” The study
is thereby concerned with the use of language, symbolism, and poetry as a communica-
tive or symbolic form of ‘social manipulation.” The concept of power abuse is connect-
ed to ‘social manipulation’ which implies the exercise of a form of illegitimate influ-
ence by means of discourse. Social manipulation is defined in terms of abuse of power,
namely social domination between parties and its reproduction in everyday practices,
including discourse.” Manipulating how recipients understand particular events discur-
sively is crucial, especialy in the case of the brutal and violent acts committed by
DA‘ISH. The manipulative jihadist language that is embellished in highly emotional
literary devices and associations through underlying effects can achieve shiftsin a dom-
inant logic. In a broader, semiotic sense, this work also argues that manipulation as an
illegitimate influence is also exercised in the symbolic world by creating a flag, curren-
cy, and reconstructing the world map.

The reasons for classifying language-based and symbolic strategies as ‘manipula-
tive' are two-fold. Firstly, these strategies are intentional and covert. The jihadist dis-
course is premeditated, and it is constructed deliberately to thwart reality.® Secondly,
these strategies benefit the interests of DAISH, and they imply an asymmetrical rela-
tion between DA‘ISH and its recipients.” By combining theories of domination with
theories of literary criticism and CDA, this work discusses how content and form, to-
gether with residual and archaic references to other inter-textual poetical output can help
to spread the jihadist message in thistime and age.

2. What are the hallmarks of DA ‘ISH discourse, and what function does poetry play
in the jihadist milieu? More specifically, what are the main literary themes, motifs,
and devices used in these poems, and how do these devices contribute towards
building up ajihadist ethos?

The study aims to unravel some of the mysteries concerning the debate on Jihadism
through an examination of its discursive strategies by giving due importance to the
semantic field, imagery, recurring motifs, morphological patterning, parallel structures,
intertextualities, and other elements which shape this discourse in particular. These
language-based aspects are analyzed in light of the culture and tradition that nurtured
them. Recurring lexical items, metaphors, and field-specific lexicon, which promote
resilience, steadfastness, belligerence, and the element of never-ending combat and
struggle, gained strength from the traditional virtues of honour, dignity, courage, perse-

7 Seealso Teun Van Dijk, “Discourse and Manipulation,” in Discourse and Society 17, no. 3 (2006): 359—
83.

8 See also Frans Van Eemeren, “Foreword: Preview by Review,” in Manipulation and Ideologies in the
Twentieth Century: Discourse, Language and Mind, eds. Louis Saussure, and Peter Schulz, vol. 17 (Am-
sterdam: John Benjamins, 2005), xi.

9 Louis de Saussure, and Peter Schulz, eds., “Introduction,” in Manipulation and Ideologies in the Twenti-
eth Century: Discourse, Language and Mind, vol. 17 (Amsterdam: John Benjamins, 2005), 6.
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verance in the face of evil most of which are enshrined in the pre-1slamic Bedouin ethos
and the Islamic code of Arab societies. Phraseology derived from the Qur’an and classi-
cal Arabic poetry creates a specific aura of authenticity as a result of the fact that it is
not usually deployed in day-to-day parlance but is used in a ‘sacred’ space which has
been nurtured, cherished, and built up through time by multiple generations. The highly
emotional rhetoric gleaned from the poetic tradition, and Islamic discourse enables
DA‘ISH to inject a spirit of struggle, resistance, and resilience by means of a hard-
hitting language and an ethos of war.

This work locates modern jihadist poetry in the long-standing Arab poetic tradition
spanning over a millennium by indicating possible influences on DA ‘ISH poetry and its
position in the broader literary framework of modern Arabic poetry. Due to the form of
jihadist poetry, this study investigates the superficial link between jihadist poetry and
the Arabic poetic tradition. The jihadist poem is composed following the classical ode
known as gasida that has held a revered position in the Arabic culture for centuries. The
dominance of its poetic form has inspired poets stretching from the pre-llamic erato as
far as the twentieth century, after which significant shifts in poetic sensibility began to
emerge. From the twentieth century onwards, the classical ode remained in power but
was now challenged with new poetic forms and techniques. During the modern period,
the fundamental elements of the classical gasida have been retained. Still, this model
has undergone some changes that are also reflected in DA ‘ISH poetry. Additionally, this
book discusses whether such poetry has unique characteristics when compared to other
poems of Classical Age and Modern Times.

This study sheds light on discourse as a site of symbolic action, that is, the decisive
and distinctive manner in which it acts in the world. Form and content are discussed
concurrently because of the interplay of form and content in shaping that action. Even
though the form and content are inseparable, they are till clearly distinguishable, and
both work in different ways to promote specific goals. The analysis of poetry is carried
out by resorting to the contribution of literary scholarship by both classical literary crit-
ics and modern Arabists. Traditional scholarship of Arabic literary criticism plays a
crucia role in understanding the poetic voice within any jihadist group mainly because
it focuses on the poetic discourse as a finely interconnected whole with its literary and
discursive mechanisms that all work together to create an encompassing narrative for
DA‘ISH and those subscribed to its ideology. In this manner, literary devices are not
only prized for their ornamental function, but they also play a pivotal role in substantiat-
ing an argument and, ultimately, manipulating the populace.

This book examines the functions of jihadist poetry as the primary medium of com-
munication in the jihadist milieu. The features of poetry are to be understood in the
context of the Arabic poetic tradition that laid particular importance to this form of
discourse as attested by the centrality of poets and poetry in the pre-lslamic and Islamic
societies. For this reason, the functions of modern jihadist poetry are linked to the func-
tions of classical Arabic poetry that have already been discussed extensively elsewhere
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by prominent scholars in the field of Arabic studies, including Beatrice Gruendler, Su-
zanne Pinckney Stetkevych, and Wen-Chin Ouyang.™®

Additionally, the book discusses DA‘ISH poetry in terms of its mnemonic tech-
niques that are attributed to orally based thought. Oral communication, or the process of
verbally transmitting information and ideas from one individual or group to another, has
held an essential spot in the cultural space of the Arabic-lIslamic tradition for socio-
political reasons. Although one cannot infer that the jihadist milieu isacase of a‘prima
ry oral’ culture, the function and form of poetic discourse, including its incessant repeti-
tions, its aesthetic appeal, its smplicity of verses, and the centrality of the communal
experience hint towards mnemonic techniques adduced to orality. In turn, these tech-
niques facilitate memorization, consolidation of the in-group bond, and subtle transmis-
sion of the group’s message. This work culls theories from Walter Ong’s work entitled
Orality and Literacy to understand the power of specific techniques attributed to orality
in the poetry of DA ‘ISH. Ong's work remains one of the more recent monographs that
discusses the Oral Literary theory, which can be traced mainly to the work of two schol-
ars, Milman Parry (1902-1935) and Albert Lord (1912-1991). By referring to the ‘' Ora
Literary Theory,” the discussion focuses on the mnemonic imperative of oral poetry that
is central to the effectiveness of ideological transmission in DA‘ISH poetry. By adopt-
ing this systematic theoretical framework, this work presents the organization’s world
through its own eyes and voice, thus providing a greater understanding of the manipula-
tive strategies used to spread the group’s worldview, its political culture, self-images,
guiding myths, and the making of a jihadist identity. The main focus of this book cul-
minates in the analysis of how DA ‘I SH poetry is instrumentalized to legitimate, authen-
ticate, and justify violence.

3. How isthe past manipulated to reflect a modern worldview?

The diaectd relationship between tradition and modernity has a functiona role to play
in the overall discursive strategies devised by DA‘ISH. Discursively, manipulation
involves the usual forms and formats of ideological discourse. Manipulation is usualy
based on trust, which the manipulator often gains by engaging in argumentation. This
work deliberates that discursive logics of argumentation exploited by DA ‘ISH are not to
be understood in terms of the group’s appeal to logic or rationale but to other forms of
appeal that are more current in the specific Arabo-Islamic milieu including the appeal to
tradition (argumentum ad antiquitatem), the appeal to authority (argumentum ad vere-

10 See also Adonis, An Introduction to Arab Poetics, trans. Catherine Cobham (Cairo: American University
of Cairo, 2000); Beatrice Gruendler, Verena Klemm, and Barbara Winckler, “ Arabische Literatur,” in Is-
lam: Einheit und Vielfalt einer Weltreligion, ed. Rainer Brunner (Stuttgart: Verlag W. Kohlhammer,
2016), 360; Beatrice Gruendler, Medieval Arabic Praise Poetry: Ibn Al-Rizmi and the Patrons Redemp-
tion (London: Routledge, 2010), 3—76; Suzanne Pinckney Stetkevych, The Poetics of Islamic Legitimacy:
Myth, Gender, and Ceremony in the Classical Arabic Ode (Bloomington: Indiana University Press,
2002), 180-282; Wen-Chin Ouyang, Literary Criticismin Medieval Arabic—Islamic Culture: The Making
of a Tradition (Edinburgh: Edinburgh University Press, 1997), 55-88.
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cundiam), the appeal to conseguences (argumentum ad consequentiam), and the appeal
to emotion (argumentum ad passiones).

Appeas made to tradition and authority are perhaps the two most recurring types of
logics of argumentation in DA ‘ISH discourse.™ The group’s instrumentalization of the
Arabic-Idlamic tradition should not be taken at face value but should be considered as a
strategic means to reach an ideological end. From an argumentative viewpoint, the ap-
peal to tradition or antiquity, whereby a thesis in an argument is deemed correct on the
basis that it is correlated with past and present traditions, is a type of logical falacy.
One major issue concerning this logical fallacy is connected to the ambiguous definition
of the term ‘tradition’ because its signification varies among different periods, cultures,
religions, and geographical locations. Assuming that DA ‘ISH links itself to the Arabic-
Islamic tradition, the concept of tradition includes along-standing history spanning over
several centuries transnationally. Admittedly, this variegated span over time and geo-
graphical location carry different messages and ideol ogies through which jihadist organ-
izations like DA ‘ISH sift to justify their unique worldview.

By framing modern-day warfare within an Islamic tradition, figurative language
does not merely serve as an ornamental device but becomes an expression of argumen-
tation within itself. This logic of argumentation communicates the subtle message that
the unfolding political events in the region are pre-destined, and DA‘ISH is only ful-
filling religiously inspired apocalyptic events. The role played by tradition in DA‘ISH
discourse is three-fold. First, tradition and its wealth of associations serve as a powerful
force of argumentation based on comparisons between modernity and the glorious Is-
lamic past. Second, the process of sifting through tradition is instrumentalized to create
a new ideology. The selective reconstruction of the past is strategically mobilized to
manipulate the populace discursively and symbolically. Third, tradition normalizes a
modern jihadist worldview, through which ideas and actions come to be regarded as
‘normal’ and morally justified in the jihadist milieu.

Different facets of tradition that surface in DA ‘ISH discourse — whether in the form
of classical language, classical ode, ancient wisdom, the pre-1slamic nhomenclature sys-
tem, imagery culled from religious texts, mythological Muslim warriors — are éttractive
and appealing because they arouse emotions and provoke passion especially for a socie-
ty that is deeply connected to its history, traditions, and faith. DA‘ISH plays upon the
sensitivity and emotions of a cultured milieu in which the merest reference to the
Qur’an strikes up extraordinary reverberations. Poetry with overtones of Islamic terms
serves as a powerful instrument for honing this reverberatory faculty and, thus, for at-
tuning and orienting the sense to the divinely ordered world. The supremacy of the
Qur’an, religious metaphors, allusions, formulae, and Islamic values appeal to the Is-
lamic ethos. In this case, the argument relies on one's respect for what authority has
said. The appeal to authority papers over gaps in logic and evokes deep cultura ties,

11 Theories on tradition are based on the semina work of Edward Shils entitled Tradition, which was the
first extensive study on the multifaceted understanding of tradition. See aso Edward Albert
Shils, Tradition (London: Faber and Faber, 1981).
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facilitating the manipulation of the collective memory by means of religious immunity.
In devising religious associations strategically, DA ‘ISH aspires to gain a glow of au-
thority, and generate compliance from its audience.

The appeal to authority is also an illegitimate use of force because of its apparent at-
tempt to intimidate the primary Arab audience by daring them to challenge what is
culturally believed to be unchallengeable. In this sense, there is interpenetration and
almost identification of religion and DA‘ISH; disagreeing with DA‘ISH becomes
equated with opposing Islam. Thisis a clear example of how faith, as an integral part of
the Islamic tradition, is weaponized as a group identity meant to galvanize support for
the jihadist cause. Islamic discourse is exploited to characterize enemies, to imply
modes of action against them, and to define intergroup, intra-group, and out-group rela-
tions. This work suggests that once the jihadist message becomes encoded in a cultural-
ly resonant form of discourse and built on fallacious types of logic, the recipients may
be unable to understand the real intentions or the full consequences of the beliefs or
actions advocated by DA ‘I SH, making them “victims of manipulation.”*?

Status Quasstionis

Until recently, there has been no thorough analysis of the poetry and discursive strate-
gies of jihadist groups like DA‘ISH. Recent developments in the Arab world have
heightened the need for a serious examination of militant jihadist propaganda, which is
being deployed across the Middle Eastern region and beyond with unprecedented stealth
and efficacy. In the academic field, the past decade has witnessed a renewed interest in
the study of modern Jihadism and jihadist literature, primarily because of the acknowl-
edged political significance of militant jihadist organizations and the far-reaching ef-
fects these groups exert on global politics. However, the importance of jihadist poetry
continues to be primarily downplayed or even neglected as a valid subject for systemat-
ic research both in Western scholarship and in the Arab world for various political and
religious reasons.™® Except for the scholarly work mentioned in this section, there is still
a general lack of meticulous study that focuses on the language-based strategies which
are exploited for ideological transmission, especialy in the case of contemporary ji-
hadist movements.

Severa attempts have been made to study the relationship between language and
ideologies that dominate politics in the Arab world. In a study entitled Islamist Rheto-
ric. Language and Culture in Contemporary Egypt, Jacob Hoigilt examines Islamist
discourse published in the form of theological books of three prominent Islamist figures

12 Teun Van Dijk, “Discourse and Manipulation,” Discourse and Society 17, no. 3 (2006), 361.

13 David Rapoport, a renowned scholar in the field of terrorism, had made a similar claim more than three
decades ago, “scholars rarely read the literature written by terrorists.” David C. Rapoport, ed., “The Inter-
national World as Some Terrorists Have Seen It: A Look at a Century of Memoirs,” in Inside Terrorist
Organizations (New Y ork: Columbia University Press, 1988), 32.
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in Egypt in light of the Arabic text linguistics.* In contrast to Hoigilt's study, this re-
search does not focus on the analysis of theological books; it concentrates instead on
poetry as a more accessible and practical means of transmitting a specific worldview on
the battlefield. The instrumentalization of the Arabic language in politics is the central
point of discussion in Ofra Bengio’s monograph called Saddam’'s Word: Political Dis-
course in lrag, which investigates the Ba'thist discourse in Irag under Saddam Hus-
sein’s rule. Bengio's work analyses political terms, concepts, and idioms as disseminat-
ed through the official Iragi mouthpieces as expressions that have both reflected and
shaped Iraq's political culture and events. This seminal work illustrates how language
and politics are interdependent and that regimes or specific political cultures are built on
public discourse.®

The concept of using language and symbolism to enforce domination in the Arab
world is also discussed in Lisa Wedeen's work Ambiguities of Domination: Politics,
Rhetoric, and Symbols in Contemporary Syria. This work treats rhetoric and symbols as
central elements of politics. The study analyses the symbolic world, including the or-
chestrated spectacles and strategized language that emerged during the thirty-year rule
of Syria’'s ex-President Hafiz al-Asad’s regime.’® Additionally, the official discourse of
the Egyptian ex-president Gamal ‘Abd al-Nasir and the Iragi ex-President Saddam Hus-
sein is thoroughly examined for its emotional and manipulative effect in the work of
Kristina Stock entitled Sprache als ein Instrument der Macht: Strategien der Arab-
ischen Politischen Rhetorik im 20. Jahrhundert.'” In light of these works, the aim be-
hind this study is to contribute to this growing area of research by exploring the centrali-
ty of discursive strategies in the jihadist political discourse.

More recent discussions and analyses about the symbolic world of modern jihadist
organizations are characterized by different perspectives and theories, including the
literary, cultural, musical, religious, and historical aspects. These areas of research are
by no means distinct or categorized. Quite often, these studies entail a combination of
multiple aspects and theories. Perhaps one of the first scholars to have highlighted the
importance of militant jihadist chants and poetry in the jihadist groups was Tilman Sei-
densticker, who drew attention to the presence of both poetry and chants in jihadist
circles. The scholar concludes the study by analyzing a praise poem dedicated to Osama
bin Laden.® In another work, Seidensticker claims that chants “represent a genre of

14 See aso Jacob Haigilt, Islamist Rhetoric: Language and Culture in Contemporary Egypt (London:
Routledge, 2011).

15 See aso Ofra Bengio, Saddam’'s Word: Political Discourse in Iraq (Oxford: Oxford University Press,
1998).

16 Wedeen, Ambiguities of Domination.

17 Kristina Stock, Sprache als ein Instrument der Macht: Strategien der Arabischen Politischen Rhetorik im
20. Jahrhundert (Wiesbaden: Reichert Verlag, 1999).

18 Tilman Seidensticker, “Lieder und Gedichte als Mittel zur Mobilisierung von Religion bei Jihadisten,” in
Religionsproduktivitét in Europa: Markierungen im religidsen Feld, eds. Jamal Malik, and Juergen
Manemann (Muenster: Aschendorff, 2009), 145-54.
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religiously imbued music that apparently plays an enormous role in Jihadist circles.”*®

Another study that deals with primary jihadist sources is conducted by Ruediger Lohlk-
er, which aso touches upon the topic of jihadist chants, albeit very briefly.® The study
of Jihadism is discussed in more detail in a book series edited by Ridiger Lohlker enti-
tled Sudying Jihadism. To date, this series comprises three volumes entitled New Ap-
proaches to the Analysis of Jihadism: Online and Offline, Jihadism: Online Discourses
and Representations, and World Wide Warriors. How Jihadis Operate Online. The
second volume is especially noteworthy because it investigates the symbolic world of
militant jihadist organizations, devoting a book chapter to the poetry of al-Qa’ida’s
chief theologian.*

Other studies that have focused on the cultural products and practices of the jihadist
culture include a volume edited by Thomas Hegghammer entitled Jihadi Culture: The
Art and Social Practices of Militant Islamists, which focuses on poetry, jihadi chants,
and non-military practices in jihadist circles among others®? From a musicological
perspective, Jonathan Pieslak discusses the role of music in the Iraq war, comparing
jihadi chants to the music employed by US soldiers.® In more recent publications, Jona-
than Pieslak and Nelly Lahoud focus on the musical element of DA‘ISH chants, by
providing a historical overview of jihadist chants and several common themes within
the vast array of chants?* Similarly, Henrik Grétrud's article entitled “Islamic State
Nasheeds as Messaging Tools" bridges the relationship between DA ‘ISH chants and the
literary aspect related to DA ‘ISH, outlining several recurring themes and characteristics
of chants® Likewise, Robyn Creswell and Bernard Haykel provide an insight into
DA‘ISH and a-Qa‘ida poetry by discussing aspects of innovation and traditionalism,

19 Tilman Seidensticker, “Jihad Hymns (nashids) as a Means of Self-Motivation in the Hamburg Group,” in
9/11 Handbook, eds. Hans G. Kippenberg, and Tilman Seidensticker (London: Equinox Publishing,
2006), 73.

20 See aso Ruediger Lohlker, Dschihadismus-Materialien (Wien: Facultas Verlags— und Buchhandel,
2009), 133-41.

21 Ruediger Lohlker, ed. New Approaches to the Analysis of Jihadism: Online and Offline, vol. 1 (Vienna: V
and R Unipress GmbH, 2011); Jihadism: Online Discourses and Representations, vol. 2 (Vienna: V and
R Unipress GmbH, 2013); World Wide Warriors: How Jihadis Operate Online, vol. 3 (Vienna: V and R
Unipress GmbH, 2020).

22 See aso Thomas Hegghammer, ed., Jihadi Culture: The Art and Social Practices of Militant Islamists
(Cambridge: Cambridge University Press, 2017).

23 Jonathan Pieslak, Sound Targets. American Soldiers and Music in the Irag War (Bloomington: Indiana
University Press, 2009), 58-77.

24 See aso Jonathan Piedak, “A Musicological Perspective on Jihadi Anashid,” in Jihadi Culture: The Art
and Social Practices of Militant Islamists, 63-81; Nelly Lahoud, and Jonathan Pieslak, “Music of the Is-
lamic State,” Survival: Global Politics and Strategy 60, no.1 (2018): 153-68; Nelly Lahoud, “A Cappella
Songs (anashid) in Jihadi Culture,” in Jihadi Culture: The Art and Social Practices of Militant Islamists,
42-62.

25 Henrik Grétrud, “Islamic State Nasheeds as Messaging Tools,” Sudies in Conflict and Terrorism 39, no.
12 (2016): 1050-70.
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theology, jihad, and issues related to the nation-state.® From a historical perspective,
Behnam Said’'s work entitled Hymnen des Jihads: Naschids im Kontext Jihadistischer
Mobilisierung remains, to date, the most recent and extensive study in the field of
chants in the context of militant Islamist mobilization covering a period that ranges
from their inception until the pre-DA ‘ISH era?’

A significant contribution to the field of jihadist poetry is the work of Elisabeth
Kendall, which provides a qualitative and quantitative approach to the study of jihadist
poetry.”® Kendall offers inspiring examples of how the classical poetic tradition is ex-
ploited in appropriating the past and reconfiguring it to support a contemporary militant
jihadist agenda, focusing mostly on al-Qa‘ida in the Arabian Peninsula. By taking the
leading Arabic magazine of al-Qa‘'idain the Arabian Peninsula called Sada al-Malahim
as an example, Kendall argues that the provenance of poetry featured in the magazine is
overwhelmingly derived from classical tradition (52%).% To date, Kendall is the only
scholar who has provided empirical data on the importance of poetry among modern-
day tribal societies, substantiating the claim that poetry till plays a fundamental role in
“ideological indoctrination and spiritual preparation” of contemporary jihadist groups.®
Kendall’s survey of Yemeni tribespeople states that an overwhelming majority of Yem-
eni tribespeople regard poetry either asimportant or very important in their daily lives.
Kendall’s data also indicates that poetry is more prevalent among men (82% among
men and 69% among women) and that neither age nor the level of education makes any
difference.® The research presented in this book builds on the work of Elisabeth Ken-
dall by focusing exclusively on the analysis of poetry and discursive strategies as in-
strumentalized by DA ‘ISH.

26 See also Robyn Creswell, and Bernard Haykel, “Poetry in Jihadi Culture,” in Jihadi Culture: The Art and
Social Practices of Militant Islamists, 22-41; “Why Jihadists Write Poetry,” The New Yorker, June 20,
2017, accessed April 10, 2018, https:.//www.newyorker.com/magazine/2015/06/08/battle-lines-jihad-
creswell-and-haykel.

27 See also Behnam Said, Hymnen des Jihads: Naschids im Kontext Jihadistischer Mobilisierung
(Wuerzburg: Ergon Verlag, 2016), and “Hymns (Nasheeds): A Contribution to the Study of the Jihadist
Culture,” Sudiesin Conflict and Terrorism 35, no. 12 (2012): 863-79.

28 See also Elisabeth Kendall, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradition,”
in Reclaiming Islamic Tradition: Modern Interpretations of the Classical Heritage, ed. Elisabeth Kendall,
and Ahmad Khan (Edinburgh: Edinburgh University Press, 2016), 223-46. For further reading, see also
Elisabeth Kendall, “Y emen’s Al-Qa‘ida and Poetry as a Weapon of Jihad,” in Twenty-first Century Jihad:
Law, Society and Military Action, eds. Elisabeth Kendall, and Ewan Stein (London: I. B. Tauris, 2015),
247-69.

29 Kendadl, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradition,” 227-8.

30 Kendal, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradition,” 262.

31 Kendal, “Yemen's Al-Qa‘ida and Poetry as a Weapon of Jihad,” 251.

32 Elisabeth Kendall, “Al-Qa’ida, Islamic State and the Re-claiming of the Arab Poetic Tradition,” YouTube
video, 7:25-13:20, accessed April 9, 2018, https://www.youtube.com/watch?v=gtspESKY hrs&t=2156s.
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Primary Sources

This study has fixed points of reference in space and time. It takes into consideration
poetry produced after the announcement of the establishment of the organization known
as the Islamic State in Irag (1SI) in 2006 under the leadership of Abi ‘Umar a-Qurashi
al-Baghdadi until early 2018. In geographical terms, the scope of the present study is
limited to productions that emerged from areas that were under DA ‘ISH territory in the
Middle Eat, effectively Irag, Syria and North Africa (mostly Libya). Determining the
geographical location is essential for the context of this study involving multiple in-text
references to prominent figures, specific local events, and warfare developments. The
focus is centred almost exclusively on sources in the Arabic language because it is the
unofficial language of DA ‘ISH.*

The primary sources of this study vary from audio productions to written material.
Transcription of the chants investigated in this work is provided in the appendix. The
main corpus was retrieved from two primary internet sources. Firstly, the website ji-
hadology.net which is a clearinghouse for Sunni jihadist primary source material that is
run by Aaron Y. Zelin, a researcher at the Richard Borrow Fellow at the Washington
Institute for Near East Policy and Sami David Fellow at the International Centre for the
Study of Radicalisation and Political Violence. Zelin’s website is perhaps one of the
few running websites that publish DA ‘ISH related material for research purposes. An
overwhelming majority of chants were downloaded from jihadology.net as an audio file.
This archive for jihadist content supports the expansion of the field of Jihadism by
providing controlled access to the source material. The second internet source is Internet
Archive (archive.org), which was founded and is managed by the digital librarian
Brewster Kahle. Several propaganda materials such as chants, pamphlets, speeches, and
videos have remained accessible for the general public on this platform.

The corpus that is taken into consideration was published through DA ‘ISH media
outlets between 2006 and 2018. At the time of writing, there existed no thorough analy-
sis of this corpus of literature. The corpus of poetry may be divided into three main
groups consisting of DA‘ISH chants (anashid), Ahlam al-Nasr’s collection of poetry,
and poetry which is circulated on social media and published on DA‘ISH related pam-
phlets or magazines. This study takes into consideration the collection attributed to
Ahlam al-Nasr, who is a leading propagandist for DA ‘ISH. In the introductory section
of the collection, it is said that the poetess deserves to be given the title of “the poetess
of the State of Islam.”® This first collection of poetry called The Blaze of Truth (uwaru
[-haqai) consists of 107 poems mostly in monorhyme and published by DA ‘ISH media

33 There are few instances when other DA‘ISH related non-Arabic sources such as Dabiq are mentioned
briefly in this study.

34 Asof August 20, 2020.

35 InArabic, “...tastahigqu 'an tazfara bi-lagab sha‘iradawlat a-islam.” See DAN, 11.
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outlet called Fursan al-balagh media in 2014.*° Poems in this collection are not titled
according to the end-rhyme as was customary in the poetic convention but are given a
title extracted from a verse or hemistich in the poem. The collection of poetry is of sig-
nificant importance because it was written in the earlier years of the Islamic State organ-
ization. Thus, this collection sheds light on the socio-political dimension in which
DA ‘ISH was founded.* This collection is also symbolic because it illustrates a different
dimension to the stereotypical role attributed to women in a jihadist culture. Although
one could argue that Ahlam al-Nasr’ s poetry may reflect her personal experience rather
than that of DA ‘ISH, one must take into consideration that her narrative has been pub-
lished and subjected to some kind of harmonizing, editing, and reshaping at the hands of
the editors.

The corpus is based on two significant restrictions. Firstly, it deals exclusively with
material produced in Classical Arabic. The chants selected for analysis are composed in
Classical Arabic and vocalized in transcription for the sake of accuracy. Especidly in
the case of poetry, vowels are essential in determining the rhythm and the metre. An
insignificant number of chants that were produced in dialectal Arabic are intentionally
left out. The official DA‘ISH affiliated media arms that are under investigation are
identified on a DA‘ISH-affiliated video entitled the Sructure of the Caliphate which
outlines the main media productions under its control.®® Among the most prominent
outlets are al-battar media production, fursan al-balagh media, ajnad media foundation,
asda’ mediafoundation, and a-hayat media centre. Al-battar media production produces
poems in the written form; fursan al-balagh media often publishes translations of critical
speeches by DA ‘ISH leaders. Fursan al-balagh media has also published the first collec-
tion of poetry in Arabic, which is attributed to Ahlam al-Nasr. Ajnad media foundation
and asda’ media foundation are media units specialized in jihadist audio chants. Con-
cerning graphic productions, al-hayat media centre, which was formed in May 2014 and
is based in Syria,® has also produced an overwhelming number of films for DA‘ISH
including feature-length series such as“Clanging of the Swords, Parts I, II,

36 Ahlam a-Nasr, Uwaru al-kaqqi: al-diwan al-shi r7 al-awwal li-sha ‘irati al-jihadi al-adiba al-fadila
Anhlam al-nasr, e-book, accessed May 30, 2018, https://jihadol ogy.net/2014/07/19/fursan-al-balagh-
media-presents-a-new-rel ease-from-a%el%b8%a5l am-al - na%e1%hb9%a3r-flames-of -the-truth/.

37 In her collection of poetry, Ahlam al-Nasr identifies herself as a Syrian who had lived in the Gulf coun-
tries until the establishment of the so-called DA ‘ISH caliphate. Al-Nasr is reported to have married in the
Syrian courthouse of Ragga to a Vienna-born jihadi Aba Usama al-Gharib. Her poetry is often dissemi-
nated through other DA ‘I SH media arms and social media accounts, especialy on Twitter, Instagram, Fa-
cebook, and Telegram.

38 Aaron Y. Zelin, “The Structure of the Caliphate,” Jihadology (blog), July 7, 2016, accessed May 5, 2018,
http://jihadol ogy.net/2016/07/06/new-video-message-from-the-islamic-state-the-structure-of -the-
caliphate/.

39 Atwan, Islamic Sate, 15.
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Il and 1V and “Flames of War: Fighting Has Just Begun.”“*® An overwhelming number
of films and short clips entail poetry that is, at times, either chanted or recited.

This study is not concerned with the analysis of all poetry produced by DA ‘ISH, but
it is mostly aimed to tread an analytical middle ground between an analysis that uses
traditional and modern theories to state universal hypotheses about DA ‘ISH discourse.
In this way, this research is intended to contribute to a critical understanding of how
ideologically and politically salient discourses in the jihadist sphere reach their intended
audience. Ultimately, the overarching aim is to increase and refine our knowledge about
Jihadism in general by decoding specific discursive strategies deployed as practical
tools to achieve domination.

Methods of Research

The corpus of this study is limited to ‘the Islamic State Organization.” The decision to
restrict the corpus to this jihadist group over other groups is two-fold. Firstly, the digi-
talization of the group’s propagandistic material makes access to this closed community
easier in comparison to the more limited use of the internet among other jihadist groups.
Secondly, DA ‘ISH has garnered international attention as one of the most recent facets
of Jihadism. Decoding its message and strategies may serve as an opportunity to ad-
vance our knowledge of the phenomenon of Jihadism as manifested in modern times.
Another limitation is based on the type of discourse being examined.

Due to practical constraints, this work cannot provide a comprehensive anaysis of
all forms of discourse produced by DA ‘ISH; it focuses instead on two key components
that require a thorough discussion, namely, repetitive names of affiliated institutions and
poetry. The analysis of names is especially critical because it contributes directly to the
image of the organization's self-representation. The creation of specific names for me-
dia outlets, female brigades, and fighters indicate how cultural artefacts and genealogi-
cal links borrowed from the past are retooled to conform with the group’s hegemonic
project. The second discursive component that is analyzed thoroughly is poetry. In the
jihadist milieu, poetry dominates other forms of discourse, and its circulation appearsin
different propaganda material. The importance of poetry in the process of ideologica
transmission lies in the significance of this form of discourse in the Arabic-Islamic
tradition. The classical Arabic ode deployed by DA ‘ISH resonates culturally because of
its long-standing tradition dating back to the pre-lslamic times.

The methodological approach taken in the analysis of poetry is qualitative and dis-
cusses poetic exemplars in their entirety. The corpus is collected by gleaning a substan-
tial number of poems and poetic verses from a varied range of propaganda material
published in Arabic online, including speeches, pamphlets, magazines, videos, and

40 Lauren Williams, Islamic State Propaganda and the Mainstream Media, Lowy Institute for International
Policy (LIIP), 2016, accessed May 30, 2018, https://www.files.ethz.ch/isn/196198/islamic-state-
propaganda-western-media_0.pdf.
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audio files. After collecting poetic verses in the gasida form, several exemplars were
chosen and analyzed thoroughly in order to unravel various literary devices adopted by
DA‘ISH. Subsequently, a literary-cum-discursive analysis is carried out to unpack the
cultural and literary notions to understand the content as well as the form of this dis-
course. Various literary devices adopted in this type of discourse are discussed as poten-
tial strategies of mobilization and domination. The analytical approach which is adopted
in this study combines theories derived from literary criticism and ‘ Critical Discourse
Analysis’ That way, poetic exemplars are thoroughly examined in light of the poetic
tradition which influences the form and content, and also vis-a-vis the ideological inten-
tions underlining this cultural product. The selective reconstruction of intertextualities,
religious citations, and historical references are thus examined as language-based in-
struments by which DA ‘ISH legitimates its existence and modus operandi.

Poetic exemplars are trandated into English for the sake of being more accessible.
However, tranglation of Arabic poetry as a perpetual process of encoding and decoding
inevitably poses two significant challenges. Firstly, the notion of full equivalence be-
tween Arabic and English is hard to achieve because the ‘significance’ and the * mean-
ing’ are aways culture-bound. The intercultural translation of the images borrowed
from the Arabic-Isamic culture is often unintelligible in the Western world. In such
cases, the multiplicity of meaning and not just one meaning is often the case. The im-
portance of translating the context tends to be even gain more prominence higher when
dealing with propagandistic and ideological poetry because its essence centres on moti-
vating and mobilizing its audience.

Secondly, tranglation fails to render the poeticity of the poemsin Arabic because its
quality rests fundamentally on the Arabic linguistic structure, particular forms of lan-
guage, and the insertion of archaic diction. Classical Arabic prosody, for instance, de-
pends on an aternation of syllabic weights between a light (CV) and heavy one (CVC)
that is entirely different from the syllabic stress as a predominant metrical pattern in
English poetry. The rigid structure of the gasida is relatively challenging to render in
tranglation. The precise regularity in the Arabic metrical pattern may be apprehended as
dull and monotonous in the West. In contrast, it is positively valued in the Arabic-
Islamic tradition. To limit this loss, the origina texts in Arabic are provided together
with their English trandlation. Besides, the source language (Arabic) is prioritized over
the target language (English), and translations are rendered in modern English. As a
basis for the interpretation of vital poetic texts and passages of the literary lore, these
texts are situated in terms of the cultural and political environment that generated them.
The intention is to bring jihadist poetry into the purview of contemporary literary inter-
pretation in a way that makes it culturally relevant and poetically understood for the
modern reader. Finally, Qur’anic trandations in English follow the Sahih International
version, which is available online under quran.com.

Challenges and Limitations

This research faces several challenges connected to the accessibility of primary sources,
the issue of plagiarism, and the oversimplification of the jihadist phenomenon. The first
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issue concerning the difficulty in obtaining jihadist material consists of two major com-
ponents. Firstly, jihadist communities are inherently closed communities, which means
that the operation of intitutions affiliated with DA ‘ISH is often shrouded in secrecy and
is aso inaccessible to the outside world. Asaresult of thisinaccessibility, it is challeng-
ing to verify specific details such as the date of production. Considering the political
nature of jihadist discourse, which often makes explicit reference to the socio-political
events happening at a particular point in time, such details are crucial. When the date of
production is essential to the analysis, the date of online publication is taken as an in-
dicative date of the latest possible date of production.

Access to jihadist material has been the subject of intense controversy within the in-
ternational community. One major issue that has dominated the field in recent years is
concerned with jihadist sources being made available online and their possible contribu-
tion to inciting individuals into becoming radicalized. As a result, online jihadist
sources, in general, are continually placed under the scrutiny of European authorities. In
part, this may have contributed to the lack of a systematic study of jihadist material
among the academic community. Since this research is based on jihadist content as its
primary sources, poetic exemplars taken into consideration are annexed to this study.
The appendix is divided into two sections: Appendix A is made up of vocalized verses
that are quoted in this work. Sources described as being derived from jihadist online
sources, and social media are collected and archived from the primary source at the time
of posting and classified in Appendix B. The rendition of the poems in their original
form are included in this work for a more secure rendition of the sources and also for a
more preciseillustration of the aesthetical features related to DA ‘ISH poetry.

The second issue that arises in our discussion is the oversimplification of a complex
phenomenon commonly referred to as Jihadism. Referring to the society in which mod-
ern jihadist poetry is composed as a ‘jihadist community’ or ‘jihadist culture’ is only a
generic assessment of the multi-ethnic and multilingual jihadist scene on the ground that
is composed of multiple organizations which are geographically located from North
Africato South East Asia and beyond. Even if the research were to focus on one organi-
zation such as DA ‘ISH as a case study, one would discover that within itself, DA‘ISH
consists of various sub-cultures that may vary depending on whether the study deals
with the affiliates in Libya (province of Tarablus/Barga/Fezzan), Yemen (province of
Y emen, San‘a’/al-Bayda’/Aden-Abyan/Shabwa/Hadramiit), Nigeria (province of Gharb
Afrigiyya in West Africa province) or Afghanistan (province Khurasan). The issue
tends to become more complicated because DA ‘ISH affiliates that are outside the Irag—
Syria region mostly consist of an amalgamation of smaller militant jihadist organiza-
tions that had pledged allegiance to DA ‘ISH, such as the affiliate in Nigeria formerly
known as Boko Haram.** However, these mulltiple affiliates should not hinder the analy-
sis of DA‘ISH because the discourse belonging to these DA ‘ISH affiliates is delimited
by the organization’ s overarching ideological goals and motivations.

41 The molecular aspect of DA ‘ISH is discussed in detail in section 1.2 of this study.
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The third challenge is connected to the jihadist chants, which have become an insig-
nia of DA‘ISH and its propaganda. One issue that arises from these discussions is the
originality of an insignificant number of chants used by DA‘ISH. Researchers draw
attention to the fact that some chants are also used by other outlaw Salafi organiza-
tions.*? However, provided that most of the jihadist material is subject to policing by
Western authorities, and there is, as yet, no well-established archive or repository doc-
umenting jihadist content of different Salafi-jihadist organizations, it is practicaly im-
possible to verify the authenticity of the vast number of chants unless one happens to
have heard the chants before. DA ‘ISH chants, which are believed to have been ‘plagia-
rized” are purposely not taken as exemplars in this study. In the process of choosing
chants for analysis, the focus is set on the ones published through DA‘ISH affiliated
publishing centres, which are identified by a reference to the publishing centre at the
beginning of the audio file. This is usualy indicated by a signatory message stating
mu’assasat ajnad or mu’assasat asda’. Even in the unlikely event that some of the poet-
ic exemplars happen to be borrowed from other jihadist organizations, the fact that
DA‘ISH accepted to publish them under its name indicates that the content is aligned
with its ideology.

Key Terminology

This study makes use of several terms and restrains from using others that need further
clarification. Firstly, the terms DA ‘ISH or ‘Islamic State organization’ (1SO), which are
used interchangeably in this work, refer to what started as jam‘at al-tawhid wa-l-jihad
in 1999, which then pledged allegiance to al-Qa‘ida and later developed into ‘the Islam-
ic State of Iraq’ in October 2006 led by Aba ‘Umar al-Qurashi a-Baghdadi. Ayman al-
Zawahiri, who is the current leader of a-Qa‘ida central, severed ties with ‘the Islamic
State of Irag and Syria in February 2014 leading to the proclamation of the re-
establishment of the caliphate by the current leader of the Islamic state organization
Abii Bakr al-Baghdadi renaming the organization ‘the Islamic State.’*® The organization
under question is referred to as ‘the Islamic State organization’ and abbreviated as
‘I1SO." Associating the terms ‘organization’ or ‘movement’ with the group’s name is
essential on two accounts. Firgtly, it regards DA‘ISH for what it truly is, namely as ‘an
organization’ that calls itself ‘the Islamic State’ Referring to DA‘ISH by its self-
appointed name, that is, ‘the Islamic State,” would legitimate its declaration of an Islam-
ic caliphate,** because the notions of ‘Islamic’ and ‘state’ trigger the exact kind of se-

42 Lahoud, and Pieslak argue that especially during its early years, the IsSlamic State of Irag (ISI) used to rely
on borrowed chants sometimes even by reproducing them. It started producing its chants once it began to
gain military momentum on the battlefield. See Lahoud, and Pieslak, “Music of the Islamic State,” in
Survival: Global Politics and Strategy 60, no. 1 (2018), 157.

43 Jessica Stern, and J. M. Berger, |ISS The Sate of Terror (New Y ork: Ecco Press, 2016), XX—XXxi.

44 See also Adam Taylor, “France Is Ditching the ‘ ISlamic State’ Name — and Replacing it with a Label the
Group Hates,” The Washington Post, September 17, 2014, accessed August 28, 2018,
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mantic framing that the movement itself is so cunningly trying to propagate among its
predominantly Muslim audience. The association of ‘Islamic’ with ‘state’ suggest that
the creation of the organization is somehow connected to the past Islamic caliphates of
the Islamic Golden Age.® By claiming that the organization is ‘Islamic, DA‘ISH
bridges Islam, which isin itself a broadly contested concept, alongside other terms like
‘Mudlims’ and ‘Idlamists.” This particularly ambiguous and dangerous naming of the
organization seems to erroneously suggest that it is representative of 1slam, Muslims,
and Islamists alike. Additionally, the term ‘the Islamic State’ is strictly related to the
creation of a caliphate, which is the political goal of DA ‘ISH. The movement’s choice
of name is merely a projection of its ideology and its expanding policy, an image that it
has attempted to propagate to the outside world. It is for this reason that the current
name ‘the Islamic State’ has been developing concurrently to the political and military
achievements of the organization, changing from 1Sl (‘Islamic State in Irag,’” Ar. al-
dawla al-islamiyya f7 |- ‘iraq) in 2006 to 1SIS (‘Islamic State of Irag and the Levant,” Ar.
al-dawla al-islamiyya f7 |- ‘iraq wa-l-sham).

This study takes into consideration DA‘ISH sources from 2014 onwards when
DA‘ISH started calling itself ‘the ISlamic State.’ The study intentionally avoids refer-
ring to the Islamic State movement as a ‘terrorist’ organization principally because
‘terror’ is a contested concept denoting political subjectivity and ambiguity. This does
not imply, however, that this book is sympathetic in any way toward the jihadist ideolo-
gy or that thiswork is insensitive to the horrible acts practised by this movement. Nev-
ertheless, the study is aimed to keep away from terms with heavy political overtones for
the benefit of objective research. The term ‘ideological force’ is repeatedly used in this
work to define DA‘ISH. It stresses that ideology — and not religion — is the modus op-
erandi and the root of the group’s violence. In this context, ideology is understood to be
a system of beliefs, social constructs, ways of understanding life, and a political credo
disguised in Islamic terms. The importance of ideology in defining DA‘ISH does not
alude that this work engages with thorough analyses and debates of the Salafi-jihadist
ideology. Instead, it focuses mostly on how DA‘ISH communicates its ideology as a
coveted Weltanschauung for its audience. The term ‘force’ also indicates that the ideol-
ogy adopted by DA ‘ISH is not confined to the movement, but should be understood as a
radical undercurrent that has been gaining momentum in politically troubled countries.
The analysis of strategies that this study offers is not limited to DA‘ISH per se, but it
may also be relevant to other similar jihadist organizations that have been actively en-
gaging in the symbolic world for the past decades.

In this study, the term nashid (pl. anashid) is rendered as ‘chant’ rather than *hymn’
in tranglation. Oxford dictionary defines the notion of chant as ‘a repeated rhythmic
phrase, typically one shouted or sung in unison by a crowd as opposed to a hymn,

https://www.washingtonpost.com/news/worl dviews/wp/2014/09/17/france-is-ditching-the-islamic-state-
name-and-replacing-it-with-a-label-the-group-hates/.

45 See also Elisabeth Wehling, Politisches Framing: Wie eine Nation sich Ihr Denken Einredet — und daraus
Politik Macht (Cologne: Halem, 2016), 159-63.
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which is defined as ‘a religious song or poem of praise to God or a god.” Since this
study revolves around ideologica rather than religious poetry and it involves multiple
genres rather than solely praising God, referring to anashid as *hymns may be dlightly
misleading.

Division of Book

This book is divided into three parts. Part one is called ‘ Setting the Scene,” and its pri-
mary purpose is to provide a generic overview of the most critical elements that are
discussed throughout this work. Chapter one sets the scene by establishing a working
definition of ‘the Islamic State Organization,” which is, by definition, challenging due to
the multiple vectors involved in the process. This chapter contextualizes DA‘ISH vis-a
vis current political events, including the US-led invasion of Iraq in 2003. It aso dis-
cusses DA‘ISH in terms of its ideological dimension and its intricate connections to
Islam. These discussions scratch the surface of the complexity encountered in identify-
ing organizations like DA ‘ISH within their historical and socio-political context. With
this background definition in mind, it is the purpose of the second chapter to introduce
and outline the theoretical components contributing to the discussions stimulated at a
later stage in this study. For a conceptual and theoretical orientation, this study borrows
discussions related to domination, tradition, and orality. This chapter draws some of its
inspiration from modern theories of hegemony and orality and discussions related to
classical Arabic poetry by classica and modern scholars. Among the most intriguing
discussions dealt with in this chapter is the dichotomous relationship between the past
and the present, tradition and modernity, advanced technology, and ancient modes of
mobilization, al of which contribute towards creating the group’s uniqueness in the
symbolic world.

Part two deals with different functions of DA ‘ISH discourse. Chapter three analyses
the role of symbolism and discursive strategies in the jihadist milieu. This chapter is
concerned with iconographies, such as the black flag and the currency created by
DA‘ISH, and its historical significance in the Arabic-lslamic tradition. It also establish-
es the importance of Classical Arabic as a medium of ideological transmission. As a
practical way of understanding the instrumentalization of the Arabic language, the chap-
ter develops into a thorough examination of naming strategies by analyzing the names
of media outlets and nomenclature as adopted and adapted by DA ‘ISH fighters. Naming
strategies are discussed vis-avis identity creation and how this newly formed identity is
accompanied by a specific behaviour marketed by DA ‘ISH. In chapter four, the focus
shifts on the function of poetry in the jihadist milieu. By building on the established
functions that classical Arabic poetry has enjoyed since the pre-lslamic times, this chap-
ter depicts the significance of this cultural artefact as the primary source of communica-
tion in the jihadist group. The functions of DA‘ISH poetry are analyzed in the frame-
work of the pre-Islamic and Islamic function of poetry, also taking into consideration
the socio-palitical conditions taking place on the modern-day battlefield.

Part three provides a thematic analysis of poetic exemplars and investigates how
specific themes contribute extensively to the overarching theories of domination. These
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chapters intend to offer a closer thematic analysis of DA‘ISH poetry by taking into
consideration the long-standing literary tradition and criticism on the one hand, and the
current discussions of poetic criticism on the other hand. These two dimensions are
especially helpful in decoding the poetic exemplars of a modern organization that com-
poses poetry in the classical form. The thematic analysisis divided into two major parts,
namely poetry of blood vengeance and poetry of ideological transmission. Chapter five
deals with poetry motivated by blood vengeance whereby ancient themes and motifs are
exploited to heighten emotions, galvanize support, and evoke the ferocity of the pre-
Islamic ethos of blood vengeance. Chapter six is concerned with the ideological trans-
mission of poetry, which is deployed to spread the jihadist paradigm and worldview.
Even in this case, traditional themes, poetic motifs, and morphological patterning are
mobilized to connect with the audience and, at the same time, install a shared vision
manipulated to suit the group’ s ideology.



PART |
Chapter One

The Emergence of DA ‘ISH as Part of the Jihadist Milieu

1.1. Defining ‘the Ilamic State Organization’: The AchillesHeel

DA‘ISH is considered as a radical, anti-establishment movement that operates on the
sustained basis of exerting external influence on behalf of a specific cause. One of the
major issues that arises in our definition of militant jihadist organizations such as
DA‘ISH is the lack of a central institution governing jihadist groups. In this sense, Ji-
hadism lacks the conformity of theological interpretations and overall pan-jihadist lead-
ership for consultation. This chapter eschews the problem of definition by discussing
key terms that help to discern the meanings of terms rather than to define these termsin
an essentialist manner. These terms are to be defined according to the socio-political
and historical factors that have influenced DA ‘ISH. Political belief systems, including
Jihadism, “are historically contingent and, therefore, must be analysed with reference to
a particular context that connects their origins and developments to specific times and
spaces.”! The historical circumstances of people have primacy and “not the generic
abstractions that would claim them...every aspect of their religions and cultures will
come forward only to the degree that they can help restore a sense of pride of place and
historical agency in shaping their new world.”?

From the outset, this work considers Jihadism to be starkly influenced by two major
intersecting dimensions. These dimensions, however, are neither reducible to their con-
stituent factors and forces nor fixed and stagnant in history. Diachronically, the jihadist
ideology as interpreted by DA ‘ISH links itself to Islam. It is a subset of a particularly
violent, conservative, and uncompromising Sunni group, often referred to as Salafi
Jihadism. Contemporary Salafi-jihadist aligned groups are based on afoetal relationship
with the traditionalist past. Modern-day adherents of Salafism claim to emulate exclu-
sively and meticulously the example of “the pious predecessors’ (al-salaf al-salif),
namely the first three generations of Muslims after the Prophet’s death.® The radicaliza-
tion of Islam advocates the restoration of a previous state of social affairs by seeking to
return to the status quo ante that is regarded as absent from the contemporary status quo
of asociety. The Salafi-jihadist component consists of a transnational outlook, the rejec-

1 Manfred B. Steger, The Rise of the Global Imaginary: Political Ideologies from the French Revolution to
the Global War on Terror (Oxford: Oxford University Press, 2009), 5.

2 Hamid Dabashi, The Arab Spring: The End of Postcolonialism (London: Zed Books, 2012), 137.

3 Seealso Bernard Haykel, “On the Nature of Salafi Thought and Action,” in Global Salafism: Islam’s New
Religious Movement, ed. Roel Meijer (London: Hurst, 2009), 33-57.
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tion of electora poalitics, the reluctance to make truces or engage in political discussions
and compromises, and an exclusive focus on armed struggle.

On a synchronic level, DA‘ISH is shaped by the political events taking place in the
Arab world in general and the Irag—Syriaregion in particular. DA‘ISH is an ‘ideological
force' geographically connected to Irag and Syria. The definition of DA‘ISH as an ‘ide-
ological force' is vita on two accounts; Firstly, because DA ‘ISH needs to be under-
stood in terms of itsideology rather than its religious factors.* Secondly, the term ‘force
represents a physically violent organization. It refers to a type of power that has gath-
ered momentum by setting itself against other similar ideologies connected to Jihadism.
Until early 2017, DA‘ISH managed entire regions in Irag and Syria politically, socio-
logically, militarily, and ideologically. To date, however, DA‘ISH has lost most of its
power in the region and been relocating itself in neighbouring countries in South East
Asia, which makes it challenging to identify the organization in terms of its present
location.”

1.2. Contextualizing the Relationship between | lam, I lamism, and Jihadism
Jihadism is anchored in Islamic theology by means
of a much intertwined and closely connected line-
age of religio-historical figures, events, and con-
quests as well as other theological doctrines and
specific radical ideologies that have developed
throughout the centuries® Gradually, Jihadism
transformed itself into a global insurgency consist- Islamism

ing of a diversity of backgrounds of supporters of

radicalism, and a multitude of languages and di-

verse ethnic backgrounds within its ranks. For the Jihadism
sake of clarity, there are two significant vectors that

need to be mentioned at this stage, namely the his-

toricity of I1slamism and Jihadism, on the one hand,

and the relationship between DA ‘ISH and Jihadism

on the other hand. The difference between Ilamism 10 1 the representation of Islam,
and Jihadism is not clear-cut, and it is often cha- isiamism, and Jihadism

lenging to categorize points of distinction between

Islam

4  The centrality of ideology to DA‘ISH is also discussed in Peter R. Neumann, Radicalized: New Jihadists
and the Threat to the West (London: |. B. Tauris, 2016), xvii.

5 Asof December 2018, the presence of DA ‘ISH in Irag and Syria has reduced drastically.

6 Thereisonly aminority of supporters of Islamism and Jihadism in Islamic countries. Statistically, Islam-
ists make up around three to ten percent of the population in Islamic countries. Jihadists, on the other
hand, make up one percent of the Muslim population worldwide. See also Kai Hirschmann, Terrorismus
(Hamburg: Européische Verlagsanstalt, 2003), 42; Wilhelm Dietl, Kai Hirschmann, and Rolf To-
phoven, Das Terrorismus — Lexikon: Téater, Opfer, Hintergriinde (Frankfurt am Main: Eichborn, 2006),
24,
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these categories. As the graph illustrates, the complex relationship between Islam and
the Sal&fi-jihadist ideology can be conceptualized by defining points of similarity.

Among the most critical factors are the historicity of Islam vis-a-vis Jihadism and Is-
lamism. Unlike Ilam, which appeared during the seventh century CE in the Arabian
Peninsula, Islamism and Jihadism are, in essence, modern because both ideologies can
be traced to the nineteenth century. One way of defining Islamism is by considering it as
“asocio-political ideology which strives to institute governments under Allah’s authori-
ty, not man-made constitutions, and administration of society according to sharia (Is-
lamic law), not Western law.”” A significant political event occurred in 1978, which
provided an unprecedented impetus to the voices of both Islamists and modern jihadists.
During this time, the Iranian revolution sought the removal of the US-backed Pahlavi
Shah, whose dynasty was ultimately replaced by the new Islamic Republic of Iran. This
revolution inspired the formation of a Shi‘alslamist resistance movement called Hizbul-
lah, which came to existence within a few months following the Isragli invasion of
southern Lebanon. Mehdi Mozaffari argues that the term ‘Islamism’ acquired political
and ideological connotations with the outbreak of the 1slamic revolution under the lead-
ership of Ayatollah Khomeini, who propagated ‘political ISlam’ and established “the
first Islamist government in the twentieth century.”® This unprecedented historical event
brought about the need to create new terms to describe this phenomenon, such as ‘Is-
lamic fundamentalism,” ‘radicalism,” ‘Islamic revival,” and ‘political Islam.’®

In modern times, an overwhelming majority of 1slamist movements and Islamic re-
publics in favour of Islamic states are based on the work of ideologues such as Aba al-
A‘la Mawdidi (Jamat-e-lslami or ‘Islamic Society’),"® Hassan a-Banna (the Muslim
Brotherhood),** and Muhammad ‘Abd al-Wahhab (Saudi Arabia).”? The works of these

7 Andrew Harvey, lan Sullivan, and Ralph Groves, “A Clash of Systems: An Analytica Framework to
Demystify the Radical Islamist Threat,” Parameters 35:3 (Autumn 2005), 76.

8 Mehdi Mozaffari, “What is |slamism? History and Definition of a Concept,” Totalitarian Movements and
Political Religions 8, no. 1 (2007), 18.

9 For a thorough analysis of these concepts, see also Bassam Tibi, Political 1slam, World Politics and
Europe: Democratic Peace and Euro-lslam Versus Global Jihad (London: Routledge, 2008); Gilles Ke-
pel, Muslim Extremism in Egypt: The Prophet and Pharaoh (Berkeley: University of California Press,
2003), xii; James Piscatori, “Accounting for I1slamic Fundamentalism,” in Accounting for Fundamental-
ism: The Dynamic Character of Movements, eds. Martin E. Marty, and R. Scott Appleby (Chicago: Uni-
versity of Chicago Press, 1994); Yvonne Y azbeck Haddad, John Obert Voll, and John L. Esposito, The
Contemporary Islamic Revival: A Critical Survey and Bibliography (New Y ork: Greenwood Press, 1991).

10 Sayyid Qutb and Aba a-A‘la Mawdudi expressed themselves against nationalism. They considered
nationalism as a European invention that was transported into the Middle East and south-east Asia. Qutb
believed that moral rearmament could only take place if Muslims perform an all-out offensive (jihad)
against modernity. See also Michael Whine, “Islamism and Totalitarianism: Similarities and Differ-
ences,” Totalitarian Movements and Political Religions 2, no. 2 (2001), 59-60.

11 Tarek Fatah, Chasing a Mirage: The Tragic Illusion of an Islamic Sate (Mississauga: John Wiley and
Sons Canada, 2008), 13.

12 The Wahhabi school is also one of the most influential ideological schools founded on the work of Mu-
hammad ‘Abd a-Wahhab (d. 1792 CE) who was a direct spiritual descendent of the thirteenth-century Is-
lamic scholar Tagi d-Din b. Taymiyya (d. 1328 CE) and the Hanbal1 school of jurisprudence. Al-Wahhab
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Islamist ideologues lay the foundation of doctrines we now associate with modern Is-
lamic states and militant Islamist and jihadist movements such as Saudi Arabia, Paki-
stan, DA ‘ISH, al-Qa‘ida. One of the most relevant debates that arose among the Islamist
trio in the early twentieth century is based on the concept of jihad against the non-
Muslim ‘enemy,” which interpretation came to play an essential part in the ideological
set up of later militant jihadist movements. This new form of jihad “was patterned on
the tradition of the underground communist parties of Europe and at time resembling
the anarchists of the 19" century.”** The work of Muhammad ‘Abd al-Wahhab (d. 1792
CE), who was a direct spiritual descendent of the Islamic scholar Tadf al-Din Ibn Tay-
miyya (d. 1328 CE) and the Hanbali school of jurisprudence has developed into Saudi
Arabia's state ideology.™* In modern-day, the jihadist ideology is thought to form part of
a broader 1lamist ideology and is considered as a militarized form of Islamism.™ Pub-
lished material such asthe DA ‘ISH associated Arabic newspaper called al-Naba', which
deals with provincial military activities and regional events carried out by the organiza-
tion, is replete with explicit references to Ibn al-Wahhab's ideology.’® The DA ‘ISH
affiliated publishing house known as maktabat al-himma has published a book entitled
Clarification of Doubts based on the ideology of a-Wahhab.'’

Our discussion about contextualizing Islamism and Jihadism should take place vis-&
vis the phenomenon of modernization and colonialization in the Arab-lslamic world
because this radical fundamentalist form of patriarchal reaction to European imperialism
and modernization took place in the twentieth century.*® * Organic movements,” whether
Salafi-jihadist, 1slamist or otherwise, were fuelled by their resentment against the cur-
rent values in their society, mostly functioning as a form of insurgency against colonial
intrusion and Western powers in the region.*® The historian Hisham Sharabi claims that
radical fundamentalist ideologies have accompanied the process of ‘modernization’ in

launched arevival of Islam and called for the example of the Prophet and his companions to clear Arabia
from different forms of Islam.

13 Fatah, Chasing a Mirage, 272.

14 |bn Taymiyyais the most prominent precursor of present-day (Sunni) revivalism, and his resolute funda-
mentalism has left an indelible mark upon later generations of jihadists. He was perceived both as a mili-
tant theoretician and as an activist defender of 1slam. See Hassan Hassan, “ The Sectarianism of the |slam-
ic State: Ideological Roots and Political Context,” Carnegie Endowment for International Peace, last ac-
cessed January 20, 2018, hitp://carnegieendowment.org/2016/06/13/sectarianism-of-islamic-state-
ideol ogical-roots-and-political -context-pub-63746; Michael Whine, “Islamism and Totalitarianism: Simi-
larities and Differences,” 57-8.

15 See also Marwan Abou-Taam, and Ruth Bigalke, Die Reden des Osama bin Laden (Munich: Diederichs,
2006), 107.

16 Seealsoal-Naba’, 69:13, and 10:10.

17 Kashf al-shubhat li-l-shaykh muizammad bin ‘abd al-wahhab (Islamic State: Maktabat al-himma, 2016).

18 For a discussion about ideological patterns of ideological phases of the Neopatriarchal age, see aso
Hisham Sharabi, Neopatriarchy: A Theory of Distorted Change in Arab Society (New Y ork: Oxford Uni-
versity Press, 1988), 92ff.

19 For practical purposes, the term ‘organic’ refers to local movements that were created by locals and not
supported by Western powers.
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the Islamic world to the extent that they took shape “under European domination and in
direct reaction to it.”*° On a similar note, Hamid Dabashi argues that these radical ideo-
logies were invented “in combative conversation and contestation with and against a
colonial modernity, a colonizing interlocutor, that coded itself, and was thus called ‘the
West'.”?! Dabashi deliberates that anticolonial Islamism, like anti-colonial nationalism
and socialism, are ideological formations “that historically have confronted European
colonialism and shaped the modern nation-states that emerged in the former colonial
territories.” These anti-colonial ideologies may have won short-term battles but have
produced “ catastrophic postcolonial state formations.”#

These arguments support the claim that DA ‘ISH should be defined according to the
recent events taking place in the Arab-Islamic world rather than its links to Islam. The
movement of 1slamic radicalization reacted strongly to the process of modernization and
colonialization by continually rejecting foreign values and ideas. At the same time, the
movement also engaged in creating a source of identification that would distance itself
ideologically from the ‘West" and ‘Westernization.” Jihadism thereby exploits religion
as ameans to an end rather than an end in itself. IsSlam is instrumentalized as an authori-
tative source of identification against the ‘other’ to gain political power, acting as the
primary idiom of the jihadist milieu.

The exploitation of 1slam as a source of identification in the jihadist stream is rein-
stated by the political scientist Robert Pape who studied more than three hundred cases
of suicide terrorism. The scholar claims that the goal of such movements has mostly
been politically driven such as the overthrowing of a country’s ruler and the creation of
a theocratic state, rather than pursuing a religious way of life. This source of identifi-
cation sought to give “a new Islamic content to the meaning of self and society by re-
formulating a redemptive Islamic dogma”?* Militant jihadist recruiters find non-
religious individuals or religious people with little knowledge of Islam to the most pre-
ferred target for recruitment. In a jihadist publication entitled A Course in the Art of
Recruitment, Abi ‘Amr al-Qa‘idi, a member of a-Qa‘ida, lists ‘ non-religious Muslims
as the most desirable group for recruitment, arguing that non-religious Muslims are
more prone to radicalization than religious Muslims. Citing the same recruitment manu-
al, areport published by the Combating Terrorism Centre concludes that the preference
of jihadist groups to recruit individuals with limited religious education stems from the

20 Sharabi, Neopatriarchy, 92ff.

21 Dabashi, The Arab Soring, 159.

22 Dabashi, The Arab Soring, 140.

23 Robert Pape argues that “there is little connection between suicide terrorism and Islamic fundamentalism,
or any one of the world'sreligions... Rather, what nearly all suicide terrorist attacks have in common is a
specific secular and strategic goal: to compel modern democracies to withdraw military forces from terri-
tory that the terrorists consider to be their homeland.” See Robert A. Pape, Dying to Win: The Srategic
Logic of Suicide Terrorism (New Y ork: Random House, 2006), 4.

24 Sharabi, Neopatriarchy, 94.
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fact that they “are less capable of critically scrutinizing the jihadi narrative and ideolo-
gy, in addition to being less familiar with contrasting Islamic schools of thought.”#

On the political level, one significant event that gave rise to radical ideological cur-
rents across the Arab and Muslim world was the advent of the Soviet-backed com-
munist coup in Afghanistan, leading to the Soviet invasion of the country in the follow-
ing year (1979-1989). Al-Qa‘ida, a Sunni militant Islamist movement, which is consid-
ered to be the first jihadist organization of modern times, stemmed from a decade-long
conflict that plagued Afghanistan from 1979 to 1989. Al-Qa‘ida inspired other Salafi-
oriented organizations in the Muslim world that responded to the struggle of moderniza-
tion.? In 2004, an a-Qa'ida member and ajihadi ideologue Abi Mus‘ab al-Siri penned
a seminal book about Jihadism entitled A Call to the Global Islamic Resistance.?’” Al-
Sar introduced the concept of decentralization, while also advocating ‘leaderless re-
sistance.” More recently, the US-led invasion of Irag triggered the resurrection of alocal
offshoot of al-Qa‘idain Irag (AQI), which served as an insurgency against US troopsin
Iragq in 2007 and later against al-Maliki' s Shi‘ite-led government. AQI later evolved into
what became known as the Islamic State organization.

Another critical dimension is centred around the relationship between DA‘ISH and
other jihadist groups. Different |slam-based ideologies that are now gaining currency in
the Middle East and beyond are far from monolithic, and every movement must be
examined as a distinctive part of the jihadist whole. The jihadist ideology is made up of
various movements that are united by a broad set of shared ideological beliefs but divid-
ed organizationally, geographically, and even doctrinally. While it is fair to argue that
every militant jihadist organization deservesits own analysis due to intrinsic idiosyncra-
sies, the existing similarities in the religious-cum-ideological dimension have resurfaced
in an overwhelming number of militant jihadist movements for the past decades.?® |deo-
logical principles shared among militant jihadist organizations include the ‘ruling by the
laws of God' (takzkim bi-shar * allah), ‘the foundation of Islamic’ ruling that is repre-

25 SeeAbu ‘Amra a-Qa'idi, Dawra fi fann al-tajnid (n.a.), 13, accessed January 20, 2018,
https://iaB00404.us.archive.org/15/items/amaaryasirO_gmail_201605/x::3120%¢4.pdf; Arie Perliger, and
Daniel Milton, From Cradle to Grave: The Lifecycle of Foreign Fightersin Iraq and Syria (West Point:
United States Military Academy, 2016), 25, available on https://ctc.usma.edu/wp-
content/uploads/2016/11/Cradle-to-Grave2.pdf.

26 Seealso Stern, and Berger, IS S The Sate of Terror, 242.

27 Abt mus‘ab al-sar1, Da ‘wat al-mugawama al-islamiyya al- ‘alamiyya (n.a., 2004),
https://iaB02700.us.archive.org/23/items/The-call-for-a-gl obal -| slami c-resi stance/ The-cal | -for-a-global -
Islamic-resistance.pdf.

28 The list of militant Salafi-jihadist organizations in the Arab-Islamic world comprises an overwhelming
number of groups, of which DA ‘ISH and a-Qa‘ida are only two examples. For alist of Salafi-jihadist or-
ganizations, see also Seth G. Jones, A Persistent Threat: The Evolution of al-Qa ida and Other Salafi Ji-
hadists (Santa Monica: Rand Corporation, 2014), 63-5.
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sented by the existence of a caliphate or a state (igazmatu I-aAukmy I-islami) and the crea-
tion of a caliphate of a state can only be brought into fruition by means of ‘jihad.’®

Apart from the similarities shared among jihadist organizations, there are also sever-
al fundamental differences. By way of example, the difference between DA ‘ISH and al-
Qa'ida is entirely built upon ideological dissonance®® DA‘ISH managed to gain its
strength and identity as a fully-fledged, independent organization by setting itself off
against other similar ideologies as a sort of surrogate or even underground self until its
official proclamation by Abt Bakr a-Baghdadi in 2014. Whereas al-Qa‘'ida’ s vision is
more nihilistic, DA‘ISH is more pragmatic and utopian. Whereas ideologically al-
Qa'ida was never overly concerned with the immediate formation of an Islamic cali-
phate, DA ‘ISH attempted to build a theocratic caliphate for all Muslims immediately.
The dlogan used by DA‘ISH, namely, ‘remaining and expanding (bagiya wa-
tatamaddad), is indicative of the group’s aggressive, expansionist outlook. Also, al-
Qa'ida accepts the existence of a secular democratic state as a secularist project on the
one hand, and the creation of local nationalist states called “Islamic” on the other.®
Another considerable ideological difference between DA‘ISH and al-Qa‘ida lies in the
projection of the ‘Other.” Whereas a-Qa’'ida’s primary enemy was the ‘far enemy’
mainly the US,* the enemies of DA ‘ISH are more widespread and even include ‘near’
enemies, including pan-Arabist regimes in the Arab world (Asad’s regime in Syria and
Abadi’s regime in Iraq), Iragi Shi‘a, the Turkish president Erdogan, the Lebanese Hiz-
bullah and the Y azidis amongst many others.®® These ideological differences serve asa
reinstatement that, in contrast to religions, ideologies are aive and dependent on socio-
political factors.

In addition to the similarities and differences between DA‘ISH and other jihadist
movements, our definition of DA‘ISH should also focus on its organizational aspect.
DA ‘ISH should not be conceptualized as one uniform body but in terms of its molecular
particularities. The jihadist currents are made up of smaller groups around the Arab and
Islamic world that are continuously competing for power against each other. Once a
bigger group becomes powerful and ‘popular’ in the jihadist milieu, smaller jihadist
groups that are equally fighting over public space and influence tend to pledge alle-
giance to the bigger group. Pledging allegiance known as bay ‘a, which denotes submis-

29 Mu'tazz a-Khatib, “Tanzim a-dawla al-isamiyya: a-binya a-fikriyya wa-ta’qidat al-waqi‘,” in Tanzim
al-dawla al-isamiyya: al-nash’a, wa-I-ta thir wa-I-mustagbal, ed. Fatima al-Samadi (Beirut: Arab Scien-
tific Publishers, 2016), 25.

30 Al-Qa‘idaformally disavowed DA ‘ISH on February 2, 2014.

31 Al-Khatib, “Tanzim al-dawla al-isamiyya: al-binya a-fikriyya wa-ta’gidat al-wagi‘,” in Tanzim al-dawla
al-islamiyya: al-nash’a, wa-I-ta thir wa-I-mustagbal, 25.

32 Daniel L. Byman, “Comparing Al Qaeda and ISIS: Different Goals, Different Targets,” Brooking, July
28, 2016, accessed January 20, 2018, https://www.brookings.edu/testimonies/comparing-Al-Qa’ ida-and-
isis-different-goal s-different-targets/.

33 UIf Brueggemann, “Al-Qaida and the Islamic State: Objectives, Threat, Countermeasures,” Federal
Academy of Security Policy: Security working Paper no. 9/2016, accessed January 20, 2018,
https://www.baks.bund.de/sites/baks010/files/working_paper_2016_09.pdf.
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sion to a recognized authority, consists of an appropriation of religiously charged dic-
tion to signify new group identities in the jihadist milieu. Smaller groups benefit signifi-
cantly from their amalgamation with a bigger jihadist current because sub-groups be-
come more visible once they join a bigger and more popular entity. This modus operan-
di among the jihadist groups also benefits bigger organizations like DA ‘ISH because it
enables the possibility of expansion within a short time. The more a bigger group ad-
vances militarily, the more these smaller groups would want to pledge allegiance. How-
ever, the opposite is also true. When alarger jihadist group starts losing its ground geo-
strategically and militarily, its members would either leave the bigger group and revert
to their prior group identity or else form new jihadist groups. At times, they pledge
allegiance to other ‘bigger’ jihadist groups. Hence, the rapidity with which organiza-
tions like DA ‘ISH expand is equally balanced by the rapidity it dissipates once it starts
losing power. This molecular peculiarity that characterizes jihadist movements explains
the rapid advancement and dissipation of militant jihadist groups. More importantly, it
explains why the structural destruction of organizations such as Al-Qa‘ida does not
bring an end to the jihadist groups. On the contrary, it opens up the battlefield for newer
militant groups to be formulated.

When DA ‘ISH rose to power, it did not emerge out of a vacuum, but it was created
by members who had been part of a-Qa‘ida in Irag (AQI) and other ideological
streams. When DA ‘ISH started gaining momentum, other smaller jihadist groups of-
fered their allegiance to centra DA ‘ISH. Once groups proclaimed their adherence to
DA‘ISH, this allegiance became reflected in the change of their name. The Sinai prov-
ince (wilayat Sina’) for instance, which was the local affiliate of DA‘ISH in the north-
ern Sinai Peninsula, was a group formerly known as Jam‘at Ansar Bayt al-Maqdis
(“ Supporters of Jerusalem’) which emerged after the Egyptian revolution of 2011 and
pledged alegiance to the Islamic State in 2014 Likewise, West Africa Province
(wilayat Gharb Ifrigiyya) was a northeast Nigeria-based Sunni insurgent group widely
known as Boko Haram and was formerly known as Jama‘at Ahl a-Sunnali-da'wawarl-
jihad (‘ People committed to the Propagation of the Prophet’s Teachings and Jihad’) and
pledged allegiance to DA ISH in 2015.

Likewise, the branch of DA ‘ISH in Libya, namely the three provinces wilayat Barga
(eastern Libya), wilayat Fizan (desert south), wilayat Tarabulus (western Libya),
pledged loyalty to DA ‘ISH central in 2014. These provinces included the ama gamation
of smaller insurgent groups from the region and neighbouring countries. One of the
most apparent advantages gained by DA ‘I SH upon these pledges of loyalty is network-
ing. Most of these insurgent groups spread out in Arab and Islamic countries are made
up of radicalized indigenous Bedouin Arabs that are well-connected in their location.
These local groups are experienced in military tactics after years of fighting in their
location.

34 Seeaso Daniel Milton, and Muhammad al-Ubaydi, “Pledging Bay‘a: A Benefit or Burden to the Islamic
State?’ CTC Sentinel 8, no. 3 (2015).
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1.3. The Impact of the US-led Invasion of Iraq in 2003 on Jihadist Groups
More recent events that took place in Iraq starting from the years leading to the US-led
invasion of lrag culminating into Saddam Hussein’s execution and the aftermath have
shaped the foundation of DA ‘ISH into an organization. Asin the case of other dramatic
historical events, the rise of a militant insurgency in unstable Iraq was al but inevita-
ble.® Iraq became a perfect training ground and a fertile territory for jihadists, leading
to a flow of foreign recruits joining the insurgency mostly via the Irag—Syria border
from overwhelmingly Sunni neighbouring countries, namely, Syria, Turkey, and Jor-
dan.* Peter Neumann argues that the “Iraq War contributed to the radicalisation of
European Muslims, creating a more supportive environment which Salafi jihadists could
draw on for finance and recruits.”* Additionally, Neumann states that “[a]nother con-
sequence of the Irag War was to prompt the rise of new terrorist structures.”*®

This does not mean, however, that the jihadist ideological currents did not exist in
Irag before 2003. The presence of jihadists in Iraq before the US-led invasion consisted
of a small jihadist enclave close to the borders with Iran. This group was led by a ji-
hadist movement called Ansar a-lslam (‘the Helpers of Islam’), which controlled an
area made up of ten enclaves by imposing a strict Salafi lifestyle.®® Unbeknown to Sad-
dam, Angsar al-lslam gradually promoted several a-Qa'ida operatives within its ranks
who were instructed by al-Qa’'ida leaders to make valuable connections with the army
commanders from Saddam’s brigades. These connections become especially important
immediately after Saddam’s fall from power, due to their experience of the front line
and their practical and strategic expertise.”°

In December 2001, as the US bombed al-Qa‘ida’ s mountain stronghold in Tora Bora
in Afghanistan as retribution for the 9/11 tragedy, a-Qa‘ida fighters and Afghan-Arabs
who fought with Taliban crossed Iran and found refuge with Ansar al-Islam. Apart from
these migrants, al-Qa‘ida had sent a group made up of 300 fighters that established
themselves between Baghdad and Mosul. Eventually, Ansar al-Islam received a promi-
nent figure known as Abt Mus ab a-Zargawi. Al-Zargawi was first expelled from Iran,
then he became the emir of al-Qa‘idain Irag but still acting independently of Osama bin

35 Scholars agree that the West “bears considerable responsibility for the rise of extremist forces, given the
role of the 2003 Iraq war in triggering a cycle of violent state collapse and sectarianism.” Julien Barnes-
Dacey, Daniel Levy, and Ellie Geranmayeh, eds., “Encouraging Regional Ownership of the fight against
the Islamic State,” in The Islamic State through the Regional Lens (European Council on Foreign Rela-
tions, 2015), 9.

36 Until 2014, more than half of the estimated 15,000 foreign fighters in the Islamic State come from just
five countries: Tunisia (3,000), Saudi Arabia (2,500), Morocco (1,500), Jordan (1,300), Turkey (1,000).
See aso Richard Barrett, “The Isamic State,” The Soufan Group (November 2014), 16, accessed
http://soufangroup.com/wp-content/upl oads/2014/10/T SG-The-lslamic- State-Nov14.pdf.

37 Peter R. Neumann, “Europe’ s Jihadist Dilemma,” Survival 48, no. 2 (2006), 74.

38 Neumann, “Europe’s Jihadist Dilemma,” Survival 48, no. 2 (2006), 76.

39 Atwan, Isamic Sate, 28.

40 Atwan, ISamic Sate, 28.
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Laden’s organization.”* Only in December 2004, al-Zarcawi alied his group with al-
Qa'ida central and started a campaign of ‘psychological warfare’ which included the
recording of gruesome acts of war on short videos. This public display of violence be-
came a milestone in the history of global jihad and eventually was developed even fur-
ther by the group’s strategists.*” DA I SH celebrated al-Zarcawi as an icon of its genera-
tion and recognized him as its first emir.*® The US-led invasion, followed by the remov-
al of Saddam Hussein from power and the installation of a Shi‘a-led government in Irag,
provided perfect conditions for jihadist groups like DA ‘ISH to operate.

It is axiomatic that as the state recedes in power and control, non-state anti-
establishment actors such as militant jihadist movements gain more prominence in a
country’s domestic politics. The spectacular advance of DA ‘ISH in Irag in June of 2014
as a revolt against the Nur1 a-MalikT's government was partly made possible by the
political and security vacuum that existed at the time. The coalition led by al-Maliki
failed to bring the “new era of freedom and democracy” it had promised, because the
“political process was dominated by a Sh'i mgority, with Sunnis being increasingly
marginalized.”* The tension among the Sunni-Shi‘a divide heightened as the US-led
coalition adopted a process known as de-ba ‘athification. The process sought to remove
any political structures linked to the Ba'ath Party. It was aimed to “ensure that repre-
sentative government in Iraq is not threatened by Ba‘athist elements returning to pow-
er.”* De-ba ‘athification was popular with several Iragi groups such as the Shi‘a and
Kurds, but it was opposed by the Sunnis and political minorities linked to Sunnis, espe-
cially after 30,000 Ba'athists were made redundant from public-sector.*” Although the
Arab Sunnisin Iraq consisted only of a small minority, they have traditionally dominat-
ed the political and social life of Irag, “originaly owing to Ottoman support but later the
result of the ability of Sunnis to maintain command posts of power.”*®

Dabashi argues that the European colonial domination of the Arab and Muslim
world has “systematically abused and instrumentalized” the Sunni-Shi‘a sectarian strife

41 Al-Zargawi travelled to multiple countries, and he had contacts from different jihadist circles. Additional-
ly, he knew the best entry points for jihadists arriving from abroad. By autumn 2003, he established him-
self as the emir of foreign fightersin Irag. See also Atwan, Islamic State, 34-5.

42 Atwan, Isamic Sate, 41.

43 Atwan, Islamic State, 42.

44 Saddam’s execution during ‘7d al-adha was regarded as the ultimate offence by the Shi‘ite led govern-
ment against the Sunnis, leading to the creation of the Jaysh al-rijal a-Nagshabandiyya (JRTN). JRTN is
one of the underground Ba'athist insurgency groupsin Irag. See also Theodore Karasik, “The Erratic 1SIS
and Baath Party Connection,” Al Arabiya English, April 18, 2015, accessed August 9, 2018,
http://english.alarabiya.net/en/views/news/middle-east/2015/04/18/The-erratic-1S| S-and-Baath-party-
connection.html.

45 Atwan, Isamic Sate, 36.

46 Patrick E. Tyler, “In Reversal, Plan for Iraq Self-Rule Has Been Put Off,” Global Policy, May 17, 2003,
accessed August 19, 2018, https://www.global policy.org/component/content/article/168/36769.

47 Phebe Marr, The Modern History of Irag (Boulder Oxford: Westview, 2012), 267.

48 Marr, The Modern History of Iraqg, 15.
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“for the benefit of imperial domination.”*® This Sunni-Shi‘a sectarian strife resulting
from the US-led invasion is also reflected in the ideology of DA ‘ISH because it “feeds
off a powerful narrative of Sunni resentment against a perceived Shi‘a-dominated re-
giona order.”® Al-Zargqawi and al-Qa‘ida leaders proposed a sectarian agenda them-
selves, believing that the fermenting sectarian and ethnic violence in Irag would allow
militant jihadist organizations to expand its influence and power in the country.” Hence
when the insurgency in Iragq began on first May 2003, Osama bin Laden was swift to
mobilize his men and urge jihadists already in Iraq to perform suicide bombings. This
insurgency started with the “indigenous, secular rebels’ consisting of “up to 50,000
Ba'athists, ex-Iragi Army officers and men, ex-members of Saddam’s security forces
and citizens,” as well as “seven major Sunni Islamist groups.”*? Some of these insur-
gents who had lost their privileges upon Saddam’s execution and were fighting al-
Maliki's government from neighbouring countries returned to join the anti-
establishment movement calling itself ‘the Islamic State.’ >

While officially DA‘ISH distanced itself from the former Iragi regime due to the
Ba‘athist secular-nationalist political orientation,™ at the same time it became depend-
ent on the knowledge and skills of former Ba'athists. Non-radicalized Sunnis and
Ba'athist sympathizers, who were discriminated against in the de-ba ‘athification pro-
cess, joined DA ‘ISH because it made it possible for a disgruntled Sunni minority to take
revenge on lrag's Shi‘ite-led government. By pledging pledge allegiance to DA‘ISH,
several redundant ex-Ba'athists were willing to engage themselves in fighting against a
government they came to loathe. Even though radicalized recruits poured in from
around the Arab and Muslim world into Irag to fight its American ‘enemy,” DA ‘ISH has
kept its commanders “indigenous,”> ensuring that the group’s operations are facilitated
by “social and tribal networks on both sides of the border.”® In return, DA‘ISH aso
benefited greatly from their military expertise and know-how of the geographical land-
scape of Irag. Familial and tribal interconnectedness is considered as one of the many
reasons that led to the expanding success of DA ‘ISH. Leading figures in the group had

49 Dabashi, The Arab Spring, 136.

50 Barnes-Dacey, Levy, and Geranmayeh, eds., “Encouraging Regional Ownership of the fight against the
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55 Abu ‘Alf a-Anbari was a mgjor genera in the army hailing from Mosul, and he headed the military
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worked in the security apparatus of former Iragi president Saddam Hussein's govern-
ment. One of the prominent figures dubbed as ‘the architect of the IsSlamic State’ was
Samiir ‘Abd Muhammad al-K hilfawi known as Haj Bakr,>” who was aformer colonel in
the intelligence service of Saddam Hussein’s air defence force.®

The political vacuum which existed in post-invaded Irag opened the field for fierce
competition for authority, legitimacy, and prestige, and thus a market for the skills of
propagandists and orators who could galvanize ancient modes of mobilization to frame
the group’s militant political agenda in the myth and ideology of alegitimate rule. The
socio-political factors leading to the invasion of Iraq empowered the jihadist discourse
over other discourses permeating the public sphere. In light of this widespread political
chaos dictated by sectarian violence and discrimination, jihadist propaganda gained
more currency because it was strategic by indicating to its followers how they had to
behave and act.™ Its effective strategies to galvanize support and to mobilize citizens is
partly owing to the decades-long experience of the jihadist stream.

It is against this politically-troubled background that DA‘ISH was founded. Alt-
hough one cannot infer that there has ever been a direct Ba'athi-DA ‘ISH connection or
some sort of alliance, one can safely argue that the post-invasion violence, which ex-
panded by disbanding most of the former regime’s security forces, resulted in the emer-
gence of different militias filling immediate security and political void. The political
vacuum coupled with economic instability, high rates of unemployment, and the lack of
security in Iraq following the US-led invasion provided jihadists with a favourable envi-
ronment to gain recruits and to create new structures that would eventually replace the
old network. The group’s polarizing ideology backed up with brutal acts of violence
found a receptive audience that was waiting to get out of its miserable condition.®

1.4. Conflating Violence with Religious M ores
DA‘ISH is one of the most recent facets of Jihadism, and it is by far, one of the most
brutal and violent movements of our times. As a movement, however, DA ‘ISH neither

57 Haji Bakr penned the blueprint of the organization's structure. Like other former high-ranking officers
from Saddam'’s time, Haji Bakr became one of the military leaders in Irag and spent two years (2006-
2008) in Camp Bika and Aba Ghurayb prisonsin Irag. These prisons were managed by the US. Interper-
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Biuka, where Sunnis accounted for the majority of detainees. See Barrett, “ The Islamic State,” The Soufan
Group (November 2014), 20; Christoph Guenther, and Tom Kaden, The Authority of the Islamic Sate
(Halle/Saadle: Max Planck Institute for Social Anthropology, 2016), 5-8.
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April 18, 2015, accessed May 12, 2018, http://www.spiegel.definternational /world/islamic-state-files-
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represents a new phenomenon, nor isit the first of its kind. The logic and mindset of its
jihadi ideology — including the justification of the extreme brutality and killings — has
been experienced before under the aegis of other, non-lIslamic, and also non-religious
campaigns led by the Crusades, the Spanish Inquisition, the Anti-Jewish pogroms, the
Lord’s Resistance Army in Uganda (LRA), the Irish Republican Army (IRA), the Red
Army Faction (RAF),* the Croatian Ustasha movement, and the anti-abortion organiza-
tion called ‘the Army of God' in America® Other examples include the American
apocalyptic cult known as ‘Heaven's Gate' which was a suicidal cult and the ‘Move-
ment for the Restoration of the Ten Commandments of God” (MRTCG), which was a
religious movement connected to the Roman Catholic Church founded in the late 1980s
in Uganda. In comparison to the jihadist groups, the lifespan of these movements has
been relatively short, and their power geographically limited to one country. Modern
jihadist organizations, however, benefit from more than forty years of experience in
managing, creating, and reshaping the jihadist group transnationally. This experience
spanning over multiple decades is reflected in the sophisticated deployment of various
vectors of mobilization, which stem from old logics of the Arab and Islamic cultures.

As in the case of other ideologically driven movements, DA ‘ISH is cause-oriented.
The cause is identified by the ideology that the group propagated and a program of
action that is adopted. Violence is probably one of the most noticeable and effective
political strategies of fearmongering that asserts absolute obedience to those in power.
By deliberately using extreme ideas and symbolsin its propaganda, DA ‘| SH manages to
influence the public’s opinion precipitated primarily by an emotional response to uncer-
tainty, instability, and insecurity in social discourses rather than rational facts.

Jihadist organizations such as DA ‘ISH employ religious mores to justify the use of
violence and excessive demands in exchange for a promising salvific message. Public
displays of beheadings in public squares and recorded videos of people burnt alive and
shared online are instrumentalized in the struggle as a useful incentive to hide political
motives, to evoke irrationality and emotions, and to galvanize support for the organiza-
tion's cause. The rise of social media and its exploitation in the jihadist milieu has am-
plified the rippling effect of such videos, reaching audiences beyond the Irag—Syria
region in short periods of time. The jihadist group’ s extreme violence, which is recorded
by tech-savvy cadres on highly edited videos and disseminated online, is deliberately
and strategically exploited to instil fear in both the group’s enemies and the people it
seeks to subjugate.

The spectacular and orchestrated violence adduced to DA ‘ISH propaganda material
remains unprecedented. Although the long history of Arabic-Islamic culture is shaped
by wars and conquests, the ritualized brutality in front of cameras is a modern phenom-
enon in the region. The messages transmitted subtly through the semiotic sphere, in-
cluding the notorious orange jumpsuits worn by the victims of DA ‘ISH hint towards the

61 Neumann, Radicalized: New Jihadists and the Threat to the West, xvii—xviii.
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influence of modern politics in the region. The iconic orange colour serves as a visual
proof and a timely reminder of the uniform worn by the detainees in Guantanamo and
Abti Ghrayb prisons. The Guantanamo Bay detention camp located in Cubais a US-led
military prison which created military commissions during the Bush administration in
2001 to try foreign terrorism suspects. Aba Ghrayb facility consisted of the US and
British-run jails in Irag. Both facilities in Cuba and Irag, which remain known for the
degrading conditions of the detainees, were promoted as part of the American strategy
of “War on Terror” which initiated after the 9/11 attack in 2001.

In 2003, images on social media showing torture and suffering of detainees in the
US and British-run jails such as Abii Ghrayb facility went viral in the Arab world,®
stroking rage and hatred towards the perceived West in general and the US and the UK
in particular.®* The images showed “graphic pictures of hooded victims being given
electric shocks, naked prisoners being hounded by barking dogs.” Also, “first-hand
accounts of rape and sexua humiliation were posted online.”® In December 2014, a
Senate report confirmed some of the worst practices of CIA’s torture machine, includ-
ing a‘rectal re-hydration,” in which detainees were anally raped with awater hose, often
causing prolapse and lasting internal damage. Baha Mousa was one of the victims killed
because of inhumane treatment by UK soldiers in September 2003, while another pris-
oner was allegedly kicked to death in an RAF helicopter. Other Iragi citizens died after
being held for questioning.®®

The spectacle of officially sanctioned torture at Abt Ghrayb and elsewhere, which is
known as the ‘Abi Ghrayb effect,’®’ has influenced starkly the violent practices that
followed in the region. By using technological advancements to amplify the brutality
and humiliation of the barbaric act, the group’s videos replicate the brutality endured by
the Iragis serving under the Western powers including the US because, “[plaradoxically,
the occupying forces were behaving exactly in the manner they had castigated the for-
mer dictator for adopting.”® The importance of the political context in which DA ‘ISH
videos started being circulated is also relevant to understanding how violence is politi-
cally rather than religiously motivated.

The vision of DA‘ISH is determined by and connected to its ideological pursuits.
Political violence is a powerful strategy to implement the group’s vision and narrative.
Acts of brutality, including beheadings, and burnings of soldiers alive, operate as a
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und die Entstehung einer Ikone,” in Tinte und Blut: Poalitik, Erotik und Poetik des Martyriums (Frankfurt:
Fischer-Taschenbuch Verlag, 2008), 118-39; Matti Hyvaerinen, and Lisa Muszynski, eds., Terror and the
Arts: Artistic, Literary, and Political Interpretations of Violence from Dostoyevsky to Abu Ghraib (New
York: Palgrave Macmillan, 2008).

64 Seealso Atwan, Islamic Sate, 39.

65 Atwan, Islamic Sate, 38.

66 Atwan, Islamic Sate, 39.

67 For adetailed description of the Abt Ghrayb effect, see also Stephen Eisenman, The Abu Ghraib Effect
(London: Reaktion Books, 2007).

68 Atwan, Islamic Sate, 38.



The Emergence of DA ‘ISH as Part of the Jihadist Milieu 35

disciplinary device of coercive control. Although physical violence is probably the most
explicit form of coercive control exploited by DA ‘ISH, this study shall demonstrate that
this is not the only form of control that is important as these are never the exclusive
forms of control upon which deadly cults like DA ‘ISH rely. On the symbolic and semi-
otic level, these strategies are noted in the discourse DA ‘ISH deploys and other features
it appropriates from the Arabic tradition, including Arabic nomenclature, names of
geographical locations, its flag, and its currency.

Provided that DA‘ISH is a twenty-first-century phenomenon, the thematic analysis
of discursive strategies needs to account for the recent political factorsin Iraq that led to
its establishment. The political element needs to be included in the analysis of discourse
because the language in use does not only shape reality, but it is also shaped by the
socio-political events happening at a particular time and place. DA ‘ISH discourse relies
on narratives, metaphors, and myths that persuade, praise, condemn, lampoon, convince
and separate the ‘good’ from the ‘bad,” claiming to be based on Islamic texts and tradi-
tion. The intertextual references to Islamic texts and the Scripture are meant to serve as
behavioural constraints, a moral code embedded more deeply in the soul that helps
cement a specific identity that addresses both the spiritual and the temporal worlds.
Although DA‘ISH is remotely linked to Islam, its ideology is rooted in modern-day
political issues that have affected the Arab-1slamic world. Its adaptation of novel tech-
niques of violence coupled with modern technology justified by traditional forms of
argumentation represents a dichotomous relationship between the past and the present,
tradition, and modernity. This dichotomy serves as a guiding discussion in this work
and is debated thoroughly in the following chapter.



Chapter Two

Trajectories of Domination, Tradition, and Orality

2.1. Conceptualizing Discursive Strategies of Domination in the Symbolic World of
DA‘ISH

Discursive strategies of domination are defined as an unjust or morally illegitimate form
of social power. In the case of this study, we are mostly concerned about how militant
jihadist groups use this illegitimate form of social control over their subordinates dis-
cursively. Jihadist leaders invest money and scarce material resources to perpetuate the
cult of DAISH and to ensure that others become part of it. Excessive symbolism that
cluttered public space in some parts of the Irag—Syria region between 2006 and 2018
has become a hallmark of DA ‘ISH, regularly depicting the organization as being omni-
present and omniscient. Incessant chants, names of media outlets loaded with Islamic
connotations, and laudatory slogans such as ‘remaining and expanding’ (bagiya wa-
tatamaddad) attesting to the group’s immortality bedecked the walls of buildings,
online propaganda videos, and lorries carrying DA‘ISH fighters. While it may be the
case that the values adduced to Jihadism are a social construct produced symbolically
over time by agents for political power, if what motivates the members of DA‘ISH is
their own belief in the principles of Jihadism, it makes sense to think that they might be
dominated by ideology rather than other agents. For this reason, by specifying the na-
ture of and the rationale behind strategic ideological discourse exploited by DA‘ISH
help to clarify more general concepts related to asymmetries of power between the dom-
inating and the dominated or, in more simplistic terms, between DA ‘ISH and its popu-
lace.

The power relations between the dominating and the dominated are conceptualized
in terms of domination and obedience. The type of domination that featuresin our study
is domination by virtue of authority, namely, the power to command and duty to obey.
This is the purest type of domination because it is “patriarchal, magisterial, or princely
power,” which rests upon “alleged absolute duty to obey, regardiess of personal motives
or interests.”" The renowned sociologist Max Weber equated domination with authori-
tarian power of command. Weber clarifies the relationship between the agents involved
in domination as follows:

[D]omination will thus mean the situation in which the manifested will (command) of the
ruler or rulersis meant to influence the conduct of one or more others (the ruled) and actual -
ly does influence it in such away that their conduct to a socially relevant degree occurs as if

1 Max Weber, Economy and Society: An Outline of Interpretative Sociology, eds. Guenther Roth, and Claus
Wittich (Berkeley: University of California Press, 1978), 943.
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the ruled had made the content of the command the maxim of their conduct for its very own
sake. Looked upon from the other end, this situation will be called obedience.?

More recently, the concept of domination has received scholarly attention among
scholars of ‘Critical Discourse Analysis (CDA), including Teun van Dijk who argues
that social domination is multi-dimensional and it is extensively linked to ideology or
systems of beliefs which serve as the foundation of a group’s worldview and perception
of reality and consciousness.® These ideas structure what people believe about others
and the world. Discursively, the jihadist ideology is transmitted to its subordinates
through ideological practices. Theorists like Louis Althusser claimed that ideological
practices are constituted by an assortment of institutions referred to as ‘ Ideological State
Apparatuses such as religious systems, political systems, trade unions, and communica-
tions (the media).* ‘Ideological State Apparatuses’ are utilized in the jihadist milieu to
facilitate domination by generating compliance among the populace. By strategically
circulating a specific kind of ideological discourse in the symbolic world, DA‘ISH also
subtly controls the minds of its people and their social practices.

The jihadist ideology propagated by DA ‘ISH is characterized by dominant discours-
es and discursive practices of socio-political and cultural nature, which resonate with
the Arab-lslamic societies. This does not mean that there are no alternative discourses or
ideologies to DA ‘ISH, but that through the deployment in language, DA ‘ISH discourse
is made to appear as the dominating discourse for a group of people residing in a partic-
ular geographic location at a specific time. Hence, the organization’s Ideological State
Apparatuses produce structures of domination, which, in turn, result in cultural hegem-
ony. The hegemonic project of DA ‘ISH consists of the organization’s overall attempt to
control the symbolic world by manipulating and managing systems of signification to
propagate the group’ s own agenda. Van Dijk argues that “[i]f controlling discourse is a
first major form of power, controlling people’s minds is the other fundamental way to
reproduce dominance and hegemony.”® By manipulating the symbolic world, DA ‘ISH
controls the mind of its subscribers and, consequently, coerces their behaviour.

In Marxist terms, cultural hegemony is associated with the concept that the ruling
class can manipulate the value system and mores of society so that their view becomes
the worldview (Weltanschauung). In the case of DA ‘ISH, hegemony happens when one
group such as DA ‘ISH and its set of ideas become privileged over others, often through
subversion of the officially recognized government, co-optation of smaller jihadist
groups and ultimately, through coercion of the populace living under DA‘ISH. The
dimensions of hegemony that we are mostly interested in are those which work in sub-
tlety by virtue of authority rather than in direct coercion such as those expressed in

2 Weber, Economy and Society, 946.

3 Theterm ‘socia domination’ is adopted from the work of Van Dijk, “Discourse and Manipulation,” 359—
83.
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Essays (1971): 121-76.

5 Teun Van Dijk, Discourse and Power (London: Palgrave Macmillan, 2008), 91.
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public displays of executions. Subtle dimensions of hegemony include social and cul-
tural practices and norms appropriated from the pre-Islamic, Islamic, and poetic tradi-
tions through which DA ‘ISH wields control over the personal and public sphere of its
subordinates. The group’ s symbolic sphere operates as a form of power in its own right,
helping to enforce obedience and sustain conditions under which DA‘ISH rules. The
symbolic world entails significant powers based on its communicative versatility and its
broad range of communicative, emotional, social, and identity functions engaged in
meaning-making and social coercion. In the political sphere, symbolism maintains ex-
isting dominance of the jihadist discourse and worldview, its immense impact on
strengthening in-group unity, and ultimately, the ability of power to influence behaviour
through single words, literary tools, and repetition strategies as exhibited in DA‘ISH
discourse.

The relationship between DA ‘ISH and its subscribers consists of vertical relations,
whereby the group’s will is the absolute will, and it mediates by a forced consensus
based on coercion. Coercion can be defined as “an intention to affect the beliefs, emo-
tions, and behaviours of others in such away that suits one’s own interests.”® In politi-
cal discourse, coercion is a proposed strategy that involves power relations.” DA ‘ISH
discourse achieves coercion by presenting manipulated forms of information, thus influ-
encing the representation of reality that its subscribers hold. By doing so, DA ‘ISH gives
its audience a specific understanding of the events and wars, while also dictating the
responses of the audience to those representations. Coercion is connected to two distinct
concepts, namely, obedience and conformity.® The pressure to conform tends to be
implicit, whereas the order to obey is typicaly rather explicit. Obedience serves as an
active form of influence that is usually directly initiated by an authority and is typically
externa in that overt behaviours are generally the focus of command. While both obedi-
ence and conformity are forms of social influence, people most often tend to conform to
their peers, whereas they obey those in positions of authority.

The concept of conformity may be further sub-divided into three categories, namely,
compliance, identification, and internalization. Firstly, compliance involves individuals
who act in accordance with social pressure publicly while they disagree privately. This
is usually the behaviour of a person who is motivated to follow the group’s implicit
orders only to avoid being punished by DA ‘ISH. Secondly, identification signifies that
individuals adopt a particular behaviour because it places them in a satisfying relation-

6 See dso Christopher Hart, Critical Discourse Analysis and Cognitive Science: New Perspectives on
Immigration Discourse (Basingstoke: Palgrave Macmillan, 2015), 63.

7 Seeadso Paul Chilton, and Christina Schaeffner, “ Discourse and Politics,” in Discourse as Social Interac-
tion, ed. Teun Van Dijk (London: Sage, 1997); Paul Chilton, Analysing Poalitical Discourse: Theory and
Practice (London: Routledge, 2004).

8 In the field of social psychology, the powerful ability of authoritative people or institutions to control
others was demonstrated in a remarkable set of studies performed by Stanley Milgram, who was interest-
ed in how an authority produced obedience, even to the extent of leading people to cause harm to others.
See Stanley Milgram, “Behavioral Study of Obedience,” The Journal of Abnormal and Social Psycholo-
gy 67, no. 4 (1963): 371-8.
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ship with the organization with which they identify. Thirdly, internalization takes the
form of behaving under social pressure by acting and believing in the specific
worldview. This is the most effective and most permanent response to social influence
because it is motivated by a desire to be right. This type of conformity takes the form of
one's willingness to perform acts of martyrdom and die for an organization like
DA‘ISH.

The concepts of obedience and conformity that are manifested in the symbolic world
of DA‘ISH work dependently on each other by taking over the persona and public
sphere of the populace under the organization's control. That DA‘ISH members are
capable of reproducing the organization's formulaic slogans and chants tell us mainly
that DA ‘ISH is capable of enforcing obedience on the level of outward behaviour. Addi-
tionally, demanding its adherents to adopt a new identity accompanied by a specific
kind of behaviour is a strategic exercise to internalize a specific worldview. That way,
the new identity permeates the private sphere of individuals, who, by incessant repeti-
tions of behavioural codes, both act and believe in accordance with social pressure. This
is the most permanent, deeply-rooted response to socia influence.

Discursively, coercion manifests itself in various strategies that are explored
throughout this work, including naming or referential strategies, predicational strategies,
the appropriation of elements borrowed from the Arabic-Islamic tradition, and the an-
cient poetic ritual.® Naming strategies, namely, strategies that exploit the human capaci-
ty for categorizing coalitional groupsin terms of a dichotomous in-group and out-group,
are a fundamental move in prejudiced discourse whereby specific references to institu-
tions or the out-group would subtly generate emotive coercion.

Similarly, predicational strategies, which include the analysis of the traits, character-
istics, features, and qualities attributed to the in-group and out-group through synecdo-
che and negative and positive qualities, regularly associate the out-group with threat-
connoting cues. Predicational strategies are another “essential aspect of self- and other-
presentation” because they involve the positive presentation of the in-group and the
negative presentation of the constructed out-group.’® Additionally, predicational strate-
gies are empowered by their intimate link to the Arabic-l1slamic tradition because they
resort to ancient tribal codes of honour to connect with the audience on an emotional
level.

DA‘ISH ensures coercion by permeating the private and public spheres of its citi-
zens and by ensuring the adherents' participation in cultura rituals. By adopting strate-
gies of coercion, DA‘ISH produces guidelines for acceptable speech and behaviour, it
defines the jihadist membership, it occasions the enforcement of obedience, and it even
induces popular beliefs through culturally authentic artefacts. Especialy in the case of
DA ‘ISH poetry, this literary artefact should not be understood as art for art’s sake, but

9 These concepts are adopted and adapted from the work of Hart, Critical Discourse Analysis and Cogni-
tive Science.

10 Martin Reisigl, and Ruth Wodak, Discourse and Discrimination: Rhetorics of Racism and Antisemitism
(London: Routledge, 2005), 54.
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more effectively as a strategic tool devised to inculcate the group’s worldview. Poetry
does not merely serve as a means of conveying texts or a channel through which a cul-
tural artefact is expressed and transmitted to others, but it is also a critical factor in the
selective reconstruction of the collective memory of the jihadist milieu. Poetic verses
blend consensual understandings and ancient wisdom with false statements or unrelata-
ble contexts, appropriating means and converting heroic acts into acts committed for
DAISH. In the case of militant jihadist discourse, there is a marked emphasis on the
core thematic coherence of traditional values including altruism, courage, esotericism as
well as timely political events, including the establishment of the caliphate, the disillu-
sionment with post-revolution politics, the dominance of capitalism, the failure of na-
tion-state ideology, the Arab Spring uprisings,™* the pursuit of economic opportunity,
anticolonialism, and sectarianism. DA ‘ISH propaganda is structured around exploiting
personal tragedies, inequality, violence, and oppression. The thematic aspect thereby
reflects and is also inspired by actual events and situations.* By resurrecting traditions
to interpret modern-day reality, DA ‘ISH discourse manipulates individuals adhering to
a shared worldview unconsciously by culturally resonant symbols.

In brief, the strategic vision of domination as exhibited in the symbolic world of
DA ‘ISH is devised around a series of objectivesthat are listed asfollows:

to spread ideology and beliefs

to indoctrinate a specific worldview

to reclaim tradition and collective memory

to build a collective historical mind

to propagate a positive image of the organization
to shape memory and condition behaviour

to facilitate ideological change

to announce news including events, battles, and death
to foster communitas

to foster myths

to generate compliance and obedience

to create, maintain and consolidate group identity
to strengthen in-group cohesion

to control inter- and intra-group relations

to raise out-group aggression

to create prototypes

to radicalize members

11 Historically, the term ‘ Arab Spring’ echoed what happened in Europe in 1848 and in Prague in 1968. The
term ‘Spring’ in itself is also highly controversial because several events took a dark turn as conservative
right-wing extremist transnational movements took over. See Kurt Weyland, “The Arab Spring: Why the
Surprising Similarities with the Revolutionary Wave of 18487 Perspectives of Politics 4 (December
2012), 917-34.

12 The notion of timelinessis considered as a critical factor for effective propaganda. See also Ellul, Propa-
ganda, 43.
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to inspire acts of martyrdom
to deactivate self-inhibiting norms against murder and mayhem
to goad the opponent into fighting

Discourse anaysis gains particular importance because DA ‘ISH not only exercises
absolute control over its territory, but more importantly, over any written, oral, or visual
messages constructed within its territory.™ In the group’s quest for domination, the two
fundamental enablers of power abuse and manipulation are tradition and orality. The
jihadist stream draws upon Islam and its history — a period that predates Western colo-
nization and hegemony — to provoke emotions by promising to recover the dignity of al
Arabs and Muslims. This symbolic representation of a glorious Islamic past calls upon
an overwhelming number of authentic elements that resonate with the Arabic-Islamic
culture. Tradition is exploited for its rhetorical and mobilizing power among its recipi-
ents. Subtle appropriations of tradition are ingeniously adapted to suffice the new pur-
pose of social coercion and to convey a sense of authority and religious righteousness.
The innate call for authenticity is achieved by the projection of words, images, meta-
phors, and values that resonate with the Arab tribal culture.

2.2. Tradition asa Mobilizing Force

The transmission of customs and beliefs from one generation to another assumes special
significance for modern jihadist movements like DA ‘ISH. Tradition is understood in its
original sense of traditum, namely anything that is transmitted or handed down from the
past to the present.* The jihadist stream purports to support the revival of traditions
rooted in a remoter past, which have been obliterated in the more recent past. Tradition
is thus mobilized as a springboard for the present and future action and its aspiration is
accorded with an authoritative value.”™ In the case of DA ‘ISH, tradition is instrumental-
ized as a discursive form of legitimation. Elements borrowed from tradition are retooled
to lend validity to the claims of the group’s pedigree and to restore a sense of pride of
place and historical agency. The invocation of culturally and historically resonant sym-
bols, particularly those encoded in the Arabic language, can help legitimate a particular
cult such as DA ‘ISH and coerce its subordinates.'®

13 Thejihadist milieu is physically cut off from the outside world. Gaining access to reality on the ground is
a challenging and risky task. In more technical terms, the jihadist sub-culture functions akin to what so-
cial scientists call a ‘total institution,” which is defined as “a place of residence and work where a large
number of like-situated individuas, cut off from the wider society for an appreciable period of time, to-
gether lead an enclosed, formally administered round of life.” See Erving Goffman, Asylums: Essays on
the Social Stuation of Mental Patients and Other Inmates (New Y ork: Anchor Books, 1961), 13.

14 Seealso Shils, Tradition, 12.

15 Gustave E. von Grunebaum refers to organizations aspiring for lineal descendancy as ‘orthogenetic
connection’ whereby the remote and mediated past is turned into an authoritative model. See Gustave
E. von Grunebaum, Modern Islam: The Search for Cultural Identity (New York: Vintage Books, 1964),
112 and 116ff.

16 For a discussion about the various definitions and possible interpretations of the term ‘legitimacy,” see
also Wedeen, Ambiguities of Domination, 5-12.
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From a hegemonic point of view, the tradition of belief is deployed for its normative
power, which intends to produce affirmation and unthinking acceptance from the audi-
ence.”’ The tradition of belief reinforcesits role in the process of legitimation because it
becomes “a function of a system’s ability to persuade members of its appropriate-
ness...Leaders lay down rules, promulgate policies, and disseminate symbols which tell
followers how they should feel and what they should do.”*® The historian George Mosse
argues that political ideas are moulded and projected through a symbolic process that
provides an additional means of social control over the masses and instils a sense of
community.’® Exercising total control over the sites of symbolic action provides
DA ‘ISH with a mechanism that communicates its goals and strategic objectives effec-
tively and unilaterally across the organization.

The process of legitimation involves an element of appropriation which is obtained
by associating the organization with culturally resonant symbols that are already mean-
ingful to the populace in a favourable way. These symbols resonate with the audience
subliminally on a spiritual level. The political theorist John Schaar notes that “a claim to
political power is legitimate only when the claimant can invoke some source of authori-
ty beyond or above himself.”?® DA ‘ISH adopts and adapts culturally resonant symbols
that have been subjected to competing interpretations by other ideologies, including
Islamist groups and pan-Arab nationalists in the Arab world. The strategy of revising
resonant symbols widely used in the Arabic-Islamic culture is devised as a propagan-
distic mechanism to manipulate discourse and achieve social coercion.* Explicit refer-
ences to the Qur’an, Prophetic Traditions, Islamic history, and ancient knowledge be-
come retooled as ‘manipulative prototypes which are instrumentalized to influence the
conduct of the populace beyond the limits of assent to their factual correctness and,
ultimately, to engender a culture of militancy.?

The reconstruction of these symbols in modern society seems to suggest that
DA ‘ISH is solely reproducing Islamic heritage that has been an integral part of the Mus-
[im community and the Islamic ethos in the early centuries of Islam. By using these
symbols, DA‘ISH claims to be adhering to divine right and upholding common good
without the need for widespread approval. Discursive strategies based on the religious
tradition are manipulated to drive home the group’s jihadist vision. By exploiting reli-
gious references to legitimate the existence and operation of DA ‘ISH, jihadist organiza-
tions back up their demand for certain behaviour and actions from their populace. It is
plausible to argue that coercion depends on legitimation because discourse may only

17 Edward Albert Shils, Tradition, 24.

18 John T. Schaar, Legitimacy in the Modern State (New Brunswick: Transaction Publishers, 1989), 20.

19 George L. Mosse, The Nationalizations of the Masses: Political Symbolism and Mass Movements in
Germany from the Napoleonic Wars through the Third Reich (New Y ork: H. Fertig, 1975), 6-7.

20 Schaar, Legitimacy in the Modern State, 20.

21 Harold Laswell states that propaganda deals with the “management of collective attitudes’ and “ control
over opinions’ through “manipulation of significant symbols.” See Harold D. Lasswell, “The Theory of
Political Propaganda,” American Political Science Review 21, no. 3 (1927), 627.

22 Seealso Van Dijk, “Discourse and Manipulation,” 375.
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“achieve coercion when the representations realizing these strategies are accepted by
text-consumers as true. Text-producers use legitimizing strategies for precisely this
end.”® The critical point here consists of having it al emanate from a pivotal source
and providing each person with a clear and consistent goal so that every member under-
stands how their efforts contribute to the organization’s success. Deriving the moral
right to rule from appropriated elements belonging to the Islamic tradition becomes
more effective in the context of recipients who are part of a culture that has laid special
importance on the Islamic history, the Qur’an and the Prophetic Traditions.

The worldview of DA‘ISH is expressed in a language encoded in symbols, which
becomes in the minds of the followers, condensations of the practices and intentions of
the rulers. *Officid’ jihadist discourse is prescriptive, and it works as a mechanism of
political control. Its primary function is not to communicate or clarify, but, more im-
portantly, to impose meaning upon the jihadist milieu. It sets the rules for the group’s
membership and identity by establishing usages, prohibitions, norms, and constraints
that work to specify the form of politically acceptable public conduct. The method of
thinking itself is disarmed by rigid restriction to the traditional mode. It reinforces an
effective, non-critical state rooted in external dependence and inner submission.?* That
way, people's redlity is perceived through symbolism and myths, without which indi-
viduals have no identity.

Discursively, the jihadist transmission of appropriated traditions thrives on ‘social
memory, that is, socialy shared mental structures and representations.® These struc-
tures are thus “shared as presupposed by group members.”® The formation of these
mental structures and representations is affected by cognitive and emotional factors, and
it takes place in the context of human interactions with other humans or with cultural
artefacts. By referring to a line of past cultural achievement, DA‘ISH ascertains its
cultural authenticity and Islamic legitimacy in the socio-political sphere of the Islamic
world. Historical heroic personalities and beattles that have become part of the collective
memory purport to serve as factual evidence and as a guarantee for future success. In its
weekly magazine called al-Naba’, DA‘ISH assigns specia sections to recall historical
events and battles from the glorious Islamic past.” The last part of this magazine usual-
ly includes a strident use of Qur’anic quotes denoting apocalyptic events. Every page in
al-Naba’ which contains Qur’anic verses or passages from the Sunnais accompanied by

23 Hart, Critical Discourse Analysis and Cognitive Science, 89.

24 For a thorough discussion on the role of language and ideology, see also Sharabi, Neopatriarchy, 95ff;
Yasir Suleiman, Arabic in the Fray: Language, |deology and Cultural Palitics (Edinburgh: Edinburgh
University Press, 2013), 235ff.

25 See aso Paul Connerton, How Societies Remember (Cambridge: Cambridge University Press, 1989), 6—
40; Teun Van Dijk, “Ideology: Political Discourse and Cognition,” in Palitics as Text and Talk: Analytic
Approaches to Political Discourse, eds. Paul Chilton, and Christina Schaeffner (Amsterdam: John Ben-
jamins, 2002), 203—-38.

26 Teun Van Dijk, “Principles of Critical Discourse Analysis,” Discourse and Society 4, no. 2 (1993), 257.

27 These sections are entitled From history (min al-tarikh). For examples, see also al-Naba’, 120:10, and
124:10.
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a footnote declaring that “this page contains words related to God, verses from the
Qur’an and hadith, beware of leaving it in a humiliating place.”® Likewise, the classical
Arabic language is an inherited symbolic medium that has played a seminal role in the
transmission of the Islamic tradition and its civilization, mainly because of its direct
connection to God’'s revelation. Classical Arabic is believed to be derived from an au-
thoritative origin or text, on which it bases its claim to authenticity, truth, and validity.
Through habituated practice and the power of its forebearers, Classical Arabic mediates
the relationship between thought and reality. It “mediates reality through a double ide-
ology: the ideology inherent in the ‘trance of language’ — produced and reproduced by
the magic of catchwords, incantations, verbal stereotypes and internal referent — and the
ideology supplied by the ‘encratic’ language — produced and disseminated under the
protection of political or religious orthodoxy.”#

One of the most pervasive strategies that is used in jihadist discourse to consolidate
group identity is the Arabic nomenclature. The archaic genealogical lineage is based on
a patriarchal filiation that is exploited by jihadists to link the organization’'s existence
with a lineage of prior possessors of 1slam. The Arabic nomenclature also bolsters the
credibility of the jihadist leaders. This type of filiation implants continuity by “being
‘connected’” with an unbroken chain of generations that have some important quality in
common.”® Jihadist organizations like DA ‘ISH appropriate this archaic Arabic naming
system by re-engineering it to include non-Arabs who join the organization. Thisis one
clear example of how DA ‘ISH manipulates a culturally authentic product of the Arab
and Islamic world to suit its political agenda and to | egitimate its message.

The process of appropriation is aso exhibited in poetry. DA‘ISH poetry based on
the classical Arabic gasida is an effective medium through which the jihadist logic and
mindset are channelled. Composed in classical language and following prosodic and
rhythmic rules, DA‘ISH poetry represents — in form and structure — a long-standing
tradition that has played an integral part in the Arabic and Islamic culture. In modern
literary scholarship, the gasida is not the only existing genre of poetry. Modern Arabic
literature is characterized by poetic formsinfluenced mainly by European literature such
as the free verse (shi r hurr) and prose poems (al-shi r al-manthir). The choice of re-
tooling the gasida in the jihadist milieu is a strategic decision probably because of the
imminent role that the gasida plays to prop up its authority, to bolster its legitimacy and
to strengthen resolve on the battlefield. The transmission of the jihadist worldview
through orally based cultural artefacts tends to be effective among tribal societies living
in war-stricken regions and with poor accessibility to books or the internet. Tribal socie-
ties are inherently characterized by low levels of literacy, which means that these socie-

28 “Hadhihi al-sahifa tahtawi ‘aa afaz al-jalala waayat quraniyya wa-ahadith ihdharu min tarkiha f1
makanin mahin.” See for example al-Naba’, 119:1.

29 Sharabi, Neopatriarchy, 120.

30 Shils, Tradition, 15.
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ties rely solely on oral sources in their day-to-day life.®! In the context of these socio-
political factors, the verbal transmission of poetry gains popularity for practical reasons.
Theological books tend to be challenging to memorize, inaccessible to the populace, and
impractical to carry around on the battlefield.

In our discussion about the mobilization of tradition as a source of legitimation, we
should acknowledge the ambiguity that is attributed to the term *‘tradition’ and the iden-
tity of its variants. The first issue deals with the generic interpretation of tradition that is
open to different realizations. The definition of tradition does not place any criteria on
what may be handed down from one generation to the next. There is no indication of
what is “acceptable evidence for the truth of tradition.”® The variants engaged in
transmission vary from the classical Arabic language, formulaic expressions, ancient
wisdom, poetic form and structure, nomenclature, religious alusions, Islamic figures
and warriors, ancient Bedouin values, and iconography. In the process of transmission,
traditions change because the circumstance to which they refer changes. Alternatively,
cultural variants are modified by the recipients deliberately.

In the case of jihadist groups, historical elements borrowed from tradition are turned
into “a battleground for aspirations,”* however different, to justify massacres, blood
vengeance, and suicide-bombings. By means of an imaginary temporal chain, traditional
elements become combined with ‘other’ elements that reflect modernity. The essential
elements in the ‘new’ variant remain recognizable and identifiable with the origina
variant of tradition. One example of this would be the case of jihadist chants known as
anashid, which are composed on the blueprint of the Classica Arabic ode known as
gasida. The chants are an original artefact developed in the twentieth century to reflect
the currency of modern times and the reality of its recipients.

Secondly, the past bears many different messages that are selective and, at times, al-
so contradictory. The varied historical tradition of the caliphal experience during the
Islamic Golden Age (8"-14™ century CE) for instance, allows for different interpreta-
tions of this period, to the extent that “if you want a caliphate which is aggressive and
fiercely controlling of the Muslim population, you can find precedents in the vast histor-
ical records. If you want a caliphate which is generous and open to different ideas and
customs while, of course, remaining true to its vision of God's will and purpose, then
you can find that in the historical tradition too.”* The jihadist group’s appeal to tradi-
tion is deemed to be logically fallacious because it is selective and self-serving, and it
also assumes that past justifications for the tradition are till valid at present. Newly
published textbooks used for teaching Arabic literature in schools run by DA ‘ISH have
deliberately selected poetry from the pre-1slamic and Abbasid periods, as well as poems
by specific poets ranging from al-Mutanabbi (d. 965 CE) to Badi® al-Zaman a-

31 Elisabeth Kendall surveyed the importance of poetry in a-Qa‘ida’s heartlands in eastern Yemen. See
Kendall, “Yemen’s al-Qa’ida and Poetry as a Weapon of Jihad,” 251.

32 Shils, Tradition, 13.

33 Von Grunebaum, Modern Islam, 158.

34 Hugh Kennedy, Caliphate: The History of an Idea (New Y ork: Basic Books, 2016), xvi.
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Hamadhani (d. 1007 CE), and lbn a-Amid (d. 940 CE).* By deliberately selecting
specific verses and poems that are connected to particular battles in the Arab history,
DA‘ISH portrays these verses from the Islamic past as though they are the sole and
united narrative of along-standing Islamic tradition.

Thirdly, the process of reconstructing the symbolic world “may entail creating ‘tra-
ditions' that are in fact quite new, but supposedly have time-honored, commonly recog-
nized history.”* Over time, if the rulers manipulate symbols skillfully, symbolic awards
alone may suffice to maintain supportive attitudes.®” Even if the cult of DA‘ISH fails to
produce inner conviction and belief in its outlandish claims and violent chores, its ap-
propriation of tradition may nevertheless manage to create an emotional connection
between the organization and its followers, which is enough to support its claim to legit-
imacy. The reinstatement of past glories heartens DA ‘| SH followers for the struggle and
makes them feel worthy of the status which they claim for themselves. DA ‘ISH appeals
to people on an emotional level to coerce their behaviour and action on a functional
level.

The creation of a unique worldview enshrined in a distorted interpretation of tradi-
tion cannot be conceptualized in isolation from the socio-political context that gave rise
to the jihadist ideology transnationally. The appearance of Jihadism in the late 1970s in
the Arab and Islamic world appeared as a direct reaction to other ideological streams
like Westernization and modernization, which took form under European domination.
For this reason, the jihadist emphasis on tradition “ought to be interpreted not simply as
arejection of foreign values and ideas but rather as an attempt to give new Islamic con-
tent to the meaning of self and society by reformulating a redemptive Islamic dogma.”
At the national level, our understanding of DA‘ISH discourse needs to account for the
strategic and propagandistic mechanisms in the Iragi political discourse during Saddam
Hussein's rule. Discursive strategies that were deliberately devised by Saddam’s Ba'ath
party to ensure absolute loyalty and obedience of the citizens towards the cult may have
facilitated the transmission of the jihadist ideology through similar mechanisms.

2.2.1. Palitical Mobilization based on Images of the Past in the Irag—Syria Region

Arab nationalist and jihadist mobilization have a firm foundation in images of the past,
which are typically embellished to produce a tendentious image of the community’s
own history. Exploiting the past as a mobilizing force has taken place under the aegis of
different politicians, such as the pan-Arab nationalist leaders in the Irag—Syria region.
Given that the local political discourse before DA ‘ISH may have exerted considerable

35 Jacob Olidort, Inside the Caliphate’ s Classroom: Textbooks, Guidance Literature, and Indoctrination
Methods of the Islamic Sate, Washington Institute for Near East Policy (2016), 21-2, accessed June 30,
2018, https://www.washingtoni nstitute.org/upl oads/Documents/pubs/PolicyFocus147-Olidort-5.pdf.

36 Wedeen, Ambiguities of Domination, 13.

37 Schaar, Legitimacy in the Modern Sate, 21.

38 Sharabi, Neopatriarchy, 64.
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influence on the social memory of the citizens living in the Irag—Syria region, a brief
discussion about the topos of history is adequate at this stage.

Saddam Hussein's discourse is distinguished by the exploitation of the glorious Ar-
ab and Islamic history to appeal to his audience on an emotional level.** Ofra Bengio
claims that Saddam’ s discourse is underpinned by a discursive shift in rhetoric. Islamic
imagery and phraseology, which were barely used at the beginning, became used stri-
dently during hisfinal years.* Bengio argues that Saddam’ s starkly-noted shift in rheto-
ric happened roughly around the time when the religiously motivated Shi‘ite riots start-
ed growing fast leading to the Islamic Revolution in Iran in 1979 and eventualy in the
war against Iran (1980-1988). Saddam’s secular ideology performed poorly when com-
pared to Iran’s Islamic ideology.” Therefore Irag's centra role in Arab and Islamic
history was emphasized to counter the penetration of Khomeini’s religious propaganda
from Iran:*

Gradually, the party had to drop the political discourse with which it had come to power and
replace it with, or at least range alongside it, a different kind of public language. The latter
drew on themes of historical, above al Idlamic, provenance. In some measure, this process
was intentional and guided from above; in part it was forced on the regime by specific cir-
cumstances; and in part it sprang spontaneously from deep layers of the Iragi collective ex-
perience®

It was at this point that the “Islamization of public discourse” started taking place.
Saddam began employing Islamic symbols and historical events to motivate his audi-
ence and to evoke deeply felt religious sentiment for political propaganda.** The Islami-
zation of public discourse became a tool of power to extricate his party from severe
crises and as an attempt to preserve his legacy as Iraq's leader. By using the idealized
ancient Iraqgi ruins and Arab-1slamic images, Saddam reconstructed his narrative of past
greatness lost to modern decadence.™ The former Iragi president also recalled religious
personalities and battles in a bid to bolster his credentials as an Islamic leader even
though the Ba‘ath party initially followed a secular ideology.*® On thirteenth November
1982, Saddam organized a ceremony known as the oath of allegiance (bay ‘@) to be
performed by his followers. The bay‘a was one of the pillars of Islamic polity and

39 Seealso Stock, Sprache als ein Instrument der Macht, 172-5.

40 Stock, Sprache als ein Instrument der Macht, 176.

41 Bengio, Saddam’s Word, 184.

42 Marr, The Modern History of Irag, 208.

43 Bengio, Saddam’s Word, 159.

44 Bengio, Saddam’s Word, 160.

45 Paul Cooper, “Culture-Saddam’s ‘Disney for a Despot’: How Dictators Exploit Ruins,” BBC, April 20,
2018, accessed April 27, 2018, http://www.bbc.com/culture/story/20180419-saddam-disney-for-a-despot-
how-dictators-exploit-ruins.

46 When the Ba‘ath party seized power in 1968 with Saddam at its head, it imposed a mixture of Arab-
centred socialism, anti-imperialism, pan-Arabism, and Arab nationalism. Ba'athism was a secular move-
ment, formed initially to rescue Arab states from the legacy of colonialism.
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served as an ancient covenant made between the ruler and the community of Muslim
believers.*” On severa occasions, Saddam compared himself to Salah a-Din (1137—
1193 CE),® the twelfth century Sultan, whose Ayyubid dynasty extended geographical-
ly from Egypt to Syria, Upper-Mesopotamia, the Hijaz, Y emen and other parts of North
Africa. Historically, Salah a-Din is known for wresting Jerusalem from the Crusaders
in 1187 CE. On the eve of the Gulf War (1990-1991) Saddam equated the role of Iragi
soldiers with the battle of Qadisiyya (636 CE)* among other key terms with Islamic
overtones,® reviving the past successes of the Arab Muslim army over the Sassanid
Persian army which eventually led to the conquest of Iraq from the Persian army.>
Eventually, Saddam started signing messages and letters with the phrase ‘ God's believ-
ing servant’ (‘abd allgh al-mu’minin)®* and ordered the words allahu akbar to be in-
scribed on the Iraqi flag.>

In the field of education, Saddam also engaged in the discussion about how to write
history textbooks for pupils, arguing that the writing “must ‘directly permeate’ young
brains in an ‘absolute fashion,” without theoretical or philosophical explanations or
analyses that might confuse them.”> Saddam’s explicit willingness to interfere in the
writing of Iragq’s history resurfaced in a political speech that he delivered in 1978. This
speech was consequently followed by public discussions and events that were themati-
cally labelled ‘rewriting Arab history.” > Aware of the power language plays in spread-
ing ideology, the Ba'ath party published ‘Saddam Hussayn Political Dictionary’
(Qamis Saddam Husayn al-Syyasi) in 1988, which contained 500 entries of Saddam’s
political words, expressions, and memorable quotes collected and interpreted by the
poet Muhammad Salih ‘Abd al-Rida.>®

In Saddam Hussein's discourse, the past is devised as a strategy of manipulation be-
yond the symbolic world. The shift in public political discourse aso manifested itself in
the creation of symbolic artefacts such as the completion of ‘Mother of All Battles
mosque (umm al-ma ‘arik) in 2001, the latest in a string of similar religious edifices. The
‘Mother of All Battles mosque consisted of eight minarets shaped like weapons; four
minarets stood for the barrels of AK—47 assault rifles, whereas the other four minarets
represented Scud missiles. It was also reported that the Qur’an in this particular mosgue
was written out by hand in three pints of Saddam’s own blood extracted by his doctor

47 Bengio, Saddam’s Word, 74-8.

48 Stock, Sprache als ein Instrument der Macht, 173.

49 Battle of Qadisiyya refers to the historical battlefield in which Arab Muslim warriors overcame a larger
Sassanian army, the Persians, in 636/7 CE. The Irag—ran War was often referred to in the Ba'athist prop-
aganda as Qadisiyyat Saddam.
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over two years.”” The ‘Islamization of public discourse’ was taken to a higher level at
the beginning of the twenty-first century, to the extent that by 2003 Islam was firmly
embedded in the regime’s ideology and symbolism. Abdel Atwan recalls how a mes-
sage sent by Saddam to the newspaper al-Quds al-‘arabi in April 2003 was “full of
Qur’anic quotations and references as well as jihadist rhetoric,” probably because “ Sad-
dam’s intuition had told him that political, radical 1slam would provide the cohesion
necessary for the insurgency to be effective.”*® By then, Saddam realized that “with the
decline of pan-Arabism, political Islam was emerging as a new, radical, unifying force
across the region. Asthe threat of afurther US invasion loomed, Saddam saw in Islam a
key to the formation of a cohesive resistance. Clerics went on the public payroll; he
ordered his army commanders to become practising Muslims.”>

Like Saddam, Hafiz al-Asad, who served both in the role of a president (1971-2000)
and a Prime Minister (1970-1971) of Syria among other official high-ranking roles, was
often portrayed as Salah al-Din in the production of various ideological artefacts. One
famous portrait which compared Hafiz al-Asad to Salah a-Din was accompanied by the
caption “from Hittin to Tishrin,”® equating the historic military victory of Hattin fought
by Salah al-Din to the October 1973 war. More recently, the former Prime Minister of
Irag NGrT al-Maliki (2006—-2014) also attempted to exploit Irag’s history and its leading
role in the Arab civilization by portraying the country as a blueprint upon which he
intended to build a modern and united Irag.®* Attempting to reconcile the disunited Iragi
nation under the banner of its shared Arab history was inevitable, especially because al-
Maliki' s Shi‘ite government did not resonate well with other significant minorities in
Irag. It is evident from the examples mentioned above that the Iragi-Syrian populace
had already been exposed to political ideologies encoded in the images of the past prior
to the emergence of DA ‘ISH. Thus the discursive strategies which feature in the jihadist
discourse have been sharpened by decades of technique in other regional political
movements.

The similarities of appropriating the past as manifested in pan-Arab nationalist and
jihadist movements in Irag may have been influenced by other socio-political undercur-
rents, including the Sunni-based roots of the Ba'ath party and Jihadism. Although the
Arab Sunnisin Iraq consisted only of a small minority, they have traditionally dominat-
ed the political and social life of Irag. At atime when the Iragi Sunni community was
disgruntled due to the discriminatory policies following the US-led invasion, Sunni-
leaning groups perceived the jihadist stream as an opportunity to regain political power
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and to bring justice. Numerous vital figures which helped create the so-called ‘1slamic
State’ had held key positions in Saddam'’s government. In addition to Haji Bakr,*? who
was dubbed as ‘the architect of the Islamic State’ and worked as a colonel in the intelli-
gence service of Saddam Hussein's air defence force,®® a high-ranking official called
‘Abd Allah Qardash (d. unknown) was also a former military intelligence member un-
der Saddam Hussein.%* DA ‘ISH discourse should thereby be acknowledged as a contin-
ual and also radical progression of the ‘lslamization of public discourse’ originally
initiated by the Ba'ath party in Irag. The strategic appropriation of history, which is
mentioned repeatedly in this work, is not a novel aspect of the jihadist ideology, but it is
a mechanism that had already been recurrent in the modern political discourse of Iraq
and Syria.

2.2.2. Different Facets of Modernity in the Jihadist Milieu
DA ‘ISH discourse fluctuates between tradition and innovation, heritage and contempo-
raneity, and authenticity and renovation. DA ‘ISH consumes the pathos of cultural au-
thenticity, and at the same time, it situates itself into broader notions of modernity to
remain relevant to modern society. The foundations of jihadist discourse are built on an
old emotiona narrative of history yet reassemble on state-of-the-art techno-cultural
possibilities. Although cultural authenticity and modernity seem — by definition — to be
linked dialectically, their coexistence in DA ‘ISH discourse is both prevalent and perva-
sive. Cultural authenticity in all its different discursive manifestations remains a rhetori-
cally powerful emotional practice that appeals to a populace beyond the jihadist groups.
Tradition represents familiar shared images and meaning, and it asserts an ongoing
continuity of values. In contrast, modernity confronts us with a new perception or mean-
ing, which we have not realized before.®® Hence the power of tradition is only rendered
effectiveif it isreformulated with the lens of modernity. Historical alusions culled from
the past are part of a large sphere of discursive practices meant to recover and recon-
struct an imaginary identity, and through this, reconstruct the image of a‘modern’ cali-
phate.

DA ‘ISH distinguished itself from past militant jihadist organizations in the sophisti-
cation and scale of its use of technological advances, including social media networksin
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such a brazen and overt way.* Modern technology is exploited by DA ‘ISH to spread its
vision and permeate the private and public spheres of the populace living under its con-
trol. Technology plays an essential role in the day-to-day running of jihadist groups.
Thomas Elkjer Nissen maintains that “we can see the contours of a very calculated and
professional social media information campaign which resembles modern cross-media
marketing or political PR campaigns.”®” Abdel Bari Atwan, who dubs the so-called
caliphate as the ‘digital caliphate,’ stresses that without the mastery of digital technolo-
gy, DA‘ISH could “never have achieved its territorial ambitions, nor could it have re-
cruited such alarge army in so short atime.”® Most of the group’s business, such asiits
recruitment, its propaganda, and its battlefield strategies is conducted online.

The European Union clarified that “the use of the Internet to incite people into be-
coming violently radical, or avehicle for terrorist recruitment, is extremely worrying in
view of its global reach, real-time nature and effectiveness.”®® Recruitment usually takes
place via unpoliced and unregulated messaging platforms such as Skype, Kik, and
Whatsapp.”™ Its recruits are mostly tech-savvy and regularly engage in ‘Twitter
storms.’ ™ DA ‘ISH manages to guide potential recruits that it cannot be reached directly
via computer-mediated communication into a process of self-radicalization. One exam-
ple of self-radicalized individualsis the head of the group’s media department identified
as Ahmad Abi Samra, who was a French-born IT expert with work experience in tele-
communications. Upon relocating to Aleppo in 2011 to join DA ‘ISH, he was entrusted
with sevzeral media organizations within DA ‘ISH including al-hayat, al-furgan, and al-
i ‘tisam.”

The clash between the Salafi-Jihadist ideology based on the traditional values of life
in the seventh century CE and modern technology has been a topic of debate among
jihadist ideologues since the twentieth century. Al-Qa’ida was the first jihadist network
in 1995 to sense the potential of the worldwide web in the dissemination of information
through the internet and in the orchestration of attacks on its enemies. Eventually,
‘cyber jihad’ became one of a-Qa‘'ida’s widely circulated Thirty-nine Principles of
Jihad.” Prior to technology, only jihadist leaders used to produce and release jihadist
content. Nowadays, every jihadist “is his or her own media outlet, reporting live from
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the frontline in tweets, offering enticing visions of domestic bliss via short films and
images.” ™

In the field of literature, modern technology acts both as an aid and a stimulus to po-
etic production. Technological advancements enable jihadist movements to bend the
conventions of Salafism that forbid the use of musical instruments by using other sound
effects (such as gunshots or the marching of soldiers) instead.” On the battlefield, the
gasida has been revitalized in the form of chants that follow the metre, rhythm, and
rhyme as dictated in pre-Islamic poetry. As a critical element in the technological scaf-
folding of DA ‘ISH, chants have become an omnipresent background of militant jihadist
propaganda videos. Additionally, they have had a profound impact in ideological trans-
mission. The eclectic blend of pop culture and Islamic ethos connect with the younger
cadres of DA ‘ISH on an emotional level. The online dissemination of chants has served
as an effective instrument in foreign recruitment.” Jonathan Pieslak argues that chants
are “dynamic cultural catalystsin recruitment, membership retention, morale, and moti-
vation for action.””” These chants are usually composed in simple language and are
usualy exploited to indoctrinate and maobilize sympathizers to the extent that an over-
whelming number of recruits “seem to indulge in jihadi music and videos long before
they see any fighting and before they sit down to learn the finer points of doctrine.”

The advent of the internet facilitated the preservation of propagandistic jihadist ma-
terial. The digital preservation of poetry, chants, and sermon-like speeches stems from
an older tradition of cassettes.” The recording of performed poetry — whether in the
form of recitation or chant — is more apt and effective presumably because it captures
poetry in its emotional state.®’ Technological advancement has enhanced the effective-
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ness of DA‘ISH propaganda on two accounts. Firstly, the transmission of ideological
messages through word of mouth used to take alonger time to reach far-away countries.
Although the production of the cassette was a potent tool to preserve poetry, it was
relatively limited because it could only be transferred from one hand to another. In the
times of modern technology, DA ‘ISH material is made accessible for everyone online at
the click of abutton. Once posted on the internet, DA ‘ISH material finds itself in circu-
lation among jihadist followers globally on the Darkweb, making the group’s archives
impossible to delete completely. The immediate availability of public oratory, poetry,
and other jihadist material, which is typically mediated to distal audiences by textual or
electronic means of communication, minimizes the distance between the followers and
the jihadist group, resulting in the personalization of jihadist discourse. Secondly, tech-
nological advancement serves as an instrument to preserve the artefact by lengthening
its lifespan. Although Western authorities and institutions such as the European Council
have created a strategy for combating radicalization and recruitment online, the com-
plete removal of jihadist content online has proven to be challenging.®*

Modern technology has contributed substantially towards an easier and faster diffu-
sion of the jihadist message transnationally. Modern variants of the gasida help transmit
the jihadist worldview to the younger generation through upbeat melodies. It must be
ascertained, however, that technology is not the reason behind the widespread use of
poetry in the jihadist groups. The essence of poetry’s success and effectiveness in the
political space originates from the innate characteristics of the gqasida which have func-
tioned as an ancient mode of communication, mobilization, and diffusion of propaganda
since the pre-Islamic times. The gasida has been exploited as a platform through which
different ideologies and denominations convey their message by winning over the hearts
and minds of their Arabic-speaking audiences. Its in-built structures and orally based
techniques are the prime motivators of its natural diffusion on the battlefield. Among
the most effective in-built rhetorical tools of the gasida are repetition and rephrasing,
rhyme and rhythm, and other literary devices that have been thoroughly explored by
both classical and modern poets. Rhyme schemes and specific rhythms conjure afeeling
of the highly emotional and struggling atmosphere often seen through the viewpoint of
life'strajectories.

2.3. Orality and the Psychodynamics of Orally Based Thought

Jihadist groups latch onto the Arabic-Islamic tradition to legitimate their existence. The
Arab world has an ora tradition based on the transmission of culture, ancient
knowledge, and customs. The primary transmitters of the ora tradition are Classical
Arabic and the vibrant gasida. The issue of orality is central to our understanding of
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DA ‘ISH discourse because the group feeds on structures and artefacts that are deeply
seated in orality.

Since pre-Islamic times, Classical Arabic has played a central role in the socio-
religious spheres of the Arabic-lslamic culture:

Classical Arabic is, for the most part, an oral language. The prayers are recited and not read
from any text, children are taught to memorize (chapters) of the Qur’an and often when peo-
ple read the text, they are reciting from memory. Moreover, the art of the recitation of the
Qur’an is highly developed and people buy cassettes of their favorite reciters to listen to.%

To date, Classical Arabic has retained its relevance as the exclusive medium of Rev-
elation of the Qur'an. The Islamic tradition and the Qur’an itself were birthed within the
culture of oraity.3® Angelika Neuwirth speaks of the Qur’an’s “oral prehistory” and
how oral communications build themselves on earlier ones, developing “oral intertextu-
ality.”® The esteemed classical Arabic ode was also founded in an ora culture as its
refined structures, and its formulaic expressions can attest. In medieval times, memori-
zation and transmission of poetry were primarily facilitated by the rigid form of the
gasida, with its end-rhymes and fixed metre.®

The diffusion of DA ‘ISH poetry on the battlefield is modelled on and facilitated by
its oral-formulaic character. Scholarship in orality theory published over the past several
decades suggests that the poetic text is, through its rhyme, metre, formulaic construc-
tion, and literary devices, essentially mnemonic and thus more memorable and stable
than any other type of text or speech. Since the seminal contributions of Milman Parry
and Albert Lord to the Oral Literary theory, studies about orality have gained more
prominence in the work of contemporary scholars, including Walter Ong's publication
Orality and Literacy. Ong distinguishes between ‘primary orality,” which refers to a
culture totally untouched by any knowledge of writing or print, and ‘ secondary orality’
which is affected by present-day high technology culture, whereby the existence of
orality is sustained by electronic devices and is heavily reliant upon writing and the
print.% In the twenty-first century, examples of ‘primary’ ora cultures are generally
sporadic.

Neither the Arab-lIslamic community in general nor the jihadist organizations in par-
ticular are considered as cases of ‘primary orality.” In the Arab-Islamic world, the book
culture and the culture of orality have developed concurrently since the beginning of the
ninth century CE.®” For this reason, it would be incorrect to refer to the jihadist milieu
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as untouched by any knowledge of writing, primarily due to the imminent use of tech-
nology in its communication. However, DA ‘ISH forms part of a word-oriented milieu
that has remained strongly connected to its oral roots in its daily lifestyle. Additionally,
its poetic composition still bears striking resemblances to the old in its participation
mystique, the fostering of a communal sense, its concentration on the present moment,
and even in its use of formulas.®®

The type of orality identified in the jihadist groups is more deliberate and self-
conscious. Ong refers to milieux with courses of action depending significantly on the
effective use of words, and thus on human activity as following a ‘verbomotor life-
style’® These cultures retain enough “oral residue to remain significantly word-
attentive in a person-interactive context (the oral type of context) rather than object-
attentive.”® Organizations like DA ‘ISH preserve and exploit much of the mind-set of
orality even if with the adoption of high-technology ambience.

Albert Lord outlines marked characteristics which determine the likelihood of the
poem’ s rootedness in orality. The significant sets of identification include the presence
of formulaic techniques on the verbal level, the infrequent occurrence of necessary
enjambment, and traditional themes. Formulas and traditional themes indicate a poem’s
origin in an oral tradition because the poet “needs well-established themes for rapid
composition.”® In a more recent study, Walter Ong draws up the characteristics of
orally based thought that highlight a residual formulary essential of oral thought pro-
cesses.” The three dimensions that permeate the psychodynamics of orally based
thought characterized the discourse of DA ‘ISH. These dimensions consist of incessant
repetition, the here-and-now, and the communal experience.

2.3.1. Repetition

The verbal memory skill which identifies verbomotor cultures is based on hammering
repetition. DA‘ISH discourse is characterized by elaborate and pervasive patterns of
lexical, morphological, and syntactic repetition and paraphrasing. The repetition of
particular images and old logics is prevalent on the groups' media channels, and it is
intended to produce a specific worldview meant to be persuasive in the arena of political
conflict. By repeating key terminology with religious and cultural associations, DA ‘I SH
subtly dictates a specific discursive frame or a way of thinking. Initially, repetition
gained significance in oral cultures for its mnemonic effect. Protracted orally based
thought tends to be highly rhythmic because rhythm aids recall even physiologically.*
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The audience who witnessed the recitation of a poem or the delivery of speech could not
go back to the just-said. Repetition was thus instrumentalized by the speaker as a recall
strategy to help the listener understand and memorize the message of the delivery. In the
case of Arabic poetry, repetition is not only manifested in the reiteration of diction, but
it is also supported by other poetic devices such as rhythm, rhyme, and metre. The so-
ronity created by the rhythm and rhyme contributes to the effectiveness of the underly-
ing message because it appeals more to the emotiona rather than to the cognitive as-
pect.

Protracted orally based thought tends to be additive rather than subordinate. Oral
compositions are characterized by a large number of grammatical structures that are
placed repetitively throughout the discourse. Anaphoric techniques of essential diction
bound with intertextual references also contribute to the additive element by creating a
rhythmic discourse that is euphonious. To establish continuity in mind, cultures with
high oral residue tend to entail copious aspects or the repetition of the just-said as a
system of ‘backlooping.” Redundancy ascertains continuity by keeping the speaker and
the audience on track.** Backlooping in DA ‘ISH discourse is especially evident in the
repetition of key verses of chants, serving as a reminder of the underlying ideological
message of the composition. Similar to the case of redundancy and backlooping, orally
based thought requires incessant repetition to be drilled in the audience’s memory and
to avoid being forgotten.

The innate capacity to memorize a message and transmit it to other interlocuter
stems from the formalism of ritual language. Discourse is considered as formalized
when it is “systemically composed so as to restrict the range of available linguistic
choices.”% Oral formulaic analysis laid out by Milman Parry defined the oral formula as
“a group of words which is regularly employed under the same metrical conditions to
express a given essential idea.”® In the jihadist milieu, old formulas and themes are not
supplanted with new materials but reshuffled. Past themes and motifs are exploited to
interact with new and often complicated political situations. Formulas fulfil several
functions, but most importantly, they help implement *rhythmic discourse and also act
as mnemonic aids in their own right, as set expressions circulating through the mouths
and ears of all.”%" The repetition of themes and structures borrowed from the poetic
tradition is thus not monotonous, but they act as a mnemonic device that ensures longer
durability of the message. Additionally, repetition helps to crystallize specific formulas
that dictate a particular worldview.
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2.3.2. Here-and-Now

Ideological propagation needs to be verbalized with more or less close reference to the
human lifeworld, “assimilating the alien, objective world to the more immediate, famil-
iar interaction of human beings.”® Ora societies base their interactions on real-life
situations of the here-and-now.” Oral milieux conserve their limited capacity to store
information and retain its relevance to the interest of their present members by shedding
memories that have lost their past significance. Word meanings are continuously ex-
pressed in accordance with their synchronic definition, without taking into consideration
past meanings that have shaped the present meaning. In some cases, the link between
the past and present meaning is no longer recognized. Even if the archaic diction bor-
rowed from tradition is retained, the origina meaning is often atered semantically.

DA ‘ISH discourse is situational rather than abstract because it uses concepts in op-
erational frames of reference that are minimally abstract to remain relevant to the hu-
man world. The group’s orally-based mechanisms are deliberately exploited to alocate
for new word meanings, which interpretation is guided by the group’s ideology. The
oral mode “alows for inconvenient parts of the past to be forgotten” because of “the
exigencies of the continuing present.”'® Parts of the past that are either no longer rele-
vant or that do not support the group’s political agenda are cast aside. Especially in the
case of politically unstable and war-stricken locations, situational discourse is critical in
ideological propagation. DA ‘ISH latches onto a collective memory based on the Islamic
tradition to justify its message and legitimate its existence and its modus operandi. The
pervasive metaphors and intertextualities borrowed from Islamic sources connect the
jihadist message to the shared collective memory of the audience.

2.3.3. The Communal Experience

Jihadist discourse is crafted to give shape and structure to the ecstatic collective experi-
ence. Recreating a communal experience is strategic for jihadist groups to strengthen in-
group cohesion and to control inter- and intra-group relations. Orally based mechanisms
and recitations suit particular socia situations that recall the collective actions familiar
to the participating group. In discursive terms, the communal experience is often created
by inclining towards aggregative rather than analytic discourse; that is, discourse is
formed by the collection of units or particles into a coherent whole. Ong argues that the
preference of aggregative over analytical discourse in predominantly oral cultures is
closely linked to the “reliance on formulas to implement memory.”*** DA‘ISH dis-
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course consists of a high proportion of epithets, mnemonic formulas, and other formu-
lary baggage, which may be rejected as cumbersome and tiresomely redundant in high
literacy because of its aggregative weight.’® Orally-based DA ‘ISH discourse also en-
courages triumphalism by resorting to excessive exultation over the group’s success and
achievements.'® By drawing upon a heritage of Arabic-Islamic traditions, DA ‘ISH
crafts an image of ‘authentic Muslims who manage to commit themselves to traditions
and social duties with virtues of nobility, gallantry, piety, honour, pride, and steadfast-
ness. The group’s ideology and socia system are depicted as superior to the rest of the
world.

Orally based communication draws on the communal experience by being empathet-
ic and participatory rather than objectively distanced. In part, DA ‘ISH discourse is par-
ticipatory because it is communicated in Classical Arabic, which has held a central
function in the socio-cultural environment since pre-Islamic times. Classical Arabic
“socializes people into the rituals and ceremonies of 1slam, alanguage that affirms their
identities as Muslims, that marks certain activities as belonging to the realm of purity,
morality, and God. A language, furthermore, whose aesthetic and musical qualities
move its listeners, creating feelings of spirituality, nostalgia and community.”** Like-
wise, poetry creates a collective consciousness and a collective dramatic tension that
continues to voice political comment. It engages in a complex process of shaping and
modifying the audience’ s Weltanschauung. Heir to an ancient tradition, the recitation of
Arabic poetry is meant to engage the audience collectively by triggering communal
identification:

The recitation of pre-Islamic poetry was strangely reminiscent of aritual; the officiating po-
et, who did not create poetry for himself, but for others, encouraged active participation on
the part of his public as a means of appealing to the hearts of his hearers. Poetic engagement
derived in this case from the limpidity of the verse and the familiarity of experienced listen-
ers with the wording and the thematic sequence of the gasida.’®®

In the case of DA ‘ISH poetry, the emphasisis also laid on group participation, either
through a collective performance or through the integration in a complex collective
activity. DA‘ISH poetry and its focus on the authoritarian power of metre, rhythm, and
rhyme are imposed upon an artificially-constructed and maintained collective. Rhetori-
cal traces of this collectivist approach include pronominal utterancesin plural form. The
deliberate use of ‘we’ and ‘us’ in DA‘ISH discourse “indicates that there are a number
of speskers but that they are acting collectively, asif they were only one speaker, akind
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of corporate personality.”'® By declaring these pronomina utterances of solidarity
repeatedly, DA‘ISH members become part of a community that is led by a specific
credo, namely, “[i]n pronouncing the ‘we’ the participants meet not only in an external-
ly definable space but in akind of ideal space determined by their speech acts.”*”

The communal experience regenerated in DA ‘ISH discourse consolidates the group
identity and raises the out-group aggression through polarized rhetoric. Discourse sSim-
plifies a complex socio-political reality and political complex by polarizing a world
agonistically into good and evil, virtue and vice, and villains and heroes. Ong argues
that physical violence often marks oral narrative, and in the celebration of physical
behaviour, “oral cultures reveal themselves as agonistically programmed.”*® The ago-
nistic dynamics of DA‘ISH discourse in verbal performance often demand a specific
target to engage in verbal combat. Repetitions of verses serve as areinforcement of this
engagement, whereby the audience takes part by participating in the chant collectively.
This collective experience is reinforced by the overwhelming ‘anonymous composition
of chants and poetry, with the underlying intention to reassert collective sentiments.®

2.4. The Popular Appeal of the Qasidain Contemporary Times
The poetic form known as gasida remains one of the most popular artefacts steeped in
the Arabic-Islamic culture. In the jihadist milieu, the gasida is an integral part of the
‘popular jihadi culture’ (al-thagafa al-shabiyya al-jihadiyya). In the context of ji-
hadism, ‘culture’ expresses specific meanings and values derived from lived cultures or
practices and may be defined in social terms as “a particular way of life, whether of a
people, a period or a group.”**° For the purpose of the study, culture refers to “products
and practices that do something other than fill the basic military needs of jihadi
groups.”

From the outset, the term ‘popular’ is connected to the likeability factor within spe-
cific groups. In this sense, ‘popular’ is understood as “work deliberately setting out to
win favour with the people.”**? It enjoys the support of a broad audience within specific
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circles or sub-cultures and is not limited solely to the intellectual or creative dlitists.
Popular literary artefacts, which are “ compositions produced by the common people, the
under-represented lower classes of society,”™*® would include the behaviour, values,
entertainment, worldview of the group. In the jihadi culture, popular cultural artefacts
include religious rituals, poetry, videos, films, sports, and jokes."** As an ancient mode
of mobilization, the classical ode has retained its widespread popular appeal in the Arab
world until modern times. The gasida is ‘popular’ in the jihadist milieu because of the
group’ s association with the mainstream Arabic and Islamic culture. Outside the jihadist
compounds, there are multiple examples of the gasida exploited in mainstream Arabic
cultures.

In the field of entertainment, the past decade has experienced an increase in the
number of popular talent showsin Europe and America, such asthe * American Idol,” * X
Factor,” or the *Britain’s Got Talent.” The Arab world has translated this phenomenon
into its own culture by producing shows such as ‘The Million’s Poet’ (shair al-
milyzn), which is areality television show on the United Arab Emirates television net-
work showcasing poets and their talent in composing verses.™> Another similar talent
show in the Arab world is *Prince of Poets' (amir al-shu‘ara’) which encourages poets
to recite and to compose their own poetry on topics that are chosen by the judges spon-
taneously. These talent shows are intended to emulate the tribal poetic competitions of
pre-Islamic Arabia, culminating in prizing the best poet among them. The judges exam-
ine the poet’s ability in two distinct talents, that is, recitation and composition. In a
similar manner to pre-Islamic tribal poetic competitions, competitors participating in
these talent shows must “ demonstrate to have a correct diction and to be able to engage
the audience.”*'®

In the political scene, the relationship between politics and poetry in the Arab world
reflects a holistic character of Arabic culture as well as the long-standing embodiment
of poetry in the socio-political life of the Arabs. Modern political movements, including
the Pan-Arabist, Pan-Islamist, and Arab nationalist parties, have aso resorted to the
popular appeal of the gqasida and its profound classical heritage to rally for support and
to spread particular ideologies.™"” In the realm of literary movements, the neo-classical
poets sought to restore the Arabic heritage and its glorious past by rejecting foreign
influences and, at the same time, assimilating the spirit of classical Arabic poetry. In
some cases, when modern Arab critics and poets criticized neo-classical poetry, espe-

113 Margaret Larkin, “Popular Poetry in the Post-Classical Period 1150-1850,” in CHALPCP, 193.

114 For adiscussion about the jihadist sub-culture and its cultural artefacts, see also Thomas Heggham-
mer, Jihadi Culture: The Art and Social Practices of Militant Islamists.

115 Samuel Spenser, “Million’s Poet: Abu Dhabi’ s Prestigious Poetry Programme,” accessed January 22,
2018, https://theculturetrip.com/middl e-east/united-arab-emirates/articles/million-s-poet-abu-dhabi-s-
prestigious-poetry-program/.

116 Marina Eskandar, “ The Arabic Talent Show That Reawakens Poetry,” accessed January 22, 2018,
http://www.0asi scenter.eu/arti cles/peopl es-of -islam/2017/08/30/tal ent-show-poetry-arabic>.

117 Shmuel Moreh, “The Neoclassical Qasida: Modern Poets and Critics,” in Arabic Poetry: Theory and
Development, ed. Gustave E. von Grunebaum (Wiesbaden: Harrassowitz Verlag, 1973), 156.
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cialy by applying European principles of criticism, this was generally perceived as an
attack against Isam.™® An overwhelming majority of nationa or official anthems
(anashid waraniyya) representing Arab countries and Arab organizations also follow the
structure of the classical ode. The poetic verse idha al-sha‘bu yawman arada al-haya,
fa-la budda "an yastajib al-gadar (‘when the people will to live, destiny must surely
respond’), which was chanted during the Arab Spring uprisings, is borrowed from the
Tunisian national anthem. It is presented in the gasida form and it follows the mu-
tagarib metre and the monorhyme. The Jordanian national, which was anthem written
in praise of the Jordanian king, also follows the monorhythmic rules of Arabic ode. The
Syrian and the Lebanese national anthems are also constructed in the gasida form but
tend to be more experimental because they deviate from the strict monorhyme. Both
national anthems extol their citizens' bravery, praising them for their fighting and fol-
low the Arabic metre. The Syrian anthem is versed in the mutagarib, whereas the Leba-
nese hymn follows the mutadarik.

Islamist organizations such as the Lebanese Hizbullah have also recognized the
power of poetry in the political scene. In a manuscript entitled ‘ The Poetry of Hizbul-
lah, Atef Alshaer underscores the multi-layered functions of poetry, ranging from mak-
ing oaths and sacrifices, spreading its ideology, recording history and hailing Hizbullah
fighters.™® The Palestinian Islamic resistance movement known as Hamas has, at multi-
ple times, adopted the classical gasida form to portray the organization’ s engagement in
the Palestinian struggle and its outlook on the issue.**® One example is Mushir a-Masri,
a powerful Hamas speaker and leader, who is known to compose his own poetry and to
perform it to his audience, sometimes during his own political speeches.**! His poetry,
often calling supporters to take up arms, glorifies suicide bombing against the Isragli
state. In one of the poems, heinstructs:

Tighten my belt which is filled with bitter death

Add ten bombs to it, for today is the day of revenge

I will grill with its fire those who have built (the Knesset) from my bones
With this belt, the sun dawns from the deepest dark

Thisismy able horse... | pat its forehead with love

A hero who rid the earth of jinni before he was weaned

He speaks hell when he neighs amidst the herd...without a bridie

I will remain a ghost for 1zz ad-dm...for he has been moulded from granite
Like amountain, standing on the bloodsucker, the illegitimate son.*??

118 Moreh, “The Neoclassical Qasida: Modern Poets and Critics,” 156.

119 Atef Alshaer, “The Poetry of Hizbullah,” eds. Lina Khatib, Dina Matar, and Atef Alshaer, The Hizbullah
Phenomenon: Politics and Communication (London: Hurst and Company, 2013), 121-5.

120 Atef Alshaer, Poetry and Politics in the Modern Arab World (London: Hurst and Company, 2016), 169—
92.

121 Alshaer, Poetry and Palitics in the Modern Arab World, 188.

122 Alshaer, Poetry and Palitics in the Modern Arab World, 190.
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Such an excerpt abounds with several aspects of atypical gasida, including the natu-
ral imagery of pre-lslamic Arabia. Apart from its martial content framed around the
discursive rhetoric of ‘us’ and ‘them,” the poet resorts to frame his underlying ideologi-
cal message in verses coated with natural imagery including the horse, its neighing, its
bridle, the herd, the sun, and the mountain. The horse imagery is commonly depicted in
pre-lslamic and Islamic poetry due to its religious, cultural, and political significance.
During the Muslim conquests, horses were used as the main riding beasts that could
cover ground quickly in battle. Similarly, poetry was instrumentalized by severa reli-
gious ideologues like Hassan al-Banna (d. 1928), the founder of the Muslim Brother-
hood, who composed his own poetry.*?® The Muslim Brotherhood leader Marwan Hadid
(d. 1976), also composed short poems praising jihad and self-sacrifice, dictating, “an
obligatory ethical code for the members of the movement.”**

In the jihadist compounds, a-Qa‘ida members have also engaged actively in the
composition of poetry.'® In a poem published in a magazine associated with a-Qa'ida
in the Arabian Peninsula called Sada a-Malahim (‘the Echo of Epic Battles'), ajihadist
poet captures in poetic words the moment of wearing an explosive belt and preparing
oneself for suicide bombing. Elements of nature play a central part in sensationalizing
self-destruction (‘lightning bolt,” ‘torrential stream,” ‘stormy thunder,” ‘volcano,” and
‘floodl’z)a. Additionally, severa religious references are borrowed to capture this mo-
ment:

I will fasten my explosive belt,

I will shudder like alightning bolt,

and rush by like atorrential stream,

and resound like stormy thunder.

In my heart is the heart of avolcano.

I will sweep through the land like a flood.
For | live by the Qur’an,

as | remember the Merciful ™

Thejihadist poet frames his experience in pre-Islamic imagery with references to the
Holy Scripture, while also maintaining the strict rules of metre, rhythm, and rhyme. Due
to its inherently popular appeal, poetry is not exclusively restricted to the professional
poets, but it is composed by everyone on the battlefield, including militant jihadist lead-
ers. Jhadist key figures who have engaged in poetry include al-Qa’ida leaders Osama

123 Alshaer, Poetry and Palitics in the Modern Arab World, 169.

124 Meir Hatina, Martyrdom in Modern Islam: Piety, Power, and Politics (New Y ork: Cambridge University
Press, 2014), 77.

125 Robyn Creswell and Bernard Haykel, “Battle Lines: Want to Understand the Jihadis? Read their Poetry,”
accessed January 12, 2018, https://www.newyorker.com/magazine/2015/06/08/battle-lines-jihad-
creswell-and-haykel.

126 The Qur’an and God are implied by ‘the Merciful.’

127 Kendall, “Yemen’'s Al-Qa’'ida and Poetry as a Weapon of Jihad,” 254-5.
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bin Laden and Ayman a-Zawahiri. The former al-Qa‘ida leader came from a secular
professional background in the construction industry, whereas the current leader studied
surgery.’® Abi Bakr al-Baghdadi, the leader of DA‘ISH, is claimed to have earned a
bachelors and masters degree from the Islamic University of Baghdad. He purportedly
wrote a doctoral dissertation about |slamic jurisprudence and Islamic culture, which also
touched upon classical Arabic poetry.'® Like other jihadist leaders of the Taliban, al-
Qa'ida, and Boko Haram, al-Baghdadi has been the subject of tributes by the poets of
the jihadist world.

These examples illustrate that the modern variants of the gasida have always been a
privileged means of expression in Arabic. Poetry is culturaly authentic, and decoding
its messages can help its readers to have a deep understanding of modern politics, as
well as to understand better the intricate relationship between politics and poetry in the
Arab world. Poetry in the jihadist milieu is an ideologically-motivated art form derived
from the oral poetic tradition in the Arabic cultures. The functions of DA‘ISH dis-
course, especially the use of poetry on the modern-day battlefield, are the central points
of investigation in the following chapter.

128 Atwan, Islamic Sate, 105.

129 See also Atwan, Islamic State, 105; Alex Marshall, “Why | became a Jihadist Poetry Critic,” BBC News,
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PART 11
Chapter Three

Discursive Strategies of Domination

3.1. Ideologization of the Arabic Language

For over a millennium, Classical Arabic has undergone a diachronic evolution that
could be traced back to the pre-Islamic period. Classical Arabic has captivated the live-
lihoods of Bedouin tribes with its power of expression, wealth of alusions, synonyms,
metaphors, and analogies. With the advent of Islam, the Arabic language became a
divine medium of mystic transmission, God's revelation to humankind. During the
Islamic Golden Age and beyond, Classical Arabic was the mode of expression for intel-
lectual and philosophical pursuits of historical figures. Its literary force stimulated poets
to compose a vast array of genres, including descriptive (wasf), love (ghazal), hunting
(tardiyya), and wine (khamriyya) poetry. On a linguistic level, Arab and non-Arab
grammarians engaged in demystifying the sonorous and morphological elements of the
Arabic language. Its influence after the advent of 1slam spread from the Arabian Penin-
sula as far as modern-day Spain and its traces outside the Arab-Islamic world are till
strongly present in modern European languages such as Maltese — the national language
of Malta— and Sanna, a mix of Arabic and ancient Aramaic spoken in the Cypriot vil-
lage called Kormakitis. To date, Classical Arabic has served as a medium of entertain-
ment (recitation competitions) and has also functioned integrally in ceremonia and
devotional life (the recitation of the Qur’an and Islamic prayers)

In the political sphere, language is universally recognized as a site of symbolic ac-
tion which accommodates the intentions of its interlocutors.' Language plays a signifi-
cant role in the ideological process and the creation of the symbolic political world,
often acting as an ideological fingerprint of power and control. The famous Arab histo-
rian Ibn Khaldun (d. 1406 CE) remarks that “both ‘the sword’ and ‘the pen’ are instru-
ments for the ruler to use in his affairs.”? Language can realize actions and influence
peopl€e' s behaviour:

1 One of Kennedy Burke's earliest ideas dealt with the concept of symbolic action. Burke argued that
through language, art, and other symbolic systems, we interpret the world, harness the environment, and
even reconfigure nature. See also Kenneth Burke, Language as Symbolic Action: Essays on Life, Litera-
ture, and Method (Berkeley: University of California Press, 1966); Pierre Bourdieu, Language and Sym-
bolic Power (Massachusetts: Harvard University Press, 1991).

2 Ibn Khaldun, The Mugaddimah: An Introduction to History, trans. Franz Rosenthal, and Nessim J.
Dawood (Princeton: Princeton University Press, 2015), 213.
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With words... we influence and to an enormous extent control future events. It isfor this rea-
son that writers write; preachers preach; employers, parents, and teachers scold; propagan-
dists send out new releases; statesmen give speeches. All of them, for various reasons, are
trying to influence our conduct — sometimes for our good, sometimes for their own.?

To date, language is considered as the most effective tool to spread propaganda.
Language is the primary tool of communication used by contemporary political entities,
including Islamist and jihadist groups. Controlling the symbolic world involves the use
of the communicative functions of language that help achieve specifiable goals. In the
nineteenth century, a general movement across a broad spectrum of ideologies sought to
revitalize the Arabic language as part of reform and change. Classical Arabic thus be-
came instrumentalized by different political institutions and anti-establishment move-
ments in the Arab world as the ultimate and symbolic embodiment of cultural hegemo-
ny. Among the most famous Arab politicians who resorted to the literary effectiveness
and emotional potential of the Arabic language was the former Iragi president Saddam
Hussein (1979-2003), the former Syrian president Hafiz al-Asad (1971-2000), and the
former Egyptian president Gamal ‘Abd a-Nasir (1954-1970).* The pan-Arab ideology
considered Classical Arabic as a source of identification and cultural affiliation for the
Arabs around the world. The renowned Arab nationalist thinker Sati‘ al-Husrt (d. 1968)
outlines the centrality of Classical Arabic for pan-Arabism:

Every individual who belongs to the Arab countries and speaks Arabic is an Arab. He is so,
regardless of the name of the country whose citizenship he officially holds. He is so, regard-
less of the religion he professes or the sect he belongs to. He is so, regardless of his ancestry,
lineage or the roots of the family to which he belongs. He is an Arab, [full stop]. Arabnessis
not restricted to those who can trace their origin back to the Arabian Peninsula; nor isit re-
stricted to Muslims aone. It encompasses every individual who belongs to the Arab coun-
tries: whether he is Egyptian, Kuwaiti or Moroccan; whether he is Muslim or Christian;
whether he is Sunni, Twelver Shi‘ite or Druze; and whether he is Catholic, Orthodox or
Protestant. [Regardless of what he is,] heis a son of the Arab nation as long as he belongs to
the Arab lands and speaks Arabic.®

Although Classical Arabic fulfils different purposes among different ideologies, its
strategic use as a lingua franca serves as a power-wielding exercise and as a primary
transmitter of ideology. Classical Arabic is deliberately chosen as the medium of trans-
mission to surpass modern human-made borders. The universality of Classical Arabic
“enables ideas to travel quickly, imperceptibly, cheaply and, once absorbed into the

3 Samuel |. Hayakawa, Language in Thought and Action, 2nd ed. (New South Wales: George Allen and
Unwin Ltd, 1965), 101.

4  Theseare only three examples of Arab politicians who received scholarly attention. For athorough
analysis of political discourse, see also Bengio, Saddam's Word; Stock, Sprache als ein Instrument der
Macht; Wedeen, Ambiguities of Domination.

5 Sati* d-Husrt quoted in Yasir Suleiman, The Arabic Language and National Identity: A Study in Ideolo-
gy (Edinburgh: Edinburgh University Press, 2003), 133.
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collective memory, permanently.”® Additionally, DA‘ISH gains its power by using
imagery that is reinforced by the Islamic tradition and has now become naturalized as
part of the collective memory. DA ‘ISH plays on the sensitivity and emotions linked to
Classical Arabic becauseit is the language of the sacred texts, and the merest references
to the Qur’anic text strikes up extraordinary reverberations. According to the historian
Hisham Sharabi, traditionalist or Islamic discourse derives its power from “an authorita-
tive origin or text, on which it bases its claim to truth and validity.”” Messages seeming-
ly based on religious texts tend to disarm the method of thinking by rigid restriction to
the traditional modes. The exploitation of traditionalist discourse by jihadist groups
aims “to reinforce an affective, noncritical state rooted in external dependence and inner
submission.”®

The symbolic language serves as a form of ‘cultspeak’ in the jihadist compounds,
which defines and influences one’ s worldview and, in turn, one’s thoughts, behaviours,
and actions. One manifestation of the traditionalist language in the jihadist circles fea-
tures in the pervasive use of poetry. DAISH poetry is generally composed in Classical
Arabic resembling day-like speech. It also uses metaphors that are derived from a
shared memory borrowed from the Arabic-1slamic culture. Poetic messages enshrined in
religious symbolism are powerful because they speak directly to the sub-conscious of
the listeners. Religious metaphors and idioms that have become an integral part of polit-
ical metaphors fulfil a mythological potential by creating “myths by which man will
live, which respond to his sense of the sacred.”® Mythical belief is achieved by activat-
ing unconscious contents as well as by stimulating irrational processes.’® Poetry is re-
tooled to assert authority and to promote conformity on a transnational level. Cast in
religious diction, DA ‘ISH poetry buttresses the ideals of modern militant jihad, render-
ing the group’s claims and arguments unchallengeable. Elisabeth Kendall argues that
the classical poetic heritage featuring in al-Qa‘ida poetry in Y emen:

...has the effect of evoking deep cultural ties, provoking passions, clinching arguments, pa-
pering over gapsin logic, celebrating death, glorifying battle, constructing ajihadist identity,
simplifying complex realities and manipulating the collective memory — all within the space
of afew well-chosen verses...The poetic tradition offers jihadist propagandists a short-cut.
It does not need to win over minds by spelling things out doctrinally. It simply needs to ena-
ble the primary Arab audience to make connections based on entrenched cultural sensibility
and knowledge. This appeals to hearts, and hearts in turn win minds.**

Kendall, “ Jihadist Propaganda and its Exploitation of the Arab Poetic Tradition,” 227-8.

Sharabi, Neopatriarchy, 96.

Sharabi, Neopatriarchy, 96.

Ellul, Propaganda, 31.

10 Ignacy Nasalski, Die Politische Metapher im Arabischen Untersuchungen zu Semiotik und Symbolik der
Politischen Sprache am Beispiel Agyptens (Wiesbaden: Harrassowitz Verlag, 2004), 85.

11 Kendal, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradition,” 242.

© 0 ~N O



Discursive Stategies of Domination 67

DA‘ISH poetry latches onto the powerful associations that exist between Classica
Arabic and the Qur’an to facilitate social coercion. Qur’ anic themes, tropes, and idioms
that feature in DA‘ISH poetry are mobilized to sway the audience's opinion and to
coerce the behaviour of its adherents. On an organizational level, Classical Arabic con-
tributes to the group’s hegemonic project in two significant ways. Firstly, it enables
DA‘ISH central to wield absolute control over its different provinces. Classical Arabic
ensures that DA ‘ISH propagandistic material is made accessible to everyone, even to
the affiliated groups residing outside the Irag—Syria region. Secondly, the use of Classi-
cal Arabic as alingua franca projects a positive image of stability and continuity in the
jihadist milieu. The portrayal of stability is crucial for the internal and external credibil-
ity of DA‘ISH as evidenced in the group’s laudatory slogan ‘ remaining and expanding’
(bagiya wa-tatamaddad).

Since DAISH is made up of smaller insurgent groups, any signs of instability may
result in DA‘ISH members either pledging allegiance to a more successful insurgent
group or formulating their insurgent group. Externally, deploying Classical Arabic as a
lingua franca helps maintain a sense of continuity, especially in the case of relocating
members. In one particular example, DA‘ISH relocated to Southeast Asia as it had
started to lose its strongholds in Iraq and Syria in 2018. Members could still maintain
communication with other local jihadists by using Classical Arabic as a medium. Addi-
tionally, DA ‘ISH could still maintain alevel of conformity in its discursive production.

3.1.1. Discourse asan I nstrument for Manipulative Control

Jihadist discourse is ideological and propagandistic. Ideology and propaganda enjoy a
symbiotic relationship because propaganda is deployed by actors to gain authority and
maintain power structures.*? In the context of this work, propaganda is defined as “the
deliberate, systematic attempt to shape perceptions, manipulate cognitions, and direct
behaviour to achieve a response that furthers the desired intent of the propagandist.”*®
Propaganda feeds on ideology, especially because ideology is not only a particular way
of organizing values, concepts, and signifiers; it is also away of formulating and select-
ing arguments as well as devising and deploying strategies and styles of manipulation.
Propagandistic discourse cannot operate in a vacuum and must be rooted in action.
Jacques Ellul argues that “the aim of modern propaganda is no longer to modify ide-
as but to provoke action. It isno longer to change adherence to a doctrine, but to make
the individual cling irrationally to a process of action. It isno longer to transform an
opinion but to arouse an active and mythical belief.”** The propaganda machine of

12 Seealso Nicholas F. Burnett, “ldeology and Propaganda: Toward and Integrative Approach,” in Propa-
ganda: A Pluralistic Perspective, ed. Ted J. Smith 111 (New Y ork: Praeger, 1989), 127-37; Stanley B.
Cunningham, The |dea of Propaganda: A Reconstruction (Westport: Greenwood Publishing Group,
2002).

13 Garth S. Jowett, and Victoria O‘ Donnell, Propaganda and Persuasion, 5" ed. (Los Angeles: Sage, 2012),
7.

14 Ellul, Propaganda, 25.
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DA ‘ISH depends on the force of belief in mobilizing individuals to support the organi-
zation and inspire ‘acts of martyrdom.’ It is used as a sophisticated form of strategic
communication,® in which directing behaviour and demanding actions are among its
primary goals.’® By claiming that DA ‘ISH discourse is propagandistic, this study also
asserts that propaganda shapes perceptions implicitly through language and images
often by applying laudatory slogans, rhyming verses, posters, symbolic insignias, and
icons. By means of its propaganda, DA ‘ISH instructs its recipients to travel to the cali-
phate and join the battle of DA ‘ISH, to seek martyrdom by performing jihad, and to be
active protagonists in the supposed caliphate. In the case of Arabic poetry, this strategic
communication is empowered by the choice of the gasida, which is intentional and
premeditated, reflecting careful consideration of all possibilities thought out ahead of
time."” In the jihadist milieu, the classical ode serves as a platform, which interlaces the
private and public sphere of communicating and dominating the worldview of an Ara
bic-speaking popul ace.

Jihadist groups are concerned with power relations such as obtaining, securing, ex-
ercising, and controlling political power in the symbolic world. By wielding control
over the symbolic world, DA ‘ISH exploits discourse to construct illegitimate structures
of power. These structures consist of symbols that are embedded in systems of powers
and actions. DA‘ISH invests in its workforce to manipulate and manage systems of
signification to construct the jihadist ideal of a‘caliphate.” Slogans, chants, and Islamic
phraseology are mobilized to exercise control over the collective memory of the popu-
lace. The relationship between discourse and domination is based on control. Critical
discourse analysts argue that “[d]iscourses are systematically-organized sets of state-
ments which give expression to the meanings and values of an ingtitution. Beyond that,
they define, describe and delimit what it is possible to say and not possible to say (and
by extension —what it is possible to do or not to do) with respect to the area of concern
of that institution, whether marginally or centrally.”*® Van Dijk claims that “[i]f dis-
course controls minds, and minds control action, it is crucial for those in power to con-
trol discourse in the first place.”*® The illegitimate power attributed to the use of lan-
guage implies that interlocutors of the jihadist discourse, including citizens living under

15 Seealso James P. Farwell, “ Jihadi video in the ‘War of Ideas’,” Survival 52, no. 6 (2010): 127-50.

16 Strategic communication is defined as “the practice of deliberate and purposive communication that a
communication agent enacts in the public sphere on behalf of a communicative entity to reach set goals.”
See also Derina R. Holtzhausen, and Ansgar Zerfass, “ Strategic Communication — Pillars and Perspec-
tives of an Alternative Paradigm,” in Organisationskommunikation und Public Relations (Wiesbaden:
Springer VS, 2013), 74.

17 Several scholars have already pointed out the precise, organised, and systematic approach of DA‘ISH
propaganda. See Ralf Spiller, Christof Breidenich, and Ute Hilgers-Yilmaz, “Visual Rhetoric of the Is-
lamic State (1S): Persuasion in the Field of Terror,” Blucher Design Proceedings 8, no. 2 (2016): 206-13;
Wilbur, “Propaganda’ s Place in Strategic Communication: The Case of I1SIL’s Dabiq Magazine,” 209-23.

18 Gunther R. Kress, Linguistic Processes in Sociocultural Practice (Victoria, Austraia: Deakin University
Press, 1985), 67.

19 Van Dijk, Discourse and Power, 10.
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DA‘ISH control, are not free to believe or act as they please. The jihadist discourse is
different from legitimate mind control, for it does not engage in an exercise of persua
sion whereby interlocutors may or may not accept the arguments of the persuader after
being provided with objective information. On the contrary, interlocutors that are sub-
scribed to the jihadist discourse are assigned a more passive role and hence become
“victims of manipulation.” Van Dijk claims that discourse becomes effectively manipu-
lative “when recipients are unable to understand the rea intentions or to see the full
consequences of the beliefs or actions advocated by the manipulator.”? In the case of
DA‘ISH, the group’s political agenda is hidden behind a multi-layered form of dis-
course that combines selectively-chosen ancient knowledge with religious dogma, and
contemporary socio-political manoeuvres with historical Islamic battles.

Language is a powerful medium that connects the past to the present and the future,
thus bestowing on the past an “aura of authority, legitimacy, and rightness to cultural
beliefs and practices.”?* Given the transnationality and transhistoricity of Classical Ara-
bic, the semantic richness of the Arabic language facilitates the instrumentalization of
discourse as a tool of manipulative control. Becoming a member of DA ‘ISH requires
individuals to adhere to a social frame or away of thinking with its specificities referred
to as a group self-schema®® Van Dijk argues that discursively, ideologies “are struc-
tured by a social schema consisting of a number of categories that cognitively represent
the major socia dimensions of groups, such as their distinguishing properties, member-
ship criteria, typical actions, goals, norms and values, reference groups, and basic re-
sources or interests.”?* From a discursive point of view, group self-schemata consist of
several basic categories that organize the evaluative proposition of the group. These
categories include identity or membership which identify who is part of the in-group
and the out-group, task or activities which define what one is typically expected to do in
order to be part of the group, the goals of the group, and ultimately norms or values that
are subjected to a group-specific selection of ideological criteriafor judgment.?®

Strategically, hegemonic power is exercised in the jihadist milieu through a tactical-
ly constructed group self-schema. By planning ahead, jihadist communicators can con-
trol the reception of the group’s message. The group self-schema assumes persuasive

20 Van Dijk, “Discourse and Manipulation,” 361.

21 On asemiotic level, the US-led invasion of Iraq contributed towards the creation of “new and powerful
symbols of Muslim suffering...New visual symbols, such as pictures of American soldiers torturing Ira-
gis, have added to the images of orange-clad prisoners in Guantanamo Bay as powerful expressions of
Muslims' suffering.” See Thomas Hegghammer, “Global Jihadism after the Irag War,” The Middle East
Journal 60, no. 1 (2006), 22.

22 Manning Nash, The Cauldron of Ethnicity in the Modern World (Chicago: University of Chicago Press,
1989), 14.

23 The term ‘group self-schema’ is borrowed from Teun van Dijk, “Discourse Semantics and Ideolo-
gy,” Discourse and Society 6, no. 2 (1995), 249.

24 Van Dijk, “Palitics, Ideology, and Discourse,” in Encyclopaedia of Language and Linguistics, ed. Ruth
Wodak, VVolume on Politics and Language (Oxford: Elsevier, 2005), 730.

25 Van Dijk, “Discourse Semantics and Ideology,” Discourse and Society 6, no. 2 (1995), 250.
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powers by influencing personal and collective behaviours into voluntarily agreeing with
the communicator. Jihadist schemata are circulated by means of special cultural arti-
fices, ideological symbolic and rhetorical elements including field-specific lexicon.?®
Once a person is exposed to a schema, they have to change themselves in order to be
understood and accepted. This schema accommodates all aspects of life, the private and
the public, on the battlefield and beyond. On an organizational level, once smaller ji-
hadist groups pledge allegiance to DA ‘ISH, the smaller groups represent this affiliation
by adopting the group’s socia schemain the symbolic world. This process of accultura-
tion is manifested symbolically in the change of the groups names. The group formerly
known as Jam‘at Ansar Bayt al-Maqgdis (‘ Supporters of Jerusalem’), which emerged
after the Egyptian revolution of 2011, pledged allegiance to the Islamic State in 2014
and became known as the Sinai province (wilayat Sina’).

Likewise, the northeast Nigeria-based Sunni insurgent group known as Boko Haram
pledged allegiance to DA‘ISH in 2015 and became known as West Africa Province
(wilayat Gharb Ifrigiyya). The discourse circulated by the newly affiliated groups tends
to be subordinate to DA‘ISH because the dominating group exerts control over the
voice of al group members. The adoption of the dominant group’s symbolism is the
first sign of willingness to conform. This is essentia for smaller groups to gain ac-
ceptance, trust, and eventually to rise through the ranks of DA ‘ISH. The same organiza-
tional logic applies to individuals who play an active role in DA ‘ISH. Individuals that
form part of an organization are, on the one hand, bound to be aligned with the organi-
zation'sideological principlesin their behaviour and actions. On the other hand, it isthe
same type of alignment that ensures their membership in the group. The officia dis-
course of members such as the poetess of DA‘ISH known as Aham al-Nasr and the
spokesperson of DA‘ISH called Aba Muhammad al-‘Adnani is governed by DA‘ISH
ideological principles and group self-schemata. Even when their statements seem to
reflect their personal experiences, the underlying intention of their discourse is guided
by the ideological values and beliefs of DA ‘ISH.

Specific expressions that have become part of a jihadist ritual and thus entered the
group’s social schema coordinate specific behaviour and actions. For example, the
meaning of the term allahu akbar, which literally means *God is the Greatest,” is no
longer defined as an expression of faith within the jihadist group self-schema?’ The
meaning of the term came to signify strategic signalling by jihadists before engaging in
acts of killing and self-immolation. In the jihadist milieu, the phrase became an essential
part of a ritualized practice common among suicide bombers, who are symbolically
portrayed as turning the group’s vision into reality.?® Immortality by means of premedi-

26 Seeaso Van Dijk, “Discourse and Manipulation,” 365ff.

27 The Arabic term allahu akbar is a commonly used Arabic-lslamic expression that features in various
contexts. It is exclaimed as an expression of faith in formal prayer, in the call for prayer, in times of dis-
tress or joy, or to express resol ute determination or defiance.

28 See aso Jonathan Matusitz, Symbolism in Terrorism: Motivation, Communication, and Behavior (Lon-
don: Rowman and Littlefield, 2014), 189ff.
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tated death — as the jihadist paradigm proposes — may only be achieved if the intention
is communicated to the audience. By including this phrase in the self-schema and ritual,
DA‘ISH appropriated significant Islamic terminology and associated it with macabre
acts, projecting the illusion that one’s deeds will be prized in heaven by immortality in
the Hereafter. In doing so, DA ‘I SH deactivates self-inhibiting norms against murder and
mayhem.

Another example is the Islamic creed known as al-shahada, which is strategically
placed on the flag of DA ‘ISH. The declaration of one's faith in the oneness of God and
Muhammad as God's Prophet is deliberately manipulated by making it an integral part
of the jihadist group’s visual symbols. Daily prayers and testimonies of one's beliefs
become intertwined with the organization’s political goals. In this manner, DA‘ISH
subtly permeates on€’s private sphere by unifying the beliefs of Muslims with those of
DA ISH. The temporal entity and the spiritual worlds become indistinguishable in the
worldview of DA‘ISH. By manoeuvring the group self-schema circulating among the
jihadist milieu, DA ‘ISH manipulates people's beliefs, including their knowledge, opin-
ions, and ideologies, and in turn, it also controlstheir actions.

3.1.2. The Totalizing For ce of Repetition

Language-based repetition is a central process that stems from a long-standing rhetori-
cal fashion and tradition. In Arabic, the importance of repetition is expressed in the
proverb al-tikrar yuallim al-pimar, which means that ‘repetition teaches (even) the
donkey.’ In the Latin tradition, similar ancient wisdom narrates repetitio mater memori-
ae, which trandlates into ‘repetition is the mother of memory.” At atime when various
jihadist determinants are striving to acquire political legitimacy, repetition has proven to
be one of the most potent and visible instruments for indoctrination and mass manage-
ment.?® The effectiveness of propaganda, which deals with the “management of collec-
tive attitudes’ and “control over opinions’ through “manipulation of significant sym-
bols,”* depends primarily on hammering repetition.*

29 Emil Dovifat (1890-1969), who is considered as the founding pioneer of Mass Media studies in Germa-
ny, enlists hammering repetition, intellectual simplicity, and emotional escalation as the foundational rule
for managing the masses. See Emil Dovifat, ed. Handbuch der Publizistik: Praktische Publizistik, 1. T.,
vol. 2. (Wiesbaden: de Gruyter, 1968), 114ff, quoted in Bussemer Thymian, Propaganda: Konzepte und
Theorien (Wiesbaden: Springer Verlag, 2008), 218.

30 Harold D. Lasswell, “The Theory of Palitical Propaganda,” American Political Science Review 21, no. 3
(1927), 627.

31 Studiesrelated to the importance of repetition in transmitting propagandistic material are numerous, albeit
referring to different political ideologies. See also Christian A. Braun, Nationalsozialistischer Sprachstil:
Theoretischer Zugang und praktische Analysen auf der Grundlage einer pragmatisch—textlinguistisch
orientierten Linguistik (Sprache-Literatur und Geschichte. Studien zur Linguistik/Germanistik 32) (Hei-
delberg: Universitatsverlag Winter, 2017); Christoph Sauer, Der aufdringliche Text: Sprachpolitik und
NS-ldeologie in der , Deutschen Zeitung in den Niederlanden” (Wiesbaden: Springer Verlag, 2013);
Thymian Bussemer, Propaganda: Konzepte und Theorien (Wiesbaden: Springer Verlag, 2008).
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The power of repetition in DA ‘ISH discourse is totalizing because it goes above and
beyond its ornamental intensification or its function as a literary device. Repetition is a
symbolic strategy of domination that maintains the hegemonic project of DA‘ISH by
cementing a specific worldview in both implicit and explicit ways. On the symbolic
level, cultural hegemony manifests itself in ritualized non-military practices and tradi-
tions.** Symbolic objects such as the black flag, currency, and clothing, which are load-
ed with intertextual historical and religious alusions, Islamic testimony of faith, and the
intertextuality of the iconic orange uniforms serve as a powerful reminder of the group’s
presence and ideological domination.®® Ideologically loaded terms with violent under-
tones culled from tradition are given new significations by being placed strategically as
key names of media outlets, magazines, or publishing places. These names are rein-
forced by the propaganda machine of DA‘ISH, creating a novel source of identifica-
tion.* Endless repetition eventually gives DAISH currency among the populace at
large while subtly, it also reinstates DA ‘| SH worldview upon its audience.

Repetition is strategic in the creation and reinforcement of the jihadist mental sche-
ma, which is based on slow and constant impregnation of reflexes and myths, of psy-
chological environment and prejudices expressed in ideas, images, and metaphors that
represent a specific worldview. Repetition is totalizing and all-embracing because it
permeates the day-to-day conversations and at the same time, is interconnected with
‘officia’ discourse; chants are played in cars and on mobile phones, verses of poetry
find their way shared on social media, recited in official speeches and played in video
productions. Repetition in al its forms is connected with the aesthetic and emotional
perception and appraisal of the Arabic language and poetry. By deliberately prioritizing
particular terms and phraseology and repeating them endlessly, DA ‘ISH relies on the
power of symbolically loaded terminology with a proven capacity of identifying with
the audience on an emotional level. The deliberate repetition of well-chosen diction,
roots, and patterns provides ground for a more central function in the structuring of
argumentative discourse. Repetition does not only express the argument but becomes
the argument.® Religious phraseology also acquires moral and spiritual immunity,
avoiding condemnation.

On the literary level, repetition is reinforced by the content and form of the classical
ode itself. Highly patterned structures in the poetic discourse are understandably a val-
ued asset that serves as foregrounding. All forms of repetition are intentionally pat-
terned for retention and instant recall.*® The cadence of the gasida including its heavily

32 Thomas Hegghammer, “Non-Military Practices in Jihadi Groups,” in Jihadi Culture: The Art and Social
Practices of Militant Islamists, 171-201.

33 The multiple functions of DA‘ISH iconography, including its flag and coinage, is discussed in section
3.23.

34 The functions of naming strategies are thoroughly discussed in section 3.2.1.

35 Barbara Johnstone, Repetition in Arabic Discourse: Paradigms, Syntagms, and the Ecology of Language,
vol. 18 (Amsterdam: John Benjamins Publishing, 1991), 75.

36 For a more detailed discussion on the use of repetition in orally based cultures, see also Ong, Orality and
Literacy, 39ff.
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rhythmic patterns, including aliterations and assonances, repetitions or antitheses,
proverbs, maxims, and ancient forms of wisdom, religious intertextualities, rhymes, and
alusions, is mnemonic in origin and function. In the case of the elegiac genre, repetition
is reinforced by the poetic ritual. By definition, al rites are “repetitive, and repetition
automatically implies continuity with the past.”*” Rhyme schemes and specific rhythms
have an impact on aesthetic liking, emotional involvement, and affective valence attrib-
utions by conjuring a feeling of highly emotional and struggling atmosphere, the type
which is propagated by jihadist organizations often seen through the highly emotional
viewpoint or feeling of life’ s trgjectories. In this way, the poems become the intensifica-
tion of thereligious idiom, aura, state of being, deeply seated emotions.

The considerable reliance of the jihadist message on emotions is intended to sup-
plement the organization's arguments and to cut across ideological lines in order to
appeal to a broader pool of supporters. Additionally, repetition is bolstered up by a
limited yet recurring choice of imagery, paralelisms, field-specific lexicon, and the
repetition of grammatical structures. The repetition of formulaic expressions, maxims,
and ancient wisdom help implement rhythmic discourse and act as mnemonic aids* In
the case of the chanted verse, repetition even takes the form of a refrain that helps to
build up a specific rhythm. This refrain recurs at regular intervals in a chant to hammer
the point home. A primary audience that shares a specific collective memory that is
reliant on the Arabic-1slamic cultures tends to be more susceptible to manipulation if it
is exposed to the propagandistic mechanism of DA‘ISH. For a culture that is highly
receptive to its oral poetic and religious lore, the medium itself asserts continuity that
allows for certain comfort. The audience may find in the repetition of particular reli-
gious imagery not only a comforting sense of familiarity but also a reaffirmation and
celebration of its collective values and histories.

Redundancy, or the repetition of words, verses, or phraseology, fulfils mnemonic
functions and is necessary to help implement rhythmic discourse. It is in this labyrinth
of repetitive structures that DA ‘ISH presents modern-day reality. By combining factual
evidence from its political surroundings with a series of selective ancient knowledge
connected to its ideology, DA ‘ISH presents its unique worldview in terms of tradition.
Once ‘modernity’ enters a complex maze of repetition, it becomes intertwined with
memory systems. In that way, the group’s novel discourse gains its strength from tradi-
tion, socio-political, and religious context.

37 Connerton, How Societies Remember, 45.

38 In the field of psychology, repetition of metre, rhyme, and other patterning frequently employed in dis-
course such as poetry, infant-directed speech play, social rites, and festive events has garnered attention
due to the impact of metre on the aesthetic liking, the emotional involvement, and the affective valence
attributions. See also Christian Obermeier, Winfried Menninghaus, Martin von Koppenfels, Tim Raettig,
Maren Schmidt-Kassow, Sascha Otterbein, and Sonja A. Kotz, “Aesthetic and Emotional Effects of Meter
and Rhymein Poetry,” Frontiersin Psychology 4 (2013).
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3.2. Identity Construction through Discursive M eans

The group’ sidentity is made up of its chosen goals, values, and beliefsin addition to the
group’s perspective to make sense of the world.* Sociologists conceptualize identity
formation in terms of two potentia outcomes. authoritarian foreclosure and aimless
diffusion.”” Authoritarian foreclosure refers to individuals who adopt commitments
without considering other alternatives, whereas aimless diffusion refers to individuals
being uncommitted and not active in considering alternative identity possibilities. In the
latter case, individuals lack personally meaningful identity commitment and often expe-
rience confusion about how to form such commitments. In some cases, aimless-diffused
individuals may affiliate themselves “intensely to some group, expressing a willingness
to unquestioningly do whatever the leaders of the group ask them to do.”** Both poten-
tial outcomes share the element that “group ideals are adopted and internalized, either
actively or by default, without questioning and without active consideration of aterna-
tive possibilities.”* In the case of societies that prioritize collectivism over individual-
ism, social identity becomes more important than personal identity.*

The jihadist identity is made up of specific cultural symbols that initially formed
part of the Arabic-Islamic tradition and are currently regarded as guiding principles for
behaviour such as principles of collectivism, religious absolutism, and familism.** So-
cialy, the novel identity of DA‘ISH is based on collectivism, which can only take place
if individuals adopting the jihadist identity go through a gradual process of de-
personalization or deindividuation. The concept of collectivism — the notion of prioritiz-
ing the group over the individual® — is constructed, given meaning to, and legitimated
by means of identity symbols and identity tags. Identity tags are officialy recognized
seals that bind an individua to the organization and aso to like-situated individuals. In
the case of DA ‘ISH, symbolic tags of the jihadist identity appear on both the personal
and ingtitutional level. Members subscribed to DAISH are given an adoptive name, a
passport, and a social position. DA ‘ISH adherents are also expected to follow a set of

39 Seth J. Schwartz, Curtis S. Dunkel, and Alan S. Waterman, “Terrorism: An Identity Theory Perspective,”
in Sudiesin Conflict and Terrorism 32, no. 6 (2009): 537-59.

40 See also James E. Marcia, “Development and Validation of Ego Identity Status,” Journal of Personality
and Social Psychology 3 (1966), 551-8.

41 Schwartz, Dunkel, and Waterman, “Terrorism: An Identity Theory Perspective,” in Sudies in Conflict
and Terrorism 32, no. 6 (2009), 545.

42 Schwartz, Dunkel, and Waterman, “Terrorism: An Identity Theory Perspective,” in Sudies in Conflict
and Terrorism 32, no. 6 (2009), 544.

43 See also Marwan Dwairy, “Culturaly Sensitive Education: Adapting Self-Oriented Assertiveness Train-
ing to Collective Minorities,” Journal of Social |ssues 60 (2004), 423-36.

44 Seth J. Schwartz, Marilyn J. Montgomery, and Ervin Briones, “The Role of Identity in Acculturation
among Immigrant People: Theoretical Propositions, Empirical Questions, and Applied Recommenda-
tions,” Human Devel opment 49 (2006), 1-30.

45 Jerrold M. Post, “When Hatred is Bred in the Bone: Psycho-Cultura Foundations of Contemporary
Terrorism,” Palitical Psychology 26 (2005), 628-30.
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interrelated attributes, including behaviour, customs, and dress code.*® Institutionally,
DA ‘ISH formulates its identity mostly by producing cultural symbols such as flags and
currencies as well as by means of symbolic language manifested chiefly in the form of
poetry and speeches. Only after individuals are depersonalized can individuals become
part of a larger group.*” DA‘ISH poetry is “maximally collectivist” because it encour-
ages individuals to cooperate in unison, and the interests of the individual become fused
with those of the group.*®

Collectivism is an integral part of engaging individualsin collective action, which is
the very embodiment of mass mobilization. The deindividuation theory proposes that
anonymity, high arousal, and group cohesion of the crowd setting reduce the partici-
pants sense of themselves and those around them as individuals.*® This process enforc-
es Arabs and non-Arabs alike to forsake their birth name, idiosyncratic characteristics,
past identities, and cultural norms, and are assigned an identification tag which is ac-
companied by novel norms conforming to the worldview of the group. One view is that
collectivism denotes anonymity, and therefore, it strips away responsibility and ac-
countability. Accepting an adoptive name helps to conceal one's identity and to deacti-
vate self-inhibiting norms against murder and mayhem. When individuals become iden-
tified as DA ‘'1SH members by adopting a specific nom de guerre, members automatical -
ly lose their original identity, and their self-awareness is replaced by a social role. The
nom de guerre becomes a source of identity in their newly formed families and other
social groups. It provides more opportunities for the kind of anonymity that decreases
self-awareness and leads to deindividuation.

Religiosity also forms part of the cultural identity, to the extent that the more rigid
and radical on€’'s beliefs are, the greater the possibility that one participates in terrorist
attacks.*® Religious dichotomy, which divides the worldview into believers and non-
believers, such as the polarization of DA ‘ISH into the abode of Islam (dar al-islam) and

46 Contemporary communicative manipulation is multimodal. In a broader semiotic sense of manipulation,
illegitimate influence may also be exercised with pictures, photos, movies, and other media. See Theo
Van Leeuwen, Introducing Social Semiotics (London: Routledge, 2005).

47 The perpetrators of terrorist actors do not display signs of depression, psychoticism, or sociopathy but
rather a heightened sense of purpose, group alegiance, and task focus. Also, terrorism is usually the result
of widespread group poverty and not personal poverty. See also Christine C. Fair, and Bryan Shepherd,
“Who Supports Terrorism? Evidence from Fourteen Muslim Countries,” Coastal Management 29, no. 1
(2006): 51-74; David Lester, Bijou Yang, and Mark Lindsay, “Suicide bombers: Are Psychological Pro-
files Possible?’ Sudies in Conflict and Terrorism 27, no. 4 (2004): 283-95; Ethan Bueno De Mesquita,
“The Quality of Terror,” American Journal of Palitical Science 49, no. 3 (2005): 515-30.

48 Seth J. Schwartz, “A New ldentity for Identity Research: Recommendations for Expanding and Refocus-
ing the Identity Literature,” Journal of Adolescent Research 20 (May 2005), 304-5.

49 See also Leon Festinger, Albert Pepitone, and Theodore Newcomb, “Some Consequences of De-
Individuation in a Group,” The Journal of Abnormal and Social Psychology 47 (1952): 382-9; Philip G.
Zimbardo, “The Human Choice: Individuation, Reason, and Order Versus Deindividuation, Impulse, and
Chaos,” in Nebraska Symposium on Motivation (Nebraska: University of Nebraska Press, 1969).

50 Israela Silberman, E. Tory Higgins, and Carol S. Dweck, “Religion and World Change: Violence and
Terrorism versus Peace,” Journal of Social Issues 61 (2005), 761-84.
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the abode of apostasy (dar al-kufr), serves as a contribution to an absolutist religious
belief. DA ‘ISH discourse avails itself of religiously loaded diction recall Qur’anic vers-
es and Prophetic Traditions, which pertain implicitly to matters such as faith, morality,
and culturally appropriate behaviour. Likewise, familism is also a key concept in the
creation of the jihadist identity as it refersto a social arrangement made up of a hierar-
chy of loyalties running inversely from the tribe, to the clan, and the extended family. In
such cases, individuals are burdened with obligations to uphold family honour and
avenge wrongs done to the family.> In the case of DA ISH, the familial structure is not
bound together by biological ties but merely by religious affinities that transcend blood
relations. Biological family ties are replaced by new relationships, which, in return,
sustain one's emotional support. DA‘ISH can categorize social relations and create a
societal structure by means of a collective identity.

DA‘ISH had no essentia cultural existence prior to its mohilization by discursive
means. The supposed ‘ caliphate’ is mobilized into existence only discursively, not cul-
turally.> Discourse, which is the primary enabler of social interaction and communica-
tion, isinstrumentalized by the group’s leadership to invoke a set of identification sym-
bols and, most importantly, a unique identity. Identity is attached to a physical place
referred to in group self-schema as ‘a state’ and ‘a caliphate.” For any ideology that
adopts national imaginaries as part of its agenda, it often tends to consider the past as
“the storehouse of old glories, common suffering, dim memories and other distant and
authenticating voices which are imagined to have left their imprint on a variety of cul-
tural products — including language.”*® In addition, national imaginaries also focus on:

Transcending oblivion through posterity; the restoration of collective dignity through an ap-
peal to a golden age; the realization of fraternity through symbols, rites and ceremonies,
which bind the living to the dead and fallen of the community: these are the underlying
functions of national identity and nationalism in the modern world, and the basic reasons
why the latter have proved so durable, protean and resilient through all vicissitudes.>*

The Arabic terms for ‘state’ (al-dawla) and ‘caliphate’ (khilafa) evoke the memory
of medieva caliphates. In modern times, the term dawla denotes the governing authori-
ty of apolity, or its body politic and sometimes even more broadly to include a nation-
state or a country. The original roots d-w-l in Arabic, however, convey the meaning of
‘to turn’ or ‘to alternate.” When the term dawla (pl. duwal) was first used to introduce
the Abbasids' government, the term connoted the turn of power following that of the

51 Itisargued that when acultura group attacks another group, this could lead to aggressive action and may
meet the criteria for terrorism. See also Seth J. Schwartz, Curtis S. Dunkel, and Alan S. Waterman, “ Ter-
rorism: An Identity Theory Perspective,” in Sudiesin Conflict and Terrorism 32, no. 6 (2009), 542ff.

52 See aso John S. Dryzek, Deliberative Global Politics: Discourse and Democracy in a Divided World
(Cambridge: Polity, 2006), 34.

53 Suleiman, The Arabic Language and National Identity, 38.

54 Anthony D. Smith, National Identity (Reno: University of Nevada Press, 1991), 163.
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Umayyads. Eventually, the term acquired the meaning of a dynasty.® The term khilafa
has not undergone this extensive semantic development. It refers exclusively to the
rulership in Islam that emerges after the death of Prophet Muhammad (632 CE) when
the Muslim community was faced with the choice about how it wanted the politics of its
community to work out. Historically, the meaning of khilafa connects to the glorious
Islamic past. The meaning of khalifa, which is rendered in English as ‘a caliph,’ is diffi-
cult to determine and may be interpreted in at least two ways. Hugh Kennedy argues
that although the verbal roots of khalifa (kh-I-f) signify ‘to succeed or to deputize,
khalifa cannot mean ‘a successor of God’ because God is, by definition, eternal. A ca-
liph must refer to a“deputy or representative of God on earth.”>

There are two equally critical main streams of debate with regard to the meaning of
a caliph. The first stream of thought in early Muslim debates argued that the term ‘ca-
liph' means the ‘ deputy of God on his earth’ (khalifat allah f7 ardihi). Thisterm bestows
upon the caliph a quasi-divine status and unguestionable authority. The other stream,
however, reasoned that the full title was always ‘successor of the Messenger of God’
(khalifat rasal allah). In the case of the latter meaning, however, the caliph is only per-
ceived as an ordinary man “who fulfilled some of the secular and administrative func-
tions”®’ rather than religious. Apart from the title of a Caliph, the first leaders of the
Muslim communities were also referred to as amir al-mu’minin (‘Commander of the
Faithful’), a title which was historically given to military leaders and local rulers after
the break-up of the Abbasid caliphate.”® It is also a term conferred upon the group’s
leader al-Baghdadi.

In the specific context of DA ‘ISH propaganda, we should also examine the practices
of identity construction transmitted through discourse. Discourse functions as the prima-
ry resource in the process of creating the necessary unity, loyalty, which, in return,
could create and strengthen bonds of allegiance among like-minded people across a
synchronic space. The ways by which high-ranking DA ‘ISH officials and personalities
overtly proclaim their affiliation and membership of Islam is instructive of how they
want to convey their ideological project of hegemony. One of the main contributors to
the hegemonic project and group self-schema of DA‘ISH is Ahlam al-Nasr who au-
thored several booklets and poems for DA ISH. In aletter published by al-ghuraba’ li-I-
i‘lam media,* the poetess reconstructs her journey to Syria in a combination of text,
Qur’anic verses and poetry “hoping for the writing to arouse desire and motivate the
supporters, enraging and causing them to commit suicide against the disbelievers.”®

55 For a more detailed discussion, see also Ami Ayalon, Language and Change in the Arab Middle East:
The Evolution of Modern Political Discourse (Oxford: Oxford University Press, 1987), 81-2.

56 Kennedy, Caliphate, 1.

57 Kennedy, Caliphate, 5-6.

58 Kennedy, Caliphate, 7.

59 Ahlam a-Nasr, Akhiran rabbung kataba al-samaha: bi-galam sha ‘iratu dawlati al-islam azlam al-nasr
(al-Ghuraba’ li-I-i‘lam, 2014), accessed May 1, 2018, https://bit.ly/2KzBJIxo.

60 Arjz ‘an takina gira’atan mushawwigatan wa-mukaffizatan li-l-ansar wa-mughiza wa-ba itha ‘ala I-
intikar li-1-kuffar.
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Proclaiming that “the Islamic State has been the dream of my life since childhood,”®*
and that it has nearly driven her to the point of madness,®” the poetess recounts her first
moments in DA ‘ISH territory:
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Finaly, | started seeing the flags of the caliphate waving high, and [ started] seeing the
signs of the provinces. And we were hosted in the Ragga Province: the wreckage of a plane
struck — by the amighty God — with the hand of the lions of the Caliphate.

Thereality on the battlefield is described discursively by resorting to excessive exul-
tation over the group’s success and achievements, that is, the omnipotence of DA ‘ISH.
The message is communicated on an emotional level by invoking literary and Qur’anic
imagery to portray the triumphalism of the group:
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The Euphrates river appeared pure and fresh, living under the watch of the respectable
sheikh. The breeze hisses slowly through him, with the pasture and leaves swaying in his di-
rection. The air [is] clean, gentle, and refreshing. The radio on the bus does not cease to re-
peat noble Qur’anic chapters. It is followed by lessons simulating jihad. Life is beautiful, O
brothers, a paradisiacal garden as vast as the heavens and earth. Finally, we arrived, and |
could barely stand up from the shock of joy and bewilderment. Am | really in the land of the
Caliphate? Have | truly arrived? O Lord, praise, and gratitude to you.

The choice of diction used to describe DA ‘I SH territory draws to a high degree upon
resonant Qur’anic imagery. The term ‘adhbun appears twice in the Qur’an, and in both
cases, it is attributed to “two bodies of water” or “two seas’ created by God.*® In the
Qur’anic verse 25:53, ‘adhbun is one of the two adjectives used to refer to one of the
two seas (al-basrayn). The other adjective used in this sura accompanying ‘adhbun is
furatun (sweet), and it is invoked in al-Nasr’s mention of the Euphrates river. Another
reference to the Qur’anic imagery is the phrase jannatun ‘arduha al-samawatu wa-I-
ardu which echoes the Qur’anic verse “a garden as wide as the heavens and earth is
prepared for the righteous.”®

61 “Takiinaal-khilafaal-islamiyyahulmun hayati mundhu fajri al-tufala”

62 In mutaqgarib verse, the poetess states, “warinni yukadu yujannu junini...uridu a-jihada li-ardi wa-dini.”
63 Qur’an, 25:53, and 35:12.

64 Qur’an, 3:133.
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Ahlam a-Nasr reminds her audience that jihad is a duty (al-wajib) incumbent on
every Muslim, advising them to be steadfast and not to “shake even if mountains col-
lapse” because “God’'s commands must be fulfilled in al situations.” Additionaly,
Ahlam al-Nasr describes DA ‘ISH territory in terms of religious piety, whereby women
wear the headscarf, shops close during prayer time, and people perform prayers regular-
ly. Ahlam al-Nasr also reconstructs the daily life in the imagined caliphate by claiming
to have seen fresh vegetables and children playing happily and joyfully, chanting enthu-
siastically dawlatu al-khilafa: baqgiyya. dawlatu al-islam: baqiyya. takbir! allahu akbar!
(‘the state of the caliphate: remaining. The state of Islam: remaining. Great! God is the
greatest!’). Answering God's call to cook for the mujahidin — a request which she
claims to have accepted wholeheartedly — Ahlam al-Nasr expresses her joy to be part of
‘the wonderful jihadist community’ (al-mujtama‘al-jihadr al-ra’i ).

While praising the new generation being brought up in the caliphate, Ahlam al-Nasr
refers to the children’s willingness to perform jihad by using wooden sticks as weapons
to kill the infidels and apostates. The text is also embedded with severa dialogues be-
tween children and fighters, giving her writing a greater sense of realism. The positive
self-presentation contrasts considerably with the description of the out-group. Capital-
ism comes under scrutiny as a markedly Western ideology:
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The tyrants, my brothers, endaved people to the temporal world. They pillaged wealth, and
they wielded total control over the resources; they killed the talents and |eft people gasping
breathlessly for a standard of living which they can barely achieve.

In an attempt to give an al-rounding experience, Ahlam a-Nagsr exploits sensory
imagery, including gustatory and the auditory images. These images combine modern-
day warfare and militant activism with Islamic terminology. While reading the text, the
reader can visualize the imagined caliphate including the waving flags of DAISH, the
signs of DA‘ISH provinces, the tranquillity of the paradisiacal garden, children playing
with sticks, and the plane debris that serves as a stark reminder of the enemy. The writer
also aludes to the children in DA ISH territory chanting praise to the so-called ISamic
State caliphate together with the “recitation of the noble Qur’an” (tilawat al-quran al-
karim), “oratory of Islamic scholars and speeches of leaders’ (khurab al-mashayikh wa-
kalimat al-gada), and “jihadist chants’ (anashid jihadiyya).”® The auditory imagery
mobilized to portray DA ‘ISH territory in positive terms is also accompanied by kines-
thetic images focusing on the natural elements such as the breeze that rustles the Islamic
scholar, and the fresh air in the territory. After being taught how to use Russian and
American weaponry, Ahlam al-Nasr also personifies the weapon as a man with whom
she has had an everlasting friendship:

65 Seealso Ahlam al-Nagr, Akhiran rabbuna kataba al-samaha: bi-galam sha ‘iratu dawlat al-islam aslam
al-nasr (al-Ghuraba’ li-I-1‘1am, 2014), accessed May 1, 2018, https://bit.ly/2KzBJxo.
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Not only did my palm shake hands with the weapon, but [the weapon] also became my
friend for along time. He hardly leaves me thanksto God, the Almighty.

Al-Nasr’s description of DA‘ISH contributes towards the creation of the organiza-
tion’s identity, which is based on a militant interpretation of 1slam and on a polarized
worldview. These characteristics are also outlined by al-Baghdadi in a speech held
shortly after announcing the foundation of DA ‘| SH:®
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O Muslims everywhere, glad tidings to you and expect good. Raise your head high, for to-
day — by God's grace — [you have] a state and a caliphate, which will return your dignity,
might, rights, and leadership. It is a state where the non-Arab and Arab, the white and black
man, the Easterner and Westerner, are all brothers. It is a caliphate that gathered the Cauca
sian, Indian, Chinese, Levantine, Iraqgi, Y emeni, Egyptian, North African, American, French,
German, and Australian. God brought their hearts together, and thus, they became brothers
by His grace, loving each other for the sake of God, standing in a single trench, defending
and guarding each other, and sacrificing themselves for one another. Their blood mixed and
became one, under a single flag and god, in one pavilion, enjoying this blessing, the bless-
ing of faithful brotherhood...The earth is God's.

Deconstructing the group’s identity as proposed by the group’s leader sheds light on
the discursive strategies devised by DA ‘ISH to ensure obedience and conformity. Al-
Baghdadt’ s speech consists of severa principles that contribute to the group’s identity.
Firstly, members need to be Muslims to ensure Muslim superiority over other religions.
Secondly, the jihadist membership is open to everyone. Al-Baghdadi claims it is non-
discriminatory, and it provides unity among its members wherein brotherhood by affili-
ation transcends blood relations, irrespective of one's nationality, ethnicity, or skin

66 Abi Bakr al-Baghdadi's speech took place on July 7, 2014, and was published by al-Furgan Media. See
also “Aba Bakr al-Hussayni al-Qurayshi al-Baghdadi: Message to the Mujahidin and the Islamic Ummah
in the Month of Ramadan,” Jihadology (blog), July 1, 2014, accessed May 5, 2018,
https://jihadol ogy.net/2014/07/01/al-furgan-media-presents-a-new-audi o-message-from-the-islamic-
states-abu-bakr-al-%E1%B8%A 5Sussayni-al -qurayshi-al -baghdadi -message-to-the-mujahi din-and-the-
islamic-ummah-in-the-month-of-rama/.
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colour. The jihadist identity is thereby a collective identity because it gathers everyone
under one flag and a common goal. Upon joining DA‘ISH and subscribing to the ji-
hadist identity, individuals join an imagined family and community, where al other
members are considered as brothers. The invocation of familial metaphors as part of the
group’s larger rhetorical sphere is one way in which DA ‘ISH represents the organiza-
tion's idealized relationships of domination within its community. By employing such
rhetorical devices, the organization helps to define the form and content of obedience
and also operates to generalize membership by generating the shared orientation consti-
tutive of the jihadist community.

Thirdly, the jihadist identity is based on values reflecting an Islamic ethos. DA ‘ISH
promises the return to the traditional authentic values that are meaningful for a primary
audience living in Arabic-1slamic cultures. These values are represented in the jihadist
identity by anchoring the group’s discourse in historical events connected to Islam.
Their strategic recurrence evokes ancient traditions and is constructed to reflect the
longevity that helps legitimate the imagined caliphate.®” These culturally-resonant val-
ues are gppropriated by DAISH to a specific context that may no longer reflect their
origina meaning from tradition. These values are reinforced by referring directly to
“heroic figures from Islamic history, employing well-known tropes, employing hyper-
bole when mentioning contemporary jihadist acts, eulogizing martyrs and mythologiz-
ing their virtues.”® Famous individuals within the jihadist organization are named after
historical personages, and propagandistic magazines are named after historical places.
Invoking culturally and historically resonant symbols that are meaningful to a particular
society can help to legitimate DA ‘ISH. By mobilizing Islamic imagery, DA‘ISH man-
ages to manoeuvre the audience’ opinion to its benefit.

3.2.1. Naming Strategies

One of the most visible strategies by which DA ‘ISH constructs its identity lies in the
choice of names for public spaces. In the Arab world, names serve as an old vector of
generating identity. Since medieval times, streets, quarters, and neighbourhoods have
served as an old logic for group identity, solidarity, and mobilization.*® Nora Lafi argues
that “quarters and neighbourhoods, as well as streets, were the object of the construction
of a civic identity, which had expressions in group solidarity and in the social value
given to space.”® The discursive representation of public spaces in the jihadist milieu
needs to be understood as a strategy for nation-building, which is anchored in the older

67 Traditionad moral values are examined as field-specific lexicon due to their frequent recurrence in
DA ‘ISH poetry. See section 3.2.2.1.

68 Kendal, “Yemen's Al-Qa'ida and Poetry as a Weapon of Jihad,” 258.

69 See also Nora Lafi, “The ‘Arab Spring’ in Globa Perspective: Social Movements, Changing Contexts
and Poalitical Transitions in the Arab World (2010-2014),” in The History of Social Movements in Global
Per spective (London: Palgrave Macmillan, 2017), 684.

70 Lafi, “The ‘Arab Spring’ in Global Perspective: Social Movements, Changing Contexts and Political
Transitions in the Arab World (2010-2014),” 684.
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forms of civic conscience. The strategy of mobilizing symbolic names that resonate
culturally with a specific group of people is not a novel concept to the Arab world. A
similar exercise of generating identity by the renaming of public places was carried out
during the early years of the Isragli-Palestinian conflict when Isragl renamed Palestinian
towns and cities with Hebrew names. Y asir Suleiman argues that:

In the Israeli context, these Hebrew name changes — in their capacity as linguistic material —
are particularly effective as nation-building practices because of their association with the
Hebrew-based nationalist ideology of the state, in which language plays a strong, if not the
strongest part. In this context, name changes can have a high-voltage emotional and ideolog-
ical charge.”

In the turbulent history of the Israeli-Palestinian conflict, new place-names served as
an ideological display, which signalled a break with the past. This reconfiguration also
exhibited “the emergence of a new Hebrew-dominated identity with strong Zionist over-
tones.” > On asimilar vein, DA ‘ISH reconstructed the geographical location of its terri-
tories by mobilizing a myriad of historical place names with strong Islamic overtones.
Discursively, this mechanism is notably used to reclaim the collective memory of the
populace living in the jihadist-ruled territory and provide it with a cohesive ideological
narrative. The strategic position of these ideologically loaded names facilitates the
transmission of the group’ s worldview through incessant repetition.

Language-based repetition does not only give meaning, but it also strengthens con-
nections in one’s mind.”*According to the Hebbian Learning, the more people hear
words that bring specific ideas together, the easier it becomes for such associations to
become part of their daily thought and eventually part of their perception and their
‘common sense’ in the long run.”* The longer these specific names have been en-
trenched in the collective psyche, the more these words and their newly formed associa-
tions recur even without conscious awareness. Once the names enter the group self-
schema of DA ‘ISH, they permeate the private and public spheres of its subscribers. By
means of repetition, the audience is influenced at the preconscious and unconscious
level. In the case of DA ‘ISH, the appropriation of Islamic terms benefits the organiza-
tion by consolidating the association between Islam and DA ‘ISH in the shared memory
of its populace. Additionally, the exploitation of names with Islamic overtonesin areas
with an overwhelmingly Muslim population makes the jihadist narrative seem part of
authentic mainstream Islamic culture, broadening its appeal beyond the jihadist sub-
culture.

The deliberate reconfiguration of these names serves as a restorative function: a
vague but useful reminder of Islam’s glorious past. The ideological renaming of geo-

71 Yasir Suleiman, Arabic, Salf and Identity: A Study in Conflict and Displacement (Oxford: Oxford Univer-
sity Press, 2011), 164.
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graphical locations is instrumentalized to re-write and reshape modern history by resort-
ing to a period and system that is a priori to the Western concept of nation-states. This
is exemplified in the division of DA ‘ISH territory into different provinces referred to as
wilayat"” rather than countries.”® One of the provinces belonging to DA ‘ISH is known
as Khurasan province, which, in pre-1slamic and early Islamic times was a very strategic
location which used to cover modern-day northern/northwestern Afghanistan, north-
eastern Iran, southern Turkmenistan, and Uzbekistan. In the early Islamic period,
Khurasan was politically one of the most important provinces of the eastern Islamic
world, and it included all territories under Muslim rule in addition to the east of the
deserts of central Iran.”” According to the Islamic traditions, it is believed that people
coming from the East (meaning the Khurasan) will pave the way for ‘the guided One’
known as al-Mahdi.” According to hadith sources, the coming of ‘the guided One' is
indicated with black banners that emerge from Khurasan.” This term finds recurrence
not (;Qly in DA‘ISH discourse but also in the propaganda of other militant jihadist cir-
cles.

Another geographic term that DA ‘ISH affiliated media arms use to refer to western
Europe is ‘a-Andalus.’” Initialy, the historical term ‘al-Andalus denoted a medieval
Muslim territory and cultural domain occupying most of what is today known as Spain
and Portugal. The Muslim presence in al-Andalus reached its peak during the Islamic
Golden Age, and it spanned over seven centuries lasting from 711 to 1492 CE. Apart
from the multiple references made to al-Andalus by DA ‘ISH media wings, the organiza-
tion issued several videos in which DA ‘ISH miilitants are purportedly heard threatening
to attack and to take back the region of al-Andalus.®* Shortly after the terrorist attacks
that took place on La Rambla street in Spain in August 2017, DA‘ISH claimed respon-

75 Historically spesking, the term wilaya was a common term used during the first caliphate of Islam
(Umayyad caliphate). Later, it was reused by the Ottoman Empire (vilayet) to define a geographical area
The equivalent and non-Islamic term used in modern times is mukafaza.
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sibility for this attack, and it also linked it to its promise to bring back the historic al-
Andalus.®? The geographic region of al-Andalus is central to the modern jihadist dis-
course in general because it dates back to atime when Muslim leaders were ruling parts
of Europe. Explicit references to al-Andalus are exhibited in the names of jihadist media
wings such as ‘al-Andalus foundation’ (mu’assasat al-andalus),®® and nomenclatures
that are given to militant jihadists such as Karim al-Andalusi.?

Another name that is appropriated from Islamic history is the geographic area
known as bilad al-sham, which includes modern Syria, Lebanon, Jordan, Israel, and the
West Bank of Palestine. During the early 1slamic period, bilad al-sham was at the heart
of political and spiritua relevance to Muslims. Zaid b. Thabit, one of the companions of
the Prophet, narrated that the region of al-sham is protected by the wings of the angels
of God.® In April 2013, DA ‘ISH leader Abi Bakr al-Baghdadi announced that 1SI (‘the
Islamic State of Iraq’) and Jabhat al-Nusra would be merging into a united organization
caled the ‘Islamic State of Irag and al-sham’ (al-dawla al-islamiyya fr |- iraq wa-I-
sham).® This newly merged organization was later renamed ‘the Islamic State’ (al-
dawla al-islamiyya) on June 29", 2014.%

3.2.1.1. Names of Propaganda M agazines
Ideologically permeated public spaces are not the only objects that undergo a political
transformation. Media outlets, magazines, and periodicals may aso carry with emotion-
a historical charge, which contributes to the group’s ideological transmission. One of
the online magazines that existed beyond its 160™ edition is entitled al-Naba’ (Tidings).
The title given to this magazine is identical to the seventy-eighth chapter of the Qur’an.
This magazine showcases military victories of DA‘ISH against the out-group, subtly
suggesting that the group’s success is part of the divine good tidings reveaded in the
Qur’anic chapter. The choice of this chapter is symbolic because its title refers to the
Day of Resurrection and the Hereafter. The explicit reference to this Qur’anic chapter
serves as a stark reminder of Hell for those who disbelieve or transgress God's com-
mandments.

Additionally, this Qur’anic chapter reminds the populace living in the jihadist milieu
of God's paradisiacal gift for the righteous ones. By framing its militant activism on the
battlefield and its worldview into God's divine message, DA ‘ISH subtly influences the
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opinion of its audience by interpreting its political activities in terms of Islamic escha
tology. This interpretation also consolidates the link between Islam and DA ‘ISH. Mili-
tant jihadists fighting on the battlefield for DA‘ISH are thus not perceived as fighting
for their ideological beliefs, but their religious convictions.

Similar examples of magazine titles that are associated with Islamic eschatology in-
clude Dabig, which is an English language periodical affiliated with DA‘ISH. Dabiq is
the name of a city in Syria and also features in Islamic apocalyptic prophecies as the
city of an end-of-times. It was used by DA‘ISH for propagandistic and recruitment
purposes between mid-2014 until mid-2016. In the first issue of the periodical Dabig,
DA ‘ISH makes explicit references to the Iamic traditions:

Asfor the name of the magazine, then it is taken from the area named Dabiq in the northern
countryside of Halab (Aleppo) in Sham. This place was mentioned in a hadith describing
some of the events of the Malahim (what is sometimes referred to as Armageddon in Eng-
lish). One of the greatest battles between the Muslims and the crusaders will take place near
Dabiq.2

These explanatory remarks of the title are corroborated with a hadith citation dis-
cussing the conquest of Constantinople,®® followed by a quote from the prominent ji-
hadist ideologue al-Zargawr:*

Shaykh Abu Mus'ab az-Zargawi (rahimahullah) anticipated the expansion of the blessed ji-
had from Iraq into Sham and linked it to this hadith saying, “The spark has been lit here in
Irag, and its heat will continue to intensify — by Allah’s permission — until it burns the cru-
sader armiesin Dabig.”**

This citation clarifies the choice of the title and connects the group’ s operations with
Islam’s historical warfare. Historical events that are selectively extracted from religious
texts are mobilized to legitimate the jihadist narrative. Medieval battles and events are
reignited to fit modern jihadist warfare, turning Islamic history into an ideological war-
fare tool. Jihadist organizations like DA ‘ISH latch onto the ambiguity that characterizes
the Islamic tradition to create a unique worldview that may still entail recognizable and
identifiable elements selected from the Islamic tradition. Islamic history that spans over
several centuries transnationally is turned to the jihadists advantage by allowing these
groups to sift through history to justify their novel ideology.”
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The manipulation of tradition in the symbolic world of DA‘ISH is displayed in the
renaming of Dabiq magazine to Rumiyya. Upon losing the town of Dabiq to Turkish-
backed forces, DA‘ISH changed the title of the periodical Dabiq to Rumiyya® Like
Dabig, Rumiyya also features in Islamic texts. It serves as an alusion to the hadith in
which Mohammad is believed to have claimed that Muslims would conquer both Con-
stantinople and Rome. According to Mahmoud Zaki, the change from Dabiq to Rumiy-
ya aso represents a change in political objectives from “achieving a caliphate that rep-
resented the end times to function as an army of crusaders aiming to rebuild it.”% The
shift in the group’s narratorial paradigm is a deliberate attempt to reconstruct its loss of
Dabiqg within a broader anachronistic narrative. By mitigating its losses, DA ‘ISH main-
tainsits consistency, the credibility of its narrative, and, by extension, itsimmortality.

On a similar vein, two geographical locations that are linked to Rome in the Pro-
phetic traditions are Constantinople (al-Qusransniyya) and ‘the Abode of Islam’ (dar
al-islam).®Al-Qusransiniyya is the title of an online magazine published by al-Hayat
media centre targeting Turkish-speaking audience.®® Historically, Constantinople has
always held a specia place in the Arabs perception of the Byzantine Empire. Constan-
tinopleis referred to as “the greatest city of the Rizm and their refuge,”®” possibly due to
its unique place as the political and administrative centre, the focus of the religious and
economic life of the Byzantine Empire, as well as the source of literature and arts.® It is
commonly agreed among historians that the knowledge preserved by Arab authors
about Constantinople was, at times, accurate and, at other times, legendary.®® Like
Dabiq, Constantinople carries emotional Islamic overtones related to the Islamic escha-
tology. Likewise, dar al-islam is an online periodical that targets a French-speaking
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audience.® Historically, the title refers to the region of Muslim sovereignty where
Islamic law (Shari‘a) is believed to prevail as opposed to dar al-harb (*the territory of
warfare’), which is home to the enemies often described as apostates. The title dar al-
islam subtly reminds its readers that DA‘ISH territory is the only legitimate homeland
for Muslims, reinforcing the need to join the group’s call by migrating to the Irag—Syria
region.

3.2.1.2. Names of Media Outlets

The names of media outlets are also mobilized as a manipulation technique to coerce a
populace that shares a collective Arabic-Islamic memory. By giving historical names to
media arms, geographic locations, and prominent individuals, DA‘ISH and other mili-
tant jihadist organizations activate the religious, cultural, and ideological frames of
reference that had been previously internalized through repetition.

These specific names construct culturally guided interpretations, which fulfil two
primary functions: first, to restore a sense of pride of place and historical agency in
shaping their new world. Authentic diction serves as a powerful tool to win over the
hearts and minds of a primarily traditional public. Secondly, the strategic haming of
crucial media outlets helps to propagate the group’s worldview based on distorted Is-
lamic narratives. The frequent occurrence of these names on propagandistic material
produced by DA ‘ISH including magazines, videos, pamphlets, and booklets, reinforce
the group’ s novel interpretation by drumming home the group’s newly formed associa-
tions. In thisway, DA ‘ISH penetrates and orchestrates the social and collective memory
of its subscribers. Multiple names of media outlets deliberately bring up a variety of
associations from the field of Isam and warfare as the list below demonstrates:*™*

al-mu’assasat al-ra’isiyya Main I nstitutes

mu’assasat al-furgan The Criterion Institute

mu’ assasat al-i ‘tisam Ingtitute for Seeking Protection
mu’assasat al-gjnad al-i‘lamiyya the Soldiers’ Institute

markaz a-haya li-I-i‘lam The Existence Media Centre
al-mu’assasat al-munasira Assisting I nstitutes

mu’ assasat al-battar The Cutter Institute

mu’ assasat al-khilafa The Cdliphate’ s Institute

ganat al-khilafa The Caliphate’ s Channel

i ‘lam al-wilayat The Provinces' Media Foundation
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al-muntadiyat al-jihadiyya Jihadi Forums
ida‘at al-bayan Declaration Radio Broadcast
mu’ assasat tarjiman al-asawirati Trandation of Bracelets Institute

The choice of names given to media outlets contributes towards the group’s cohe-
sive ideological narrative. The name al-furgan, which means ‘evidence’ or ‘proof,’ is
the name of the twenty-fifth sura of the Qur’an. The term is also an attribute of the
Qur’an meaning ‘the book that distinguishes [right from wrong].” Mu’ assasat al-furgan
was announced on October 30, 2006, when DA ‘I SH was known as ‘the Idamic State in
Irag’ (1S1). It is one of the oldest media branches belonging to DA ‘ISH. By the same
token, al-bayan (‘clarity’) is one of the synonyms used to refer to the Qur’an.'®

Other terms with Islamic overtones include asawirati that features four timesin the
Qur’an, meaning ‘bracelets and serves as a subtle reminder of the paradisiacal prom-
ise.’® The term asawir appears in the Qur’anic depiction of the garden in the Hereafter,
whereby heavenly dwellers are described as wearing bracelets of gold. Additionally,
there is an alusion in the Qur’an, which depicts bracelets of gold as being among the
insignia of earthly sovereignty and honesty.’® Likewise, al-i tisam connotes seeking the
protection of God. Other terms are more explicitly connected to the battlefield, such as
al-ajnad, which means ‘soldiers.” Since its foundation in January 2014, mu’assasat al-
ajnad al-i lamiyya has been producing jihadist chants and voice recordings of DA ‘ISH
militants. Similarly, the term al-battar refers to the person who uses the sword to sever
something.’®® The term al-battar is considered to have been taken by Prophet Muham-
mad as booty from the Banii Qaynuga’ and is often called the ‘sword of the prophets.’
In these examples, the organization creates strong associations between Islamic symbols
with militant warfare to help reinforce its narrative and legitimate its militant activism.

3.2.1.3. Al-Khansa’ Brigade

The construction of identity does not always rely on anachronistic references to geo-
graphical locations. At times, DA‘ISH culls specific figures from the past whose per-
sonality came to have specia significance within the Islamic tradition. Among these
medieval figures were famous female poets who were the spokespersons of their com-
munities. In the Islamic period, femae-poets, including slaves, had been among the
most educated people in their society because they were taught Classical Arabic that
was different than their vernacular dialects.'® Female poets in the Islamic period not

102 See Qur’an, 3:138.

103 See Qur’an, 18:31, 22:33, 33:35, and 43:53.

104 See dso EQ, s.v. “Gold.”

105 Al-Qa‘ida in the Arabian Peninsula (AQAP) published a magazine entitled mu ‘askar al-battar (the mili-
tary camp of al-Battar). Al-battar was the kunya of an AQAP-Emir Yasuf a-‘Ayyiri, killed in 2003 by
Saudi security.

106 Terry DeY oung, “Love, Death and the Ghost of Al-Khansa: The Modern Female Poetic Voice in Fadwa
Tugan's Elegies for her Brother Ibrahim,” in Modernity and Post-Modernity in Arabic Literature: Essays
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only “had access to a voice, but to alearned voice which guaranteed them a certain level
of cultural respect.”*® The Kharijite movement, for instance, allowed women to com-
pose poetry beside men and, by doing so, to “participate in the intellectual and cultural
history of early Islam.”'%

In DA‘ISH propaganda, women feature noticeably more than in the earlier material
of previous Salafi-cum-jihadist oriented organizations.'® Powerful female voices bor-
rowed from the Arabic-1slamic tradition are appropriated in the symbolic mechanism of
jihadist propaganda to propagate a positive image of the female role in the jihadist mi-
lieu. The recurrence of female poets and propagators of Islam in DA‘ISH discourse is
intended to galvanize support from among the female audience. From a functional point
of view, ajihadist group that is continuously losing its male fighters in battle benefits
from populating its territory with women to give birth and thus ensure the group’s fu-
ture generation. In the jihadist milieu, ‘al-Khansa’ brigade’ is one example of a name
that rekindles positive memories historically linked to the Arabic-Islamic tradition. Al-
Khansa’ brigade is an all-female morality policing brigade affiliated to DA ‘ISH which
Serves as a recruitment organization run by women to monitor the female populace in
the jihadist milieu.*™

The name of this brigade is based on the mythical figure of the pre-1slamic and early
Islamic poetess from the Banti Sulayma tribe in northern Medina, known by her pseu-
donym al-Khansa’ (d. 646 CE).'"! The poetess was often referred to as ‘the mother of
martyrs' (umm al-shuhada’). A contemporary of the Prophet Muhammad, al-Khansa’
was a promoter and propagandist for the Islamic empire and the Muslim conquests
taking place at the time. She remains mostly remembered for her elegies about her
brothers Sakhr and Mu‘awiyya, and for inciting her audience to go to war. Not oblite-
rated by death, al-Khansa’ became famous mostly for finding a higher glory through it
in her elegiac poetry (marathz). Her poems — written in praise over dead persons, espe-
cialy those fallen in battle — focus on the themes of war and the pain experienced by the
mothers of martyrs.*? She is best known for a famous incident which narrates that upon
receiving news that her sons had died in the battle of Qadisiyya (636 CE),'* al-Khansa’
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exclaimed, “praise be to Allah who honoured me with their martyrdom. | pray to my
Lord to let me join them in heaven [lit. endless mercy].”**

In the context of DA‘ISH, the socio-political figure played by al-Khansa® is per-
formed by Ahlam al-Nasr, who is similarly afemale poet playing an active role in com-
posing warfare propaganda for the jihadist group. Al-Nasr’s poetry pervades DA ‘ISH
magazines and periodicals.™® Additionally, the name of al-Khansa’ is not only em-
ployed by DA‘ISH, but it is pervasive in the jihadist circles. In 2004, for instance, a
jihadi magazine was issued for the first time called al-Khansa’, and it was dedicated
entirely to women.™® Another all-female brigade co-existing with al-Khansa’ brigade is
‘Umm al-Rayyan brigade’ which focused on exposing male activists who were dis-
guised in women's clothing to avoid detention when stopping at DA‘ISH check-
points."*” In the Islamic tradition, the name al-Rayyan signifies the gate of paradise
dedicated to those who fasted in their lives.

On the modern-day battlefield, the mythical figure of al-Khansa® may appear to
bring back “a typical flourish of militant medievalism.”™*® The appropriation of al-
Khansa’ in the name of ajihadist policing brigade is essential to help DA ‘ISH recon-
struct the identity of a novel and modern ingtitution. By means of manipulating ele-
ments from tradition, the Khansa™ brigade is not conceived for what it truly is, that is, a
novel and oppressive institution within DA ‘ISH whose intention is to coerce its female
populace, but it becomes portrayed as an institution linked to the Islamic tradition. The
deliberate choice of the name gives the impression that the Khansa’ brigade is “an insti-
tution with deep roots in the past” when in reality, “there has never been anything like
the Brigades in Islamic history, nor do they have an equivalent anywhere in the Arab
world.”**® The image of al-Khansa’ is propagated as a role model for women living in
jihadist territories who find themselves grieving the loss of their beloved ones.*® Since
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al-Khansa’ was a Muslim convert, the name plays a vital publicity stance for the jihadist
group to encourage non-Muslim women to convert to Islam and become themselves
part of the brigade.”** The brigade thus becomes a source of creating a group identity.
By placing newly converted foreign women in this group, DA‘ISH fosters sisterhood
among the jihadist populace. Newly converted female recruits are given esteemed posi-
tions within the jihadist milieu to avoid feeling excluded from the rest of the Arabic-
speaking jihadist community. By providing this group of women extraordinary power
over the rest of the female populace, the message of the group markets a broader audi-
ence, including non-Muslim women.

Jihadist ingtitutions like al-Khansa’ brigade reproduce structures of social coercion.
Assigning roles to a group of women to act on behalf of DA‘ISH is one of the many
examples of how such organizations create hierarchical systems for a small group to
wield control over a substantial part of the jihadist populace, in this case, the female
part. Additionally, submission and obedience are essential traits in this asymmetrical
power structure. These asymmetries are two-fold: on the one hand, members of the
brigade feel empowered over the rest of the female populace. On the other hand, how-
ever, they are themselves dominated by a specific ideology, and they have to live up to
its expectations. This is a prime example of how discursive strategies reveal abuse of
power, through which DA ‘ISH can control people’ s minds and, in turn, reproduce social
coercion.

The example of ‘al-Khansa’ brigade’ illustrates how the symbolic world of DA ‘ISH
is readlized in the material world by the creation of physical ingtitutions. This intersec-
tion between the symbolic and material world is akin to Saddam Hussein's creation of
the ‘Mother of All Battles mosgue (umm al-ma‘arik) in 2001, which construction was
based on his political worldview.® In this context, ‘tradition’ and ‘modernity’ are not
considered to be at the far ends of the spectrum, as is often understood through the par-
adigmatic lens of modernist ideology, but merely the coexistence of both the past and
the present. Tradition is not seen as a crystallized, distant knowledge but a fluid one that
regenerates itself. The naming strategy devised for geographical locations, media out-
lets, periodicals, and female brigades manipulatively reconstructs novel ingtitutions —
that have no counterpart in tradition — as culturaly authentic and Islamic. Once the
Islamic references are reconfigured, the novel meaning is presented to the audience in
the form of a culturally guided interpretation. Novel meanings that juxtapose religiously
charged terms with warfare and violence create a unique political worldview and a new
identity for the group. The appropriation of historical battles to modern-day conquests
and losses conforms to a grand narrative anchored in tradition, which ensures the organ-

121 It was reported that a vast mgjority of the women making part of al-Khansa™ brigade are foreigners who
converted to Islam upon joining DA‘ISH. See also Natasha Culzac, “Isis: British Women led by Agsa
Mahmood ‘ Running Sharia Police Unit for Islamic State in Syria’,” The Independent, September 8, 2014,
accessed January 10, 2017, http://www.independent.co.uk/news/world/middle-east/isis-british-women-
running-sharia-police-unit-for-islamic-state-in-syria-9717510.html .

122 See section 2.2.1.
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ization's consistency and immortality. Culling I1slamic references from a shared memory
give the illusion that the jihadist ideology is rooted in Islam and is thus part of main-
stream Islamic culture. Self-serving historical narratives and personalities become a
credible source of legitimation, giving theillusion that the narrative of DA ‘ISH isinevi-
table and preordained.

3.2.1.4. Nom de Guerre

A commonly used discursive mechanism that constructs identities of DA ‘ISH fightersis
the nom de guerre, which is an authoritative source of identification based on arefined
system of Arabic homenclature predating Islam. This system of identification is based
on the patriarchal kinship structures characterized by the supremacy of the father in the
clan or family. The representation of the family bond evolved from the patriarcha one
as the model of political authority. The Arabic nomenclature consists of different com-
pounds, the first of which refers to an allusive name known as kunya. The kunya pre-
sumably refers to their son often introduced by abi (‘father of’) or umm (* mother of’),
followed by either an ism or a word describing some prominent characteristic of the
bearer. Since the kunya was conferred on individuals at an early age, it later developed
into a pure convention, and hence, abiz did not indicate that the person had a son. Kunya
gained particular importance from the second century of Islam onwards when one was
obliged to address equals or superiors by their kunya and not their ism.'?

Two other compounds succeeding the kunya are known as hasab and nisba, respec-
tively. A typical nasab chain would enlist the kinship indicated by the term ibn, mean-
ing ‘son of’ or bint ‘daughter of’ ending with the real or legendary ancestor of the
tribe.®* The nisba, on the other hand, indicates the different sorts of affiliations, includ-
ing geographical, tribal, or legal such as one’'s ancestral tribe, place of origin (city or
country), or profession. In tribal culture, ancestral ties to religious men of renown were
offered as proof of atribesman’s social standing, producing a chain linking oneself to a
glorious past.® Arab nomenclature, which is strictly agnatic (descent from a male an-
cestor through the male line), indicates on€e’s social identity because of the tribal gene-
aogy (nasab) that forms part of it.*?® The function of employing a nisba in one’s nam-
ing is more associated with political reasons rather than geographical ones. It is often
argued that tribes often have no historical base, and the tribal relationship has to be
understood within the context of group formation and political alliance, of a quest for
power and influence rather than a relationship built on blood alliance.™®’
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The nomenclature system that has developed over many generations in the Arab
world is an equally vivid example of how Arabic cultural heritage is manipulated for
ulterior political motives. By adopting this type of identity, DA ‘ISH leaders link them-
selves to the era of the Prophet, to its values and its luminary figures. The jihadist para-
digm latches onto the extended clan family model that is based on the traditional kin-
ship structure of patriarchal society to reinforce its hegemonic control and assure social
order within its territories. DA ‘ISH redistributes its power by basing its social relations
on an ‘imagined’ genealogical lineage, namely a patrilineal kinship structure of severa
generations that encompasses an extensive network of blood relations descended
through the male line. It is an ‘imaginary’ socia network because the concept of family
in DA‘ISH paradigm transcends blood. The imaginary lineage that DA‘ISH creates
serves as a powerful strategy that can categorize social relations and create a societa
structure that resembles the Arab kinship structure.

The nom de guerre is acquired by all mae and female members, including DA ‘I SH
leaders and cadres irrespective of their hierarchical role or their origin. The Arabic no-
menclature is exploited by jihadist figures to strengthen their religious credentials to
claim military, political, and religious legitimacy. The first leader of DA‘ISH was
known among his followers with his kunya followed by nisba Aba ‘Umar al-Qurashi al-
Baghdadi (d. April 18, 2010)."® His successor was also referred to by his nom de guerre
Abti Bakri al-Baghdadi al-Hussayni al-Hashimi al-Qurashi. The nisba of both leaders
identifies their affiliation with their hometown Baghdad and the most prestigious tribe
of al-Qurashi, to which Prophet Muhammad's family belonged. Abtu Bakr al-Baghdadi
does not use the name of al-Bu Badri tribe — his real tribal group — but uses al-Qurashi
to justify his appointment in the position of a caliph of the ‘Islamic State’ organization.
The leader’s nisha also |egitimates the leader’ s appointment within the prophetic tradi-
tion, in which it is narrated that “[t]he Caliphate will remain among al-Qurashi even if
only two persons are left (on the earth).”*?

Likewise, the jihadist leaders names Abti ‘Umar and Abu Bakr are also significant
historically because these are the names of the first two caliphs that took over the politi-
cal and administrative functions of the Islamic community and ultimately becoming
both civil and religious heads of the Muslim state. Abu Bakr is aso the putative ances-
tor of one of the most prominent Arabian tribes.**® Since Abii Bakr al-Baghdadi was
declared caliph, he has been referred to as the *Commander of the Faithful’ (amir al-
mu’minin),**! a title which was reserved mostly for the early Islamic caliphs and was
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first used by Cdiph ‘Umar. Similarly, the official chief spokesman of DA ‘ISH known
as Aba Muhammad a-*Adnani al-Shami™> is linked through his nisba to the ‘Adnanite
Arabs of Northern, Western and Central Arabia, whereas ‘the delegate leader of the
Libyan provinces' named Abiti al-Mughira al-Qahtani is connected to the Qahtant group
of tribes.**® The inhabitants of the Arabian Peninsula who were generally called Arabs
were divided into two main groups, Qahtani Arabs and ‘Adnant Arabs originating from
two eponymous and prestigious Arab ancestors called ‘Adnan and Qahtan. The ‘Adnant
Arabs were centred around the Najd and Hejaz around Mecca, stretching as far as the
Hejaz desert.

Alternatively, the Arabic nomenclature is exploited by high ranking officials within
the organization who had formerly played an essential role in other ideologies and polit-
ical ingtitutions. The appropriation of the nomenclature gives these figures the possibil-
ity to rebrand their image and their skills under a new ideological worldview and disas-
sociate themselves from past ideologies. For instance, Abt Mu‘tazz al-Qurashi (d. Au-
gust 2015), whose real name was Fadil Ahmad ‘Abd Allah al-Hiyali, was a former
lieutenant colonel in the Iragi Army and a former officer in the Iragi Special Forces. He
later became second in command and a governor for DA‘ISH territories. Al-Mu‘tazz
was the title of the Abbasid caliph ruling Baghdad between 866869 CE.

Non-Arab members of DA ‘ISH are given aname that is purposely meant to resonate
with the Arabic nomenclature. Following the same structure, one’s country of origin is
usualy placed at the end of the nomenclature as part of the nisba. Instances of this in-
clude the chief of Syria military operations ‘Umar al-Shishani who is of Chechen Geor-
gian origin."** Likewise, the German ex-rapper Denis Cuspert, who was mostly known
by his stage name Deso Dogg, was given the name Abt Talha a-Almant upon joining
DA ‘ISH.™ Similar cases of foreigners joining DA ‘ISH include Abii Maliha Al-Kanadi
(the Canadian), Abl Zakariyya a-Britani (the British), Abi Hamza a-Amriki (the
American), Abi Jihad al-Riisi (the Russian), and Abi Dujana al-Baljiki (the Belgian).’*
Abti Muslim al-Kanadi (the Canadian) has also had a propaganda video dedicated to
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him, commemorating his life leading to the ultimate act of ‘martyrdom.’*¥" This discur-
sive mechanism that is acquired by non-Arab recruits upon joining the jihadist group
may help them conceal their true identity and their past life as in the case of ‘Umar a-
Shishani, or to detach themselves from the previous lifestyles like the case of the Ger-
man ex-rapper Denis Cuspert.

The appropriation of the Arabic nomenclature is used overwhelmingly among male
fighters and prominent male figures. Female members of DA ‘ISH do not adopt an Ara
bic nomenclature but are given a lagab. Historically, it was a customary practice to
develop professional pseudonyms or honorific titles referred to as lagab. The poet Tabit
b. aws a-azdi (d. 525 CE), for instance, is universaly referred to by his title al-
Shanfara’. At times, some figures rose to fame with their nickname to the extent that the
real name had gone unnoticed. Al-Khansa™ (d. 646 CE) was a nickname for the seventh-
century poetess called Tumadir b. ‘Amr b. al-harith b. al-sharid al-sulamiyya. This tradi-
tion has been passed on through generations, and it is still widespread in contemporary
Arabic-lslamic cultures and not only customary practice in militant Jihadism. The poet-
ess of DA‘ISH is known by her pseudonym Ahlam a-Nasr (‘ The Dreams of Victory’).
Women joining DA ‘ISH and its brigades are also identified by a lagab which they use
on social mediaand in the DA ‘I SH territories.

Women play a significant role online, primarily because of their function in luring,
radicalizing, and guiding newly recruited individuals step-by-step to the lrag—Syria
region. One of the most active female DA‘ISH figures online who sought to attract
recruits was a blogger from the north of Britain living in Syria called Agsa Mahmood,
who adopted the pseudonym Umm Layth (‘ The Mother of the Lion’). She used social
media to guide young women through the process of joining DA ‘ISH, including advice
on the daily practicalities of living in the Irag—Syria region. Umm Layth also took on a
counselling role to prepare and support young women in the emotional upheaval of
leaving home.**® Likewise, Hoda Muthana, a young American from Alabama, became
known by her pseudonym Umm Jihad. After joining DA‘ISH in Syria, she was married
to a men identified as Abu Jihad."*® Likewise, Umm ‘Ubayda, who identifies herself
online as coming from Northern Europe, has also played an essential role in encourag-
ing Western women to join DA‘ISH.*® The pseudonyms circulated in the jihadist
groups are intended to resonate with the Arabic-Islamic tradition. Layth, for instance, is
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one of the names of the lion, and ‘Ubayda echoes ‘Ubayda b. al-Harith (d. 624 CE),
who was a cousin and companion of the Prophet. More importantly, however, the his-
torical figure of ‘Ubaydais known for being the first Muslim to die on the battlefield in
defence of Islam.

These examples demonstrate how DA ‘ISH instrumentalizes the well-established Ar-
abic nomenclature as an ideological tool to manage its members under its controlled
areas. By resorting to a naming system that gives the illusion of tracing the genealogical
linkage to notable figures, DA‘ISH legitimates its existence. For non-Arab men and
women joining DA ‘ISH, the pseudonyms and genealogical linkage serve as part of the
acculturation process in the jihadist milieu. Upon accepting the Arabic nomenclature
and pseudonyms, DA ‘ISH members are subtly expected to give up their name and sur-
name that in the past used to identify them as individuals, and instead take on a title
rooted in Arabic and Islamic tradition. The structure of Arabic nomenclature that is
adopted by DA‘ISH fighters upon joining the movement is also strategic. The act of
accepting to give up on€'s name for a new identity is, in itself, an initial sign of obedi-
ence. It demonstrates absolute loyalty and also complete willingness to submit oneself
both privately and publicly to the hegemonic project of DA ‘ISH. The new name identi-
fies new responsibilities and a new identity in private life and the social sphere of the
jihadist milieu. Every time one’s name is called, there is a subtle reminder of one's new
identity, which is accompanied by a specific code of conduct and the groups self-
schema.

3.2.2. Promoting a Jihadist Identity through L exicalization

Discursively, identities are reinforced by the selection of specific word meanings in a
process known as lexicalization,*** whereby an ecological ideology is assumed to con-
trol alexical item. The language deployed by DA ‘ISH is transported from the past, by
which certain words have an aura as a resultant effect of their history. In other words, a
lexical item is never static; it is all the time gathering a kind of halo in its symbolic
ramifications and its expressions in its conventions and rhetoric. Clusters of lexical
items, in this way, cannot be taken into isolation, but make sense in the context of the
historical and religious references. These recurring clusters of field-specific lexicon date
back to ancient texts such as the Qur’an, the Prophetic Traditions, and pre-Islamic poet-
ry. The fact that specific phraseology is collocated in past texts, listening to these lexical
items becomes an exercise of listening to a plethora of deeply hidden, and even sub-
merged kinds of emotions and moral codes enshrined in a specific language.

Van Dijk considers ideologies as systems of social cognition that are evaluative be-
cause “they provide the basis for judgments about what is good or bad, right or wrong,
and thus also provide basic guidelines for social perception and interaction.”** The
jihadist identity works in the realm of groups, that is, the adherents' sense of who they

141 See also Van Dijk, “Discourse Semantics and |deology,” Discourse and Society 6, no. 2 (1995), 259.
142 Van Dijk, “Discourse Semantics and Ideology,” Discourse and Society 6, no. 2 (1995), 248.
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are, depends on the group to which they belong.**®* DA ‘ISH provides a false sense of
group identity, that is, a jihadist identity that is seemingly part of a broader 1slamic
identity. Individuals who become part of DA ‘ISH take on a shared social identity that
prescribes and evaluates who they are, what they should believe, and how they should
behave. In this way, the jihadist identity is reinforced by normative behaviour. An indi-
vidual’ s behaviour changes according to the underlying ideology of the affiliated group.
Being part of DA‘ISH transforms one’s self-conception, and it also produces a kind of
behaviour that conforms to the in-group norms. Once a member identifies with the
group, then they automatically adopt the group’s self-schema, including its ideology,
worldview, and discourse, positioning themselves subconsciously against the organiza-
tion’s out-group. The group’s self-schema consists of a system that categorizes social
groups, distinguishing among different groups, especially between the dichotomized in-
group and out-group.

Normative behaviour furnishes group prototypes and archetypes that describe how
people will and ought to behave even in times of uncertainty, pain, or death. In the sym-
bolic world of DA‘ISH, normative behaviour is maintained by culling archetypical
examples from the Islamic past and prototypes from modern times. Prototypes represent
attributes that maximize the extent to which a group appears to be a distinct and clearly
defined entity."* Examples of archetypical figures chosen from the past include the
female poet al-Khansa’, the Islamic warrior ‘Ubayda, and the Prophet Muhammed.
DA ‘ISH mobilizes its literary force to create prototypes by dedicating elegiac verses to
fallen members. The death of these individuals is exploited to highlight archetypical
values and central ideological principles of the organization. Furthermore, the circula-
tion of these prototypes subtly describes and prescribes ways of how members of the
group must think, feel, and behave. Hence, members would no longer consider them-
selves asindividuals but are perceived through the comparative lens of these prototypes.

Normative behaviour is not only created and constructed, but it is aso strictly moni-
tored by DA ‘ISH. Regular spectacular portrayals of public executions by hanging, ston-
ing, decapacitating, stabbing, and crucifying individuals in public squares serve as a
psychological reminder of one's fate if one decides not to adhere to the norms enforced
by DA‘ISH. The strategy of fearmongering is indirectly reinforced in the group’s dis-
course, especially in poetry. Poetry operates as an essential disciplinary device of identi-
fication. Poetry serves as the linchpin in the process of producing and reinforcing guide-
lines for acceptable speech and behaviour. It aso defines and generalizes a specific type
of membership through identity, induces complicity by creating practices in which citi-
zens become accomplices, and it upholds norms constitutive of DA‘ISH beliefs. The
inside world is distinguished from the outside world by means of scheduled patrolling

143 Henri Tafel, ed. Social Identity and Intergroup Relations (Cambridge: Cambridge University Press,
2010).

144 Michael A. Hogg, “Socia Identity Theory,” in Understanding Peace and Conflict Through Social Identi-
ty Theory: Contemporary Global Perspectives, eds. Shelley McKeown, Reeshma Haji, and Neil Ferguson
(Switzerland: Springer, 2016), 8.
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and the setting up of fixed checkpoints. DA ‘ISH operates in the form of a highly hierar-
chical system, and its personnel performs surveillance on the rest of the community.
Special groups within DA ‘ISH, including the al-Khansa’ brigade, are in charge of moni-
toring women’s compliance to dress code and behaviour. Other DA ‘ISH officials patrol
DA‘ISH territories to monitor the products that are being sold on the market and to
observe whether civilians living inside its territory are fulfilling their religious duties,
especially in times of prayer.

Loyaltiesto social groupsin the jihadist milieu tend to be intense and specific. In the
process of monitoring people’'s commitment, obedience plays a vital role in wielding
power. The social identification factor attributed to the jihadist identity is based on a
sharp contrast between the in-group and the out-group. Firstly, one’s loyalty is connect-
ed to the self-ascribed social groups to which one belongs, and with which one interacts
directly," along with the feelings arising from the participation in these groups’ activi-
ties.™® By engaging in a code of conduct propagated by DA ‘ISH, individuals are re-
warded by the organization. Members complying with the orders of DA‘ISH move
closer to achieving affiliation-oriented goals, abiding by norms of social exchange with
others. On€e's loyalty is also related to beliefs and feelings about the out-group, which is
made up of groups perceived as standing in opposition to the in-group.**’

The parochial view of DA ‘ISH simplifies reality into the binary opposition of right
and wrong, jihadists against infidels, and brothers against enemies. The dichotomization
of aradicalized worldview into the abode of Islam and the abode of apostasy is starkly
differentiated by the use of virtues and vices to refer to the in-group and the out-group
respectively. These recurring values, which are peppered with absolutist religious dis-
course, promote these dichotomous structures. In return, the deliberate influence makes
it less likely for DA ‘ISH members to view the world from the perspective of the ‘oth-
er.’ ™ The ideological simplification characterizes the enemies, implies modes of action
against them, and at the same time, it makes the message of DA ‘I SH more accessible to
everyone. By characterizing the enemy, the jihadist group does not only clarify who the
enemy is, but it also simplifies a complex political landscape in something easy to un-
derstand, creating, “a good conscience among its partisans and a bad conscience among
its enemies.”*® A simplified ‘us and ‘them’ justifies and rationalizes violence, reduces
the uncertainty that exists in the outside world, and eventually helps the jihadist group
to manoeuvre action among the group’ s subscribers.

145 Henri Tajfel, and John C. Turner, “The Social Identity Theory of Intergroup Behavior,” in The Psycholo-
gy of Intergroup Behavior, eds. Stephen Worchel, and William G. Austin (Chicago: Nelson Hall, 1986):
7-24.

146 Rupert Brown, “Social ldentity Theory: Past Achievements, Current Problems, and Future Challenges,”
European Journal of Social Psychology 30 (2000): 745-78.

147 Tajfel, and Turner, “The Social Identity Theory of Intergroup Behavior,” in The Psychology of Intergroup
Behavior, 7-24.

148 Erik Erikson refers to this concept as “pseudospeciation.” See Erik H. Erikson, “Pseudospeciation in the
Nuclear Age,” Political Psychology 6 (1985): 213-7.

149 Ellul, Propaganda, 189.
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3.2.2.1. Traditional Moral Values

The past encapsulates in itself and, in its many ancient motifs and Islamic symbols, a
wealth of values that are expected to be honoured and followed truly and scrupulously.
Inherently pervasive in DA‘ISH discourse are notions rooted in ancient values connect-
ed to the Bedouin ethic. Socio-cultural values are the basic building blocks of ideologies
that are not limited to the jihadist groups but have broader cultural relevance, making
them culturally specific and culturaly variable at the same time. These values are part
of the cognitive representations typically associated with our social memory that organ-
ize our actions and evaluations; they “basically define what is good or bad, permitted or
prohibited, and the fundamental aims to be striven after by individuals, groups and soci-
eties alike.” ™™

Culturaly driven values, embedded in the very soul of past narratives, wield their
authoritative power and establish credibility from tradition because these traits stem
from Arab and Islamic heritage and hence should — at least in the worldview of DA ‘ISH
— be blindly imitated. The dominant force that lies behind traditional moral values stems
from a dynamic development and reshaping of the terms from the shared collective
memory due to cultural, religious, and historical advancement. The meaning of these
ancient values has evolved concurrently from the pre-Islamic to the Islamic period and
to contemporary times. During the Islamic period, these cultura traits were frequently
embedded in official ceremonial poetry that made part of the ‘Abbasid court life.”** One
contribution that focuses on these values dates back to the time of the Prophet, and it is
recorded by a Sunni-ShafiT jurist and a scholar of hadith and history known as al-Qadi
al-Quda ‘T (d. 1062 CE). In a compilation entitled A Compendium of Sgnposts of Wis-
dom and a Documentation of Qualities of Virtue, the Fatimid judge collects several
sayings, sermons, and teachings attributed to the cousin and son-in-law of the Prophet
Muhammad called ‘Al b. Abi Talib (d. 661 CE).** Due to the lack of diachronic stud-
ies in the meaning of traditional moral values, al-QudaT's work is taken as a point of
reference because it conceptualizes and contextualizes value words during the Islamic
period which are continually being manipulated in DA ‘I SH discourse.

In pre-Islamic Arabia, mur 'uwwa (honour code) was the morale par excellence of
the Bedouin tribes, which conjoined the notions of manliness and virtuous behaviour in
the Bedouin culture. Honour is closely linked to group survival because it determines
social status, underpins relations between lineages and tribes. It aso forms the basis of
social etiquette and honourable behaviour which demands tribal or clan cohesion.
Mur ‘uwwa served as a kind of social contract between the individuals and the tribe and

150 Teun Van Dijk, Ideology and Discourse: A Multidisciplinary Approach (London: Sage, 1998), 15.

151 See also Stefan Sperl, “Islamic Kingship and Arabic Panegyric Poetry in the Early 9th Century,” in
Journal of Arabic Literature 8, no. 1 (1977): 20-35.

152 ‘Al1 was an acknowledged master of Arabic eloquence and was named as the “father of Arabic prose.”
For a more detailed biography, see Tahera Qutbuddin, A Treasury of Virtues. Sayings, Sermons, and
Teachings of ‘Ali, with the One Hundred Proverbs, Attributed to al-Jahiz (New York: New Y ork Univer-
sity Press, 2013), xiii—xxiv.
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contained several interdependent virtues that reflected a closely-knit relationship be-
tween the individual and the tribal collective.’® Values adduced to mur 'uwwa comprise
virtues such as virility, courage, and bravery. Honour is bestowed upon a man who
fathers many sons, whereas courage and bravery (hamasa) are closely linked concepts.
The term hams in early and present-day Arabic covers the semantic fields of force,
anger, rage, constancy, bravery, and courage in combat, and implies, above al, war-like
violence.™ In tribal culture, the well-being and the survival of the tribe supersede the
importance of the individual. Individualism was tempered by the interactions of a uni-
versally observed inter-tribal code of behaviour based on concepts such as honour (al-
sharaf), forbearance (al-sabr), moral strength (al- ‘azima), strength and greatness (al-
1z2).> Young males are prepared to die in battle to protect the honour of the tribe and
were expected to defend their group, engage in combat, and show endurance, especialy
in hardship and in action. In Islamic times, the signification of sharaf was reconfigured
in terms of 1slam in phrases like ‘there is no honour higher than Islam’ (Ia sharaf ala
min al-islam).”® In DA ‘ISH poetic enterprise, the values of courage, valour, and brav-
ery tend to be expressed additionally by extolling military virtues through other near-
synonyms, namely al-migdam, al-bugila, al-shahama, al-furiasiyya, al-nakhwa, al-
ghayra, and al-shaja ‘a. Another term that is connected to courage is sabr, a quality
which may be rendered in translation as patience, forbearance, endurance, and equanim-
ity, and is considered as “ one of the cardinal virtues which make up muruwwa.”

In Islamic terms, the virtues of forbearance (sabr) and gratitude (shukr) are defined
as the two parts of faith. The two dimensions accommodate the conditions and circum-
stances experienced by humans, whether voluntary or involuntary, pleasing or displeas-
ing. Forbearance is promoted in displeasing and challenging situations, and it features
as a strategy against negligence in ritual prayers and other religious services.™’ Forbear-
ance also surfaces in ancient wisdom, which includes phrases such as ‘forbearance is a
form of courage’ (al-sabr shuja ‘a), ‘patience is a shield against destitution’ (al-sabr
junna min al-faga).”® In DA‘ISH poetry, this virtue is expressed in other synonymous
terms which denote endurance, mainly al-thabat and al-sumid.

Classical Arabic poetry was the primary injector and circulator of ethical values in
the society, and its usefulness was foremost of moral-ethical utility. Gregor Schoeler
argues that poetry has “a lofty ethical goal: it keeps ideals alive in the consciousness of

153 See also Gert Borg, “Sa‘alik,” in Encyclopaedia of Arabic Literature, eds. Julia Scott Meisami, and Paul
Starkey (London: Routledge, 1998), 670-1.

154 The etymological roots of hamasa are absent in the Qur’anic corpus. See also EQ, s.v. “Violence.”

155 These concepts are commonly employed in the political scene. One example can be found in the Ba'thist
discourse. See also Bengio, Saddam's Word, 153-8; Stock, Sprache als ein Instrument der Macht, 99—
101.

156 Qutbuddin, A Treasury of Virtues, 38-9.

157 See Qur’an, 2:45, and 2:153.

158 Qutbuddin, A Treasury of Virtues, 11.
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people.”*® As a powerful communicative tool for the expression of societal and reli-
gious ideals, poetry was enacted honour code as a central concept of Arab society and
was even regarded as a unifying principle of poetic themesin Pre-Islamic poetry.**® The
poet’s expression should not be understood as an individual experience but as a more
collective one in which he portrayed a shared heroic ideal.’®™ When the ancient Arab
ethical system and Bedouin ethos is channelled into poetry, these values reverberate
emotions and are understood as contributing to one's honour. These virtues are often
contrasted with vices attributed to the out-group such as *abjectness’ (al-madhalla and
al-wasma), ‘disgrace’ (al-hawan), ‘humiliation’ (al-dhull), ‘lowly’ (al-la’im), ‘shame’
(al-dalal), and ‘weakness' (al-wahn).

The Bedouin ethos grounded in the Arabic cultures and traditions has never laid
dormant but still permeates modern-day Arab societies. It resurfaces in modern Arabic
poetry and contemporary Arabic discourse by different ideological persuasions. The
Arabic-Ilamic tradition in all its forms is a significant factor that mobilizes the polari-
zation of the ‘West’ and ‘East’ divide. The reinterpretation of contemporary circum-
stances through the lenses of tradition should be interpreted as a discursive mechanism
to reinstate traditional values against the global forces of the ‘other’ and also to create
and maintain the jihadist identity in terms of the preservation of traditional authentic
values. In the twentieth century, poets and politicians dedicated to Arab nationalist
ideology considered a rebirth of authentic Arab values and pride in the glorious past as
another means of attaining authenticity, and more importantly, as a weapon against the
colonial occupier.’®?

In the case of anti-establishment insurgencies like DA ‘ISH, traditional moral values
that have been part of the Arabic poetic tradition, including the extolling of military
virtues celebrated in pre-1slamic poetry, are retooled in the jihadist milieu to communi-
cate and spread ideological values of jihadist groups. The adherence to tradition in
DA‘ISH discourse should be understood as a form of attempted social control over
DA‘ISH sympathizers. This control takes place by projecting a set of values held in
high esteem by DA‘ISH insurgents. Eventually, these values transform on€e’s socia
reality into the group’s worldview through incessant repetition. By linking the DA ‘ISH
milieu to an esteemed Islamic past, the group’s identity is consolidated and legitimated.
Strategically, these value systems consisting of virtues and vices, are carefully tailored
to send signals both to the in-group and the out-group.

DA‘ISH poetry is the primary medium to circulate the group’ s trajectory among the
listeners. The interest in appealing to the tribal values and affinities that were centra in

159 Gregor Schoeler, “The Genres of Classical Arabic Poetry Classifications of Poetic Themes and Poems by
Pre-Maodern Critics and Redactors of Diwans,” Quaderni Di Sudi Arabi 5/6 (2010), 22-3.

160 See aso James E. Montgomery, “Dichotomy in Jahil7 Poetry,” in Journal of Arabic Literature 17 (1986),
1-20.

161 See also Gruendler, Medieval Arabic Praise Poetry, 10.

162 Mona Mikhail, “lltizam: Commitment and Arabic Poetry,” World Literature Today 53, no. 4 (1979):
595-600.
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patrilineal and patriarchal societies helps to generate pressure for conformity to the
extent that the rights of the individual become secondary to the moral code of the group.
The values ascribed to DA ‘ISH fighters and the opponents correspond to a more or less
standardized set that may alternate between philosophical, spiritual, transcendental,
meta-physical, ascetic values. These value systems contribute to a schema that makes
sense in the way it comes together in its entirety as a cohesive, coherent whole. General-
ly, characters mentioned in DA‘ISH poetry appear to be stereotyped and depersonal-
ized, and their particular traits are concealed under a huge equalizing mask of absolutes.

By embellishing poetic verses with ancient virtues, DA‘ISH communicates an ar-
chetypical behaviour based on individuals who incorporate virtues in their value sys-
tems. Classical literary themes and motifs, whether in the form of praise, lament, mili-
tary zeal, or incitement, become an exercise of role modelling to foster the cultivation of
virtues and to serve as a means conducive to acquiring these virtues. This cultivation
takes the view of interconnectedness derived from shared communally constituted iden-
tities. Virtues are instrumentalized as a source of identification. Once these virtues be-
come part of the individual, the ‘self’ comes to possess a sense of a unified, trans-
situational identity, wherein values become enacted and articulated situationally though
on€e' s group identity.

In a poem composed in kamil metre entitled ‘| still Remember [the time] when | Left
my University as aMedical Doctor, *® the group’s poetess Ahlam al-Nasr resorts to the
ancient moral values to express her anger towards the inaction by Arab politicians vis-a-
vis the unfolding events at that time. The female poet praises the courage of jihadist
fighters described as ‘pure men’ (al-rijalu al-fahirina) who were dissatisfied with the
humiliation and decided to take action:
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1. They were unable to tolerate the abjectness and humiliation, likewise, the disasters and the
death announcements,
2. They moved forward with determination by rebelling, to paint the fertile dream.2%*

The emphasis in this poem is laid on the resilience of DA ‘ISH fighters who sought
to fight against abjectness and humiliation by revolting against their leaders. The terms
tha’irm and madhalla are symbolic of the current events happening in the Irag-Syria
region at the time of composition. The former term is reminiscent of the transnational
revolutions taking place in the Arab world before 2014. The latter term resonates with a
popular slogan linked to the Syrian uprising in 2011, which stated al-mawt wa-la al-

163 See DAN, 17-9.
164 See DAN, 18.
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madhalla (‘death [instead of] abjectness’).® Both terms frequently feature in DA‘ISH
discourse and are linked to the famous revolutionary maxims of the Arab uprisings.
Versified field-specific diction creates novel formulas and slogans for the jihadist group,
which gains currency by mechanical repetition in other forms of discourse until the
signification becomes part of the shared collective memory within the jihadist group. In
doing so, DA‘ISH stimulates the process of normalization, whereby novel ideas and
actions represented in the form of collocations come to be taken for granted or ‘ natural’
by its followers.

Male members who escaped from DA ‘ISH territory are humiliated and reminded of
the values they once owned:
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1. You were free, with alofty head, defiant,
in lands which the Lord increased with excellence.

In ancient Arabic customs, literal uprightness was an expression of moral upright-
ness and masculinity. In DA‘ISH discourse, it often manifests itself in synonymous
terms like al-shamikh, al- ‘ula, and al-ma‘ali. The orientational metaphors of ‘up’ and
“‘down’ frequently recur in DA ‘ISH discourse.” The societal fields that are considered
prestigious in the Arabic-1slamic tradition include social and physical features. Status
and virtue, for instance, are correlated with social power and physical power, and are
both represented as being ‘up.’ Being virtuous is to act in accordance with the standards
set by the society. Contrarily, low status, and depravity are regarded as ‘down.” Good-
ness or well-being is also considered as ‘up,” and its antagonistic binary such as de-
pravity is ‘down.” Idam and its derivatives such as ‘truth’ (al-haqq) and ‘jihad’ are aso
represented as ‘up,” whereas any other form of religious or political allegiances is con-
sidered as ‘down.’

In DA‘ISH discourse, individuals of morally correct character tend to be portrayed
as being ‘high’ or ‘upright.” On the contrary, the out-group takes on metaphors that infer
lowliness. One example is versified as follows:
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165 Thisterm even occurred as a keyword in a chant. See also “ughniyatu al-mawti wa-la-1-madhalla,”
YouTube video, 2:21, September 1, 2011, accessed April 30, 2018,
https://www.youtube.com/watch?v=X UK 6f 3luK mw.
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1. My Muslim community was not satisfied with the weakness,
the community was among the best communities,
2. It cared about religion and not luxuries,
it cared about being exalted and rising to the top,
3. When the companions [of the Prophet] were looking for paradise,
the whole world was under their feet.

The Islamic polity is described as being engaged in rising higher, especially when
the world was at a low place. Diction such as ‘jihad,” ‘Islam,” ‘truth,” and imagery at-
tributed to it, including ‘light,” ‘up,” ‘life, and ‘death’ resonate among a Muslim popu-
lace due to their reverberations with the Islamic ethos. Among the teachings attributed
to the son-in-law of the Prophet Muhammad called ‘Ali b. Abi Talib (d. 661CE), there
is a passage which encapsul ates these themes:

Islam is the foundation of truth (al-zaqq), and truth is the road of right guidance (al-huda).
Clasping its hand results in a beautiful reward, and its brilliance bestows nobility (al-majd).
Its path is pit, its sun bight, its road illuminated, its lamp burning, its goa high (rafi* al-
ghaya), its course true, its jewels countless. It is ancient in the counting of years, an arena
where the prize can be won, or a painful chastisement received. It is the objective of the
truthful. Its proof is clear, its eminence great, and its champions noble (karim al-fursan). Its
path is faith (al-iman), its provision piety (al-taqwa), its road good deeds, its lamp chastity,
its champions the pious, its end death (wa-I-mawt ghayatihi), its racecourse this world, its
arena the day of resurrection, its prize paradise, and its punishment hellfire (wa-l-nar nag-
matihi). The wretched are debased (khidhlan) by their continued disobedience to God...
Faith guides you to deeds, deeds guide you to piety, piety makes you heed death, and death
will end this world...Faith, Ibn Qays, stands on four pillars: forbearance (al-sabr), convic-
tion (al-yaqin), justice (al- ‘adl), and struggle against the evil (jihad).**°

In DA‘ISH discourse, ancient values are exploited to generate obedience from the
in-group, especially because culturally embedded lexicon deeply seated in the Bedouin
and Islamic ethos delineates the distinction between the past and the present. Jihadist
groups do not create new terminology to disseminate their political goals, but they pre-
sent their political worldview in culturally resonant symbols that are already meaningful
to a predominantly Muslim audience in a favourable way. Frequently used terms such
as Islam, Shari‘a, jihad, and truth, which are valued dearly in DA ‘ISH discourse due to
their religious overtones, are semantically flexible and allocate space for different sym-
bolic associations. Although these terms are derived from an Islamic repertoire and also
feature in Idamic texts, their meaning is manufactured and controlled by DA ‘ISH. Con-
trolling the signification of strategic words is crucia for a jihadist organization like
DA‘ISH to claim control over Islamic public discourse. The degree of self-
identification, self-naming, and self-representation has been reshaped by jihadist groups,
which removed terms like jihad from their multi-dimensional location and gave them a

169 Qutbuddin, A Treasury of Virtues, 132-5.
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restrictive meaning. In this process, the signification of these terms is also redefined by
the group. DA‘ISH recontextualized and simulated the generic meaning behind these
values on the modern-day battlefield, whereby titles of nobility are attributed to jihadist
members who die in battle or exhibit complete obedience to the ideology of DA ‘I SH.

Appropriated terms from the tradition convey multiple meanings, which lead to am-
biguity. On the one hand, ambiguity results from the diachronic evolution of the terms.
On the other hand, it is partly due to their appearance in Islamic texts, which conferred
upon these terms divine and mythic power.' For this reason, the flexible meaning
allows organizations like DA‘ISH to orchestrate a culturally guided interpretation by
resorting to a farrago of self-serving facts and selective religious allusions aligned with
the group’s political goals. By invoking culturally and historically resonant lexicon, the
ideology of DA ‘ISH becomes considered as supposedly authentic because it is assumed
to be time-honoured and stimulated by religious and historical immunity. This immuni-
ty, in turn, helpsto legitimate its political motives.

Jihad is one of the core terms that has been manipulated by different ideologies. The
original religious signification of jihad is located with the Prophet Muhammad, who
reminded his followers to engage in the jihad al-nafs or the conscious engagement to
bring a positive change, which was regarded as the more significant form of jihad (jihad
al-akbar).!™* The ‘jihad of the sword’ (jihad al-sayf), which allowed — in certain limited
situations — the physical combat with the sword, was considered as the lesser jihad (ji-
had al-asghar) or a “battle...holy war against the infidels as a religious duty.”*”? The
dimension of spiritual exertion, as prioritized by the Prophet in the ISlamic tradition, lost
its usage among jihadists. Jihadist organizations like DA‘ISH latch onto the narrow
meaning of the lesser jihad, and in doing so, these groups aso set their own reinterpret
jihad in militant terms, which came to mean the killing of oneself or the out-group for
the grand narrative of the jihadist group. The apparent process of semantic and theologi-
cal narrowing of the lesser jihad as the only means of jihad has not only become part of
the jihadist rhetoric and ideology, but its usage also holds sway in international media.
In contemporary times, the term jihad and its derivatives have become irrecoverably
linked to violence because the jihadist ideological stream has succeeded in dominating
its reconfigured meaning globally.

Poetry plays a fundamental role in disseminating the novel meaning of vital Ilamic
terms such asjihad. In the following example, jihad is adduced to the concept of life and
death. On the one hand, jihad is depicted as life, and it is equated with God. On the
other hand, the ultimate act attributed to jihad is to be fulfilled by death, transferring the
performers of jihad from the temporal world to paradise. The notion of performing and

170 This strategic vagueness is also made possible through other rhetorical devices, including the generic
simplification of the world into ‘us' and ‘them,” the in-group and out-group. See aso the poem Burn
Them! in section 5.2.2.

171 Lisan a-‘Arab defines the roots of jihad as making “an effort or investing one's energy, whether in
speech or action.” See LISAN, j-h-d.

172 WEHR, j-h-d.
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dying for the sake of jihad subtly reinforces the jihadist meaning over the term. An
example of this appears versified in kamil metre:
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1. | yearn to perform jihad; it isthe way to my paradise,
| yearn to perform jihad; it islife, it is our God,

2. | yearn to perform jihad, and the horse of my Lord is my horseback,
| yearn to perform jihad, and my torch enlightensit.

The repetition of the phrase abghiy I-jihad in the first-person singular serves as a
mantra, which portrays the reciter’s absolute determination to obey the commands of
DA‘ISH.

Affiliation with the Arabic-lslamic tradition is facilitated by projecting jihad in
terms of imagery that has long been connected to Islam, including metaphors depicting
Islam as high-standing and light-bearing, as epitomized in the following poem versified
in kamil metre:
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1. O cub, indeed, your jihad
islight that illuminates like the pearl,

2. Heisaminaret on the path,

fire over the soldiers of humiliation,
3. Asif you asked our jihad

about the situation of the cub,
4. Then you will evoke his blood tears

flowing in sincere sympathy.

Another attribution of jihad in jihadist discourse is jihad as a source of light. Jihad
serves as a guiding light for the in-group and punishment in the form of fire for the out-
group. The out-group is identified by an ambiguous value word attributed to a noun
(jund al-hawan). The light-bearing metaphors are extended to Islam, Shari‘a, and
DA ‘ISH, subtly reinforcing the idea that these terms are synonymous:
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1. Our Shari ‘aisthe minaret and the model,
the lantern of guidance and perfection,
2. Itisthe truth which has made darkness perish,

and win over the shameful disbelief and disgrace.

The vagueness attributed to the term jihad is strategic because it allocates for distor-
tion and misrepresentation; it permits contradictory, counterfactual, and incompatible
statements to exist concurrently. At the same time, it also omits details that differ from
the true tenets of Islam. In return, this vagueness helps the jihadist group to seek popu-
larity, and to incorporate disparate groups in the in-group, to promote internal solidarity,
to generate compliance, and to garner support against a shared out-group. The selective
interpretation and reconstruction of resonant symbols from the past hailed as ‘traditions
to convey current political messages and commands may help jihadists like DA ‘ISH to
create their own jihadist paradigm that may be novel. The reinterpreted signification of
these values becomes entrenched in the jihadist code of behaviour and identity among
the jihadist social fabric by permeating both the private and public discourse.

3.2.3. The ldeological Function of | conography
DA ‘ISH discourse permeates the private livelihoods and the public functions of a popu-
lace living in the jihadist territories. The symbolic discourse of DA‘ISH is equally evi-
dent in the semiotic representation of the group’s iconography. Jean Gottmann consid-
ers iconography as the sum of beliefs, symbols, images, ideas that are inherited by a
community, and to which its members show a profound attachment.*”® Unique icono-
graphic representations for the jihadist group contribute towards the construction of a
collective identity that identifies DA‘ISH from among other jihadist groups. Icono-
graphic artefacts created by DA‘ISH serve as a robust framework to reinforce the
group’ s identity, its political beliefs, and its foundation of an alleged ‘Islamic caliphate,’
rallying people to its cause. The underlying political statement of creating a caliphate is
similar to the pledge made by the pan-Arab nationalism of a united Arab world.
Although the geographical location of the supposed caliphate is neither delimited to
a specific areanor isit restricted to the Arabic-speaking countries, the jihadist quest for
the creation of territory requires propagandistic mechanisms in the symbolic world akin
to the strategies employed by pan-Arab nationalist politiciansin the creation of anation.
Subsequently, an Arabic-speaking community would have already been exposed to the
discursive and semiotic strategies exploited by jihadist groups through other more main-
stream ideologies. Eszter Salgé argues that the process of creating a nation requires the
nation to be “personified, symbolized, materialized, and performed through various
aesthetic artefacts like national anthems, flags, memorials, museums, visua art, litera-
ture, songs, dance, poetry, films, landscapes, etc...”*’” The repetitive occurrence of

176 Sergei  Matjunin, “The New State Flags as the lconographic Symbols of the Post-Soviet
Space,” GeoJournal, |conographies 52, no. 4 (2000), 311.

177 Eszter Salg6, Images from Paradise: The Visual Communication of the European Union’s Federalist
Utopia (New Y ork: Berghahn Books, 2017), 92.
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semiotic symbolism in propaganda material contributes to the creation of the organiza-
tion’s ‘external face.’ " In return, these verbal, visual, and acoustic aesthetic tools aid in
legitimating the notion of a nation-state by indoctrinating its subscribers through its
channels. In the case of DA ‘ISH, the aesthetic artefacts are not only instrumentalized to
create a novel nation under the pretence of an ‘Islamic caliphate,” but also to gain cur-
rency among the Arabic-speaking audience which still shares the belief of uniting peo-
ple by creating a territory which represents the Arabic-cum-Islamic cultures and tradi-
tions.

Semiotic symbolism underlying DA ‘I SH iconography is an epitome of the totalizing
force of the group’s strategic discourse. Similar to the group’ s discourse, iconography is
also wrapped up with past messages which are reinterpreted to fit a modern jihadist
worldview. Flags, for instance, are central because they provide the viewers with “a
view of an organization’s self-conception” and are generally used by movements “to
distil politics and ideology into a visual expression of identity.”*” In the case of
DA ‘ISH, the symbolic representation of the black flag, which has become the insignia
of the group, is meant to evoke past battles fought by Islam’s earliest generations that
transformed the Islamic community in a powerful and expansive empire.*®® The symbol-
ic representation of a flag is modelled on the notion of creating a transnational Islamic
community in the footsteps of the Abbasid caliphate. In a Prophetic Tradition narrated
by Anas b. Malik, it is said that upon the death of the flag bearer, another warrior was
obliged to take charge of the flag, moving from Zaid to Ja‘far to ‘Abdallah b. Rawahato
Khalid b. al-Walid until the flag bearer was eventually victorious.® Historically, the
black flag was the battle flag used by the Prophet.

Consequently, after the Prophet’s death, the black flag gained currency on the battle-
field and in military expeditions; it became intimately linked with the Abbasid dynas-
ty.’® It was used by the eighth-century leader of the Abbasid revolution known as Abi
Muslim as an iconographic representation of his revolt and battle against the Umayyad
caliphate.*®® The black colour symbolized mourning for the martyrs, and of their family,

178 See also Alan Finlayson, “Ideology and Political Rhetoric,” in The Oxford Handbook of Political Ideolo-
gies, eds. Michael Freeden, Lyman Tower Sargent, and Marc Stears (Oxford: Oxford University Press,
2015), 197.

179 Afshon Ostovar, “The Visua Culture of Jihad,” in Jihadi Culture: The Art and Social Practices of Mili-
tant Islamists, 87.

180 Ostovar, “The Visua Culture of Jihad,” 88.

181 See also Book of Fighting for the Cause of Allah (Jihad), book Bukhari, Hadith 56,
https://sunnah.com/bukhari/56#.

182 Classical Arab writers narrate that the flag of the prophet was black, referred to as al- ‘ugab. Al- ‘ugab isa
type of bird similar to an eagle that lives on the mountains and is said to eat only the meat caught by it-
self. This bird is also known to be a ‘bone breaker’ with very sharp sight and strong claws. It is also nar-
rated that the flag was in the form of a square, made from wool. The Muslim profession of faith (al-
shahada) was written on it. See al-Nuwayri, Nihayat al-arab f7 funzn al-adab (Cairo: Dar al-kutub warl-
watha’iq al-gawmiyya, 2002), 2132.

183 Lianne Kennedy Boudali, Afshon Ostavar, and Jarret Brachman, Islamic Imagery Project: Visual Motifs
in Jihadi Internet Propaganda (West Point: Combating Terrorism Centre, 2006), 95.
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the Hashamites, as a sign of reproach directed against the Umayyads who had killed
them. It was for this reason that the Abbasids were caled ‘the black ones (al-
musawwida).®* The Abbasids' choice of black banners and black costumes as the offi-
cia symbol of the caliphate created an unprecedented battleground that engendered a
new kind of warfare propaganda. At that time, opposing camps started adopting banners
and symbols that were pretentiously based on Islamic foundations for the sake of legit-
imacy, but ultimately in the service of their respective political beliefs.*®®

The usage of black bannersin the history of Islam was linked to the dissemination of
prophetic traditions (hadith) of a messianic nature.’® In contemporary warfare, it has
come to represent righteous and legitimate jihad.*®’ In modern mainstream ideologies,
the blackness of the flag is often employed “as a colour of protest, both within the Is-
lamic world and more globally.”*® Outside the jihadist context, the black flag has reso-
nated with popular protest and Islamic authenticity:

Its distinctive design might be seen as capturing a certain Islamic cultural authenticity, and
its start black and white colouring corresponds well to conceptions of protests and revolt,
both within Islamic history and more globally. The flag appeared as a symbol of Idamist re-
sistance and protest across parts of the Middle East during the Arab Spring...As such, the
flag has served not only as an official marker of the Isamic State and al-Qaida affiliates, but
also asa symbol of revolutionary Islamist protest in the Middle East and North Africa.'®

The black flag is used by multiple jihadist organizations such as Taliban, al-Qa‘ida,
and Jabhat al-Nusra'®® Notwithstanding the similarities between Salafi-cum-jihadist
flags, DA‘ISH flag is distinctive in its design, facilitating the group’s identification in
jihadist propaganda videos, on the battlefield, and the news. The choice of a black ban-
ner by the self-ascribed emir of DA‘ISH is outlined in an essay entitled ‘ The Signifi-
cance of the Banner in Islam’ (mashri iyyat al-raya f7 l-islam).'** This document al-
ludes to religious and historical texts to substantiate the organization’s image. The same

184 See also Ibn Khaldan, The Mugaddimah: An Introduction to History, val. |1, 48-52.

185 Khalil Athamina, “ The Black Banners and the Socio-Political Significance of Flags and Slogansin Medi-
eval Islam,” Arabica 36, no. 3 (1989), 307.

186 Athamina, “The Black Banners and the Socio-Political Significance of Flags and Slogans in Medieval
Islam,” 307.

187 Ostovar, “The Visua Culture of Jihad,” in Jihadi Culture: The Art and Social Practices of Militant
Islamists, 88.

188 Ostovar, “The Visual Culture of Jihad,” in Jihadi Culture: The Art and Social Practices of Militant
Islamists, 91.

189 Ostovar, “The Visual Culture of Jihad,” in Jihadi Culture: The Art and Social Practices of Militant
Islamists, 91.

190 Mustazah Bahari, and Muhammad Haniff Hassan, “The Black Flag Myth: An Anaysis from Hadith
Studies,” Counter Terrorist Trends and Analysis 6:8, September 2014, accessed January 24, 2018,
https://counterideol ogy2.files.wordpress.com/2014/09/article-the-bl ack-flag-myth-ctta-2014.pdf.
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ism Centre, 2006), accessed April 10, 2017, https://ctc.usma.edu/harmony-program/a-religious-essay-
explaining-the-significance-of-the-banner-in-islam-original -language-2/.
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jihadist report even includes a poetic citation from a highly influential work called ‘ The
Book of Clarity and Clarification’ (Kitab al-bayan wa-I-tabym), in which the medieval
Arab litterateur makes references to al- ‘ugab following the khafif metre:
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1. The easiness by which clouds shudder in the sky
is like the shaking of the spear under the banner.

The Idlamic ethos is additionally transmitted by adding the Islamic testimony known
as al-shahada on the group’s black flag. The testimony which states that ‘there is no
god but God, Muhammad is the messenger of God' reinstates the group’s attempt to
seek legitimacy by exploiting Islamic symbols. Pledging allegiance to DA ISH is there-
by portrayed in the symbolic world of the jihadist group as pledging allegiance to Islam.
The group’s political undercurrent is masked behind Islamic symbolism, making it
difficult for the audience to distinguish between joining DA‘ISH and converting to
Islam. Especially in the case of recruits, joining DA ‘ISH is advertized as joining Islam.
Alternatively, the Muslim population is subtly coerced to acknowledge and join
DA‘ISH by reminding them to uphold their Islamic testimony in front of God. Refer-
ences to the flag of DA‘ISH do not feature exclusively on propagandistic videos, but
also appear in poetry. One of the chants, entitled The Banner of Monotheism, is dedicat-
ed to the banner of DA ‘ISH:
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1. O banner of monotheism, slit open the darkness,
rout the night, and shine like a star,

2. Spread truth in the expanse of the world,
Wake up the east and give new life to the west.

Another aesthetic element that contributes to the jihadist identity propagated by
DA ‘ISH is the creation of a new currency based on Islamic coins. Throughout the ages,
numismatic iconography has featured in the construction and branding of a nation as
well as in the creation of imagined communities. In medieval times, the minting of
coins tended to emphasize the religious and political character of the Islamic caliphate.
Hugh Kennedy argues that the currency was witness to the caliph’s authority. The abil-
ity to mint coins and inscribe the ruler’s name on them (known as sikka) became one of
the critical indicators of sovereignty and Islamic leadership.*® The process of minting

192 Al-Jahiz, Kitab al-bayan wa-I-tabym, 7th edition, ed. ‘Abd a-Salam Muhammad Haran, vol. 3 (Cairo:
Maktabat al-khanji, 1998), 69.

193 See Appendix A.14.

194 Kennedy, Caliphate, 48.
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currencies is a power-wielding exercise, and the engraving often portrays the ideologi-
cal underpinning of the movement governing the country.'*

The functions of coinage are multi-fold and include constructing a particular identi-
ty, seeking legitimacy, propagating the organization’s ideology, and celebrating reli-
gious and historical events. Identity is reinforced in the semiotic world of Arabic-cum-
Islamic organizations by resorting to ancient symbolism associated with Islam. Past
caliphates in the Arabic-l1slamic culture used coinage to strengthen the collective identi-
ty. Thisis often created by depicting commonly accepted symbols connected to shared
Islamic values and historical heritage such as courage, piety, justice, military prowess,
and the knowledge of the Qur’an. In modern scholarship, Islamic coins had also served
as a source of reconstructing history, especially when other primary sources were una
vailable.'*

The minting of coinage symbolizes power and thus is tightly connected to the ability
to reign effectively. References to the currency of DA ‘ISH are made in the fifth issue of
the English online magazine known as Dabiq published in December 2014. The article
entitled The Currency of the Khilafah revolves around the organization’s intention to
mint the first series of coins to be used in the territory under its control;'%" the metals
and weights chosen in accordance with the Qur’an'® and the hadith.**® The article is
accompanied by a detailed video explaining the reasons behind the introduction of a
new currency thoroughly.® The currency, which is purportedly based on the original
dinar coins used during the Caliphate of ‘Uthman in 634 CE, serves as an attempt to
bring back the gold dinar, silver dirham, and copper fals that were in circulation during
the medieval Idamic empire. In the case of DA ‘ISH, the minting of a novel currency
system dictates a complete break from Western monetary systems. It contributes to the
group’ s hegemonic project based on the continual actualization of the past. The creation
of anew currency system bolsters the organization’s legitimacy and its position among
the Salafi-cum-jihadist power relations. An independent currency also realizes and sup-
ports the group’s claim to sovereignty. No other militant jihadist organization has thus
far undertaken the initiative to create its own currency.

The images minted on the coins are of religious, historical, and political relevance.
The images depict various ideological facets related to the re-establishment of an al-
leged global caliphate modelled on previous Islamic caliphates that flourished during

195 See also Ibn Khaldan, The Mugaddimah: An Introduction to History, val. |1, 54ff.

196 See also Stefan Heidemann, “Numismatics,” in The New Cambridge History of Islam: Volume 1, The
Formation of the Islamic World, Sxth to Eleventh Centuries, ed. Chase F. Robinson (Cambridge: Cam-
bridge University Press, 2010), 648-63.

197 “Remaining and Expanding,” in Dabig no. 5 (November 2014): 18-9, accessed July 30, 2018,
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198 See Qur’an, 17:35.

199 “Remaining and Expanding,” 18.

200 See also “The Rise of the Caliphate and the Return of the Gold Dinar,” accessed February 26, 2018,
https://iaB01305.us.archive.org/3/items/ TheRiseOf TheK hilafahAndTheReturnOf TheGol dDinar/ The%20
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the Islamic Golden Age® The magazine Dabiq reports that the monetary system is
based on the coinage created by the ‘Abd al-Malik b. Marwan (r. 685-705 CE)**® — the
fifth caliph of the Umayyad caliphate.®®® Historically, ‘Abd al-Malik remains known as
the founder of the first Islamic state. The process of Arabicization took place under the
ruling of ‘Abd a-Malik and a-Walid, whereby Arabic became the language of the pub-
lic registers, and Arabic coinage was minted for the first time.®® During his time in
power, ‘Abd al-Malik instituted a purely Islamic coinage and Arabisized the administra-

tion of the empire in Damascus (965 CE):?*®

In many ways the caliphates of Abd al-Malik and his son Walid | represent the high-water
mark of caliphal power and prestige. He was deputy of God on earth, commander of the ar-
my, leader of the Muslimsin jihad and hajj, minter of coins, chief judge and law-maker. On-
ly his obligations to God and his deference to the stipulations of the Qur'an meant that his
powers were more restricted than those of the most absolute Roman emperor.?%

‘Abd a-Malik’s Islamic figure is vital because he ruled a caliphate that functioned
as a theocratic state, deriving its legitimacy from God. At the heart of ‘Abd a-Malik’s
theocratic state was a religious office, which made him one of the divinely guided rul-
ers. The lineage of divinely guided caliphs could be traced back to Adam, who is the
first person to be named Caliph according to the Qur'an.®” ‘Abd al-Malik’s legacy
crystallized the notion that ideas about rulership and belief should not be restricted to
conventional media but should be broadcast widely using other non-conventional media
such as coins, passports, and tax documents to reach varied audiences. One of his still-
standing and most significant achievements is the architectural site known as the Dome
of the Rock in Jerusalem.?® This notion functioned as dynastic propaganda, playing a
significant role in projecting several interlocking more significant ideas about the state,
dynasty, order, and God.?*®

Numismatics are mobilized by DA ‘ISH propagandists to project the group’s novel
ideological worldview. The five-dinar coin visualizes a map of the globe that outlines
the territory belonging to the self-proclaimed umma, including Constantinople, Rome,
and America. The copper ten-fils coin portrays the Muslim crescent representing the
hijri calendar that is visible on the flags of Muslim countries in the Middle East, North
Africa, and Southeast Asia. The ten-dirham coin shows al-Agsa mosque, which is the
third holiest site for Mudlims. The jihadist message is intended to reach the global Is-
lamic community. The portrayal of al-Agsa mosque illustrates the transnational political

201 “Remaining and Expanding,” 19.

202 “Remaining and Expanding,” 18.

203 See also Chase F. Robinson, ‘Abd al-Malik (Oxford: Oneworld Publications, 2012).
204 Hitti, History of the Arabs, 217.

205 Hitti, History of the Arabs, 217.

206 Kennedy, Caliphate, 52.

207 Robinson, ‘Abd al-Malik, 73.

208 Kennedy, Caliphate, 49.

209 Robinson, ‘Abd al-Malik, 73.



Discursive Stategies of Domination 113

ambitions of DA ‘ISH, namely to engage in the struggle to liberate Jerusalem from the
perceived infidels. The exploitation of these culturally resonant icons reinforces the
group’s continual attempt to associate itself with mainstream Islamic culture.

In addition to the coins which explicitly allude to the Islamic tradition, there are also
coinsthat have an Iragi-Syrian local character. According to DA ‘1SH, these coins depict
“an image of seven stalks of wheat, symbolising the blessings of sadagah, a spear, and
shield, symbolising the Mudlim’s provisions from jihad, and date palm trees, symbolis-
ing the Muslim’s deep-rooted faith, firm patience, and fruitful deeds.”*° The engraved
palm trees on the twenty-fils copper coin represent the national symbol of Irag. The
wheat stalks on the one-dinar gold coin serve as a traditional symbol of economic
growth also used by the regimes in Irag and Syria. The Damascene lighthouse that ap-
pears on the five-dirham silver coin is also symbolic of a Prophetic Tradition, which
claims that Jesus will return to Earth to defeat the Antichrist (dajjal).?* The symbolic
references linked to the Irag—Syria region reasserts this geographical area as the chosen
homeland for the group.

By exerting full control over the symbolic world of the jihadist group, DA‘ISH
maintains control over the external face of the organization. Iconographic and language-
based examples epitomize the tactful manipulation of Islamic symbols by DA‘ISH to
coerce the behaviour and action of its populace. In its reinterpretation of symbols bor-
rowed from the Islamic tradition, DA‘ISH presents an anachronistic worldview that
equates past Islamic battles with modern-day warfare. The mobilization of strategic
discourse and iconographic symbolism ensures that the private life and public sphere of
its audience are dominated in their entirety by the organization’s constant messaging.
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Chapter Four

The Hallmarks of DA ‘ISH Poetry in the Jihadist Milieu

4.1. Retooling the Classical Arabic Ode

From the offset, our discussion about Arabic poetry must take into consideration the
etymological significance of two dominating terms, that is, shi T and gasida. Firstly, the
roots sh- -r signify ‘to learn or understand intuitively...to perceive, fed, sense,’ high-
lighting two crucial concepts of Arabic poetry, namely, intuition and feeling or percep-
tion. By definition, shi r seems to be driven by the spontaneous and free-flowing energy
of emotions. The Tunisian poet and literary critic Ibn Rashiq al-Qayrawani (d. 1063 CE)
argues in his seminal work al- ‘Umda that a poet is called a sha ‘ir because he perceives
what others do not.* Historically speaking, poets in Arab societies are known to be en-
dowed with unique abilities. Poets were considered as:

those who are knowledgeable (sha ‘ir), first of all about the traditions of their tribe which are
to be used in war. They possessed a supernatural, magical knowledge and, because of their
faculty, were held to be a kind of oracle of the tribe and, in the pre-1slamic period, were
sometimes accorded to the institutional dignity of kahin, “seer,” “diviner” or “ soothsayer.”?

The title of a sha ir only suits the poet in the real and not in the figurative sense if
the poet manages to conceive a concept or invents one, or to embellish an expression, or
to giveit an original twist, or to expand the concepts others treated wrongly, or to short-
en the expressions others made excessively long, or to use an idea in a different way
than it had been used before® Secondly, the term gasida is derived from the verb
gasada meaning ‘to aspire...to intend, to have in mind...to purpose,’ connoting that its
derivative gasida is more linear, intentional and purposeful.* Unlike the free verse (shi T
hurr), the well-defined gasida does not deal with individuality. It does not enter the
realm of each particular person, and it does not give vent to one’ s feelings and emotions
as an individual, but it serves as a communal expression of the tribe, group, or society.
The term shi T seems to be connected with the realm of irrationality and emotions, while
the gasida appears to be driven by rationality and strategy.

For the purpose of this work, modern variants of the gasida in the jihadist milieu are
understood in light of Qudama b. Ja‘far’s definition, that is, “metrical rhymed speech

1 Vincente Cantarino, Arabic Poetics in the Golden Age: Selection of Texts Accompanied by a Preliminary
Sudy, vol. 4 (Leiden: Brill, 1975), 148-9.

2 Zwettler, The Oral Tradition of Classical Arabic Poetry: Its Character and Implications, 201.

See also Cantarino, Arabic Poetics in the Golden Age, 148-9.
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expressing a certain meaning.”® This mechanical definition sheds light on the relation-
ship between form (lafz) and content (ma‘'ng) in classical Arabic poetry, which was
extensively discussed among medieval literary critics.® Ibn Rashiq compares the rela-
tionship between form (lafz) and content (ma na) to the relationship between the body
and the soul (al-lafzu jismun wa-rizhuhiz al-ma ‘na wa-irtibaruhu bihi ka-irtibagu al-rizhi
bi-I-jismi).” Medieval poets were thus required to master a complicated set of “inter-
locking practices, including rhyme, metre, alliteration metaphor, formulas, speech acts,
strophes, poetic exchanges, chants, and a host of performance routines.”® The gasida
makes use of arigid structure and fixed thematic schemata consisting of a fixed metre,
rhyme schemes, poetic genres, and motifs that date back to pre-Islamic times. This
shows that the feelings and emotions have been sanctioned by time, religion, tradition,
and past generations. In this manner, form and content from the past are amalgamated to
reflect and influence the socia reality of its modern times.

For over a millennium, the gasida has served as a cultural artefact representing and
influencing society’s norms, emotions, ideas, and behaviour. In the Arabic-lslamic
culture, poetry held a revered position because it has ever since resonated with cultural
heritage, giving the poetic message an instant flavour of authenticity.” Aba Firas al-
Hamdhani (d. 968 CE) considered poetry as the foundation upon which literature is
built. He versifies this claim by contending that:
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Poetry is always the repertoire of the Arabs,
and the emblem of culture.

This claim is reinstated by Ibn Sallam’s timeless assertion that “during pre-1slamic
times, poetry was the repository of the knowledge of the Arabs and the ultimate mani-
festation of their wisdom. They learnt from it and abided by it in their deeds.”™* ‘Umar
b. al-Khattab, the second caliph of the Islamic period, aso reinstated that:

5 Qudamab. Ja'far, Aba a-Fargj, Kitab naqd al-shi r, ed. M. ‘A. a-Khafaji (Cairo: Maktabat al-kulliyya
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Poetry is the science of a people who had no [other] science more veracious.

These claims are seconded by modern scholars of Arabic literature who stress the
importance of classical poetry as an integral artefact inextricably linked to the Arabic-
Islamic cultures and traditions.™

DA ‘ISH poetry makes pervasive references to the Idamic tradition. One of the most
intricate issues in our understanding of DA ‘ISH poetry deals with the intersection of the
pre-lslamic poetic tradition and Isam.** The importance which the gasida exerted on
the religious and cultural community of the Muslims throughout the Middle Ages and
which it continues to exert in modern times is immeasurable. The controversy arising
over poetry manifests itself in the Qur’an, which denies categorically that Prophet Mu-
hammad was a poet or that his revelations were some “knowledge of poetry.”™ Critics
often argue that ‘the Chapter of the Poets' (surat al-shu‘ara’), especidly its last four
conflicting verses, speak against the role of poets in Islam. One verse claims that “And
the poets - [only] the deviators follow them,” whereas another verse states, “Except
those [poets] who believe and do righteous deeds and remember Allah often and defend
[the Muslims] after they were wronged.”*®

Traditions of Muslim scholarship lay equal emphasis on pre-Islamic poetry because
it uses the same language in which the Qur’an was revealed.’” The pre-Islamic poetry
was primarily used as a source of reference to explain ambiguous words or concepts
(shawahid) in Islamic texts.'® Ibn al-Rashiq asserts that Ibn Abbas, a scholar of the
Prophet, said: “If you read anything in the book of God and you do not know it [its
meaning], then seek its meaning in the poetry of the Arabs, for poetry is the register
(diwan) of the Arabs.”*® Qur’anic themes and formul ae entered religious poetry as early
as the mid-seventh century with Hassan b. Thabit (d. before 661 CE).?° Additionally,
Prophet Muhammad utilized poetry as a propaganda tool to spread the new religion of

12 |bn Sallam al-Jumahi, 7abaqgat fukal al-shu‘ara’, I, 24.

13 See dso Gruendler, Medieval Arabic Praise Poetry, 3-12; Ouyang, Literary Criticism in Medieval Ara-
bic-Islamic Culture, 61.

14 The relationship between the classical Arabic ode and Islam has received serious attention from both
classical and modern scholars. See also EQ, s.v. “Poetry and Poets.”

15 See Qur’an, 36:69.

16 See Qur’an, 26:224, and 26:227. A fruitful discussion can be found in Michael Zwettler, “A Mantic
Manifesto: the Sura of “The Poets” and the Qur’anic Foundations of Prophetic Authority,” in Poetry and
Prophecy: The Beginnings of a Literary Tradition ed. James L. Kugel (New York: Cornell University
Press, 1990), 81-2.

17 Seealso Ouyang, Literary Criticismin Medieval Arabic—Islamic Culture, 58-60.

18 Ouyang, Literary Criticismin Medieval Arabic—Islamic Culture, 62-3.

19 Ouyang, Literary Criticismin Medieval Arabic—slamic Culture, 61.

20 Beatrice Gruendler, “Abbasid Poets and the Qur’an,” in The Qur’an and Adab: The Shaping of Literary
Traditionsin Classical Islam, ed. Nuha Alshaar (London: Oxford University Press, 2017), 137.
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Islam,?* and he also “enjoyed poetry, cultivated his own poets, and encouraged the Mus-
lims to recite poetry.”# Ibn al-Rashiq (d. 1063 CE) in al- ‘Umda elucidates the power of
poetry, stating that the Prophet used to say “Indeed this group inflicts more damage on
the people of Mecca than a hail of arrows could do!” with reference to the poets who
supported him and parried against the polytheists on his behalf, like Hassan b. Thabit,
Ka'b b. Malik and ‘Abd Allah b. Rawaha.*®

Modern critics of the gasida have argued that during the post-classical era, the im-
portance of the gasida began to lose its former zest and spirit after the eleventh century
CE due to the changing context of poetry and the unstable world that was brought about
by Islam’s capacity to maintain an a-racial attitude. The fact that newly converted Mus-
lims were accepted into the community of believers irrespective of their origin of race
or colour was not conducive to a continuation of the old stability.** However, this does
not mean that poetry lost its functionality among Arab societies, as the case of DA ‘ISH
poetry demonstrates. During the transitional period between classical and modern times,
poets resorted to the gasida to fulfil different purposes. The Arab grammarian Ibn a-
Malik (d. 1274 CE) compressed the entire Arabic grammar in a poem entitled al-Alfiyya
(‘the Thousand [verses]’). Likewise, the Moroccan Berber grammarian Ibn Ajarrum (d.
1324 CE) versified the Arabic syntax using Arabic metre in his compendium entitled al-
Ajrumiyya. To date, these two poems have served as the primary sources of grammar
reference in several parts of the Arabic world. In both cases, the ingenuity of poetry lies
not in the content which was known to many, but in the artistic expression in which it
was constructed. For Arab grammarians, the form of the gasida was perceived as a tool
with which they could preserve knowledge for future generations.

The influence of poetry and the power of poets should not be underestimated in con-
temporary warfare propaganda because poetry served as a medium of political propa-
ganda since the pre-Islamic and early Islamic times.”® For over a millennium, poetry has
succeeded in “moving [sic.] Arab listeners and readers emotionally, infiltrating [sic.] the
psyche and creating [sic.] an aura of tradition, authenticity and legitimacy around the
ideologies it enshrines.”? Historically informed, the notion of using ideological poetry
for propagandistic purposes existed in the Arabo-lslamic traditions for multiple centu-

21 See aso Johann Christoph Buergel, “Qasida as Discourse on Power and its Islamization: Some Reflec-
tions,” in Qasida Poetry in Islamic Asia and Africa: Classical Traditions and Modern Meanings, eds.
Stefan Sperl, and Christopher Shackle (Leiden: Brill, 1996): 451-74.

22 Ouyang, Literary Criticismin Medieval Arabic—Islamic Culture, 59.

23 |bn Rashiq, al- Umda fi makasin al-shi t wa-adabihi wa-naqdihi, vol. 1 (Beirut: Dar al-jil, 1972), 40.
Also quoted in Buergel, “Qasida as Discourse on Power and its Islamization: Some Reflections,” in
Qasida Poetry in Islamic Asia and Africa: Classical Traditions and Modern Meanings, 453; Kendall,
“Yemen's a-Qa’'idaand Poetry as a Weapon of Jihad,” 249.

24 SalmaKhadra Jayyusi, “Arabic Poetry in the Post-Classical Age,” in CHALPCP, 27.

25 Gruendler, Medieval Arabic Praise Poetry, 3-12; Ouyang, Literary Criticismin Medieval Arabic—slamic
Culture, 10.

26 “Poetry ‘Perfect Weapon' for Recruiting Jihadists-Oxford Study,” RT International, December 29, 2015,
accessed January 22, 2018, https://www.rt.com/news/327351-jihadi st-poetry-study-oxford/.
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ries. The pre-1slamic poet ‘Amr b. Kulthim (d. 584 CE), for instance, was afierce prop-
agandist who used to motivate his audience to participate in wars against his tribe. Dur-
ing the Umayyad period, apart from the poetry composed in support of the Umayyad
regime, there was another stream of political poetry that dealt with religious and politi-
cal factions such as the Shi‘a, Khawarij, Zubayrids, and others. These movements dif-
fered in their ideologies as their poetic compositions can attest. In light of these exam-
ples, the instrumentalization of poetry in warfare is not a ‘modern’ invention limited to
militant jihadist movements but stems from a well-established tradition.

In the twenty-first century, the classical ode is till being actively composed and cir-
culated as an ancient mode of mobilization in the jihadist milieu to heighten the emo-
tional impact on a primarily Arabic-speaking audience. The reasons behind the survival
of the Arabic ode on the modern-day battlefield are multiple. Firstly, modern gasida
connects with its recipients because it is deeply linked to the socio-political situation of
its time. Hence, DA‘ISH poetry is not composed purely as art for art’s sake, but in
response to an actual situation often as a result of the stormy socio-historical and politi-
cal issues at the time of composition. Secondly, DA ‘ISH poetry is not a reflection of
how Arabic speakers in the jihadist milieu perceive the world, but it has a more active
role in influencing how the world is viewed. Poetry unites people in groups and fosters
personality structures that are more communal and externalized. Thirdly, the culture of
orality in which the classical ode is birthed also plays a prominent rolein its survival on
the battlefield. DA‘ISH poetry is dictated by pre-Islamic orality, whereby the rigid
form, which is governed by incessant repetition, contributes towards its practicality on
the battlefield. Kendall argues that the classical Arabic ode is an “easy, inexpensive and
powerful propagation of ideas through oral transmission.”?’

By focusing on the function of poetry and poets among jihadists, | do not tend to
imply that militant DA‘ISH poetry should be considered as a historical artefact that
represents the multi-ethnic arabophone societies around the world. However, if such
importance was laid on classica Arabic poetry in pre-Islamic and Islamic times,
DA ‘ISH poetry should, by way of extension, help us decode subtle and strategic mes-
saging based on a long-standing poetic tradition that resonates with an overwhelming
majority of the jihadist populace. Our primary concern in outlining the hallmarks of
DA ‘ISH poetry is to present an overview of the functionality of this genre of poetry on
the modern-day battlefield, indicating the extent of its use. Moreover, the functions of
the modern gasida in the jihadist milieu need to be contextualized in light of the public
function that poetry has always held since pre-Islamic times.

4.2. Classifying DA‘ISH Poetry as‘Modern,’ ‘Ideological,” and ‘Jihadist’

Stefan Sperl and Christopher Shackle outline four distinct normative sets which repre-
sent the evolution of the gasida, namely, “the pre-lslamic gasida, rooted in the ancient
Arab tribal code; the panegyric gasida, expressing an ideal vision of just Islamic gov-

27 Kenddl, “Yemen's Al-Qa'ida and Poetry as a Weapon of Jihad,” 255.
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ernment; the religious gasida, imparting different types of commendable religious con-
duct; and the modern gasida, influenced by secular, nationalist, or humanist ideals.”®
These normative sets of poetry, which are composed according to conventiona rules
and thematic schemata established by medieval Arab poets and critics, have contributed
to the development of public discourse in the Arab and Islamic societies.

Of particular interest for our analysis is the modern gasida which is characterized by
distinct ideological genres, including the neo-classical poetry that dominated the forma-
tive years of modern Arabic literature.? Ideological genres that have become part of the
modern gasida are conceptualized as “the organizing system that links, in stability,
particular ideological and thematic contents with specific expressive structures.”* Ex-
amples of ideological genres include Pan-Arab nationalist poets like Fakhri al-Baradi
(d. 1966) and Ibrahim Ttigan (d. 1941). Arab nationalist poets mobilized poetry to re-
build the Arab civilization by idealizing the concept of an Arab homeland and by push-
ing forward the Arab legacy and traditions. National anthems of an overwhelming num-
ber of Arab countries belong to this category.*

Theterm ‘ideological’ implies that discourseis not necessarily an accurate reflection
of the socia redlity in the jihadist territory. On the contrary, ideological poetry repre-
sents the permanent attempt to visualize the organization in light of its political vision,
dictating what reality should look like.* DA ‘ISH poetry cannot be considered as neutral
because it outlines, regulates, and strengthens the recipients’ understanding of the social
world.*® Additionally, the choice of poetic language is ideologically and sociologically
driven because poets opt for vocabulary and grammar choices, which are consciously or
unconsciously “principled and systematic.”* Thus, the underlying ideology in the poem
dictates how people should think, behave, and act.®® In this case, what matters most is

28 Sperl, and Shackle, Qasida Poetry in ISamic Asia and Africa: Classical Traditions and Modern Mean-
ings, 4-5.

29 The neo-classical gasida was termed al-gasida al-taglidiyya or al-gasida al- ‘amizdiyya by modern Arab
critics. These terms were initialy introduced in a monograph by Aba ‘Alt Ahmad b. Muhammad b. al-
Hasan a-Marzaqi (d. 1030), Shar/ diwan al-hamasa, eds. Ahmad Amin, and ‘Abd al-Salam Haran (Cai-
ro, 1951), 9-11.

30 Gian Biagio Conte, The Rhetoric of Imitation: Genre and Poetic Memory in Virgil and Other Latin Poets
(Ithaca: Cornell University Press, 1986), 147.

31 Seesection 2.4.

32 Alan Finlayson suggests that political theory of ideologies is not only concerned with its “internal organi-
zation of political thinking” but also with its “external face,” namely “with the ways in which political
ideas are presented in public, communicated to varied constituencies and made ‘persuasive’.” Finlayson
also claims that ideology is not only concerned with its content but also in the form in which propositions
are presented and justified. This external face is “not secondary or subordinate to the core propositions of
an ideology but is an intrinsic part of the whole.” See Finlayson, “Ideology and Political Rhetoric,” in The
Oxford Handbook of Political Ideologies, 197.

33 Frans Wijsen, “‘ There are radical Muslims and norma Muslims': An Analysis of the Discourse on Islam-
ic Extremism,” Religion 43, no. 1 (May 2012), 77.

34 Bob Hodge, Gunther Kress, and Tony Trew, Language and Control (London: Routledge and K.
Paul, 1979), 185-213.

35 Joseph Daher, Hezbollah: The Political Economy of the Party of God (London: Pluto Press, 2016), 1.
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not the series of veridical events, but what the organization wants to be recorded and
passed on in the collective memory of its audience. In the political sphere, modern cog-
nitive scientists refer to this subjective visualization of reality as ‘political framing, *
arguing that ideological organizations and their propaganda machine speak in frames
instead of facts. Poetry is built upon social, political, or historical events (considered as
‘factual’) and realized in subjective frames reflecting the organization’s ideological
worldview.

The element of subjectivity has characterized Arabic poetry since the pre-Islamic
and Idlamic periods. For over a millennium, the excellence of Arabic poetry did not
depend on the poet’s ability to render facts accurately, but on the aesthetic presentation
of a specific worldview. The Syrian poet ‘Al Ahmad Sa‘id Isbir known as Adunis
(1930-2011) argues that the poet’s individuality manifested itself in the manner of ex-
pression for the art of poetry lays not in what was said, but in how it was said.*” This
statement should be understood in light of the fact that often the pre-Islamic poet spoke
about matters that were known to his audience, including their customs and traditions,
wars and heroic exploits, victories, and defeats. Poetry in the jihadist milieu is not
adopted to implant innovative theological ideas but merely to compound, crystallize and
circulate a specific worldview. It is mostly useful in reinforcing and developing ideas
that are already known to the audience.

After the 1967 Arab defeat, the gasida lost its significance among the Pan-Arab na-
tionalist poets and propagandists. Concurrently, it started gaining currency among anti-
establishment groups, which were propagating a radical form of Islam.* Modern vari-
ants of the gasida became increasingly militant in tone. These Islam-based ideologies
resorted to the public function of the gasida as an insignia to legitimate their political
authority. Similar to the paradigm of the pan-Arab nationalist ideology, the modern
gasida became instrumentalized by Islamist and jihadist groups to interpret contempo-
rary events and absorb them into a larger myth of cultural identity based on the Arabic-
Islamic traditions. Modern jihadist poetry is a sub-set of the modern gasida which dis-
tinguishes itself because it is governed by its specific ideology or worldview. Its foun-
dational principles consist of ruling under the laws of God (tazkim bi-shar * allah) and
the foundation of an Islamic state or caliphate by performing an appropriated form of
jihad. In modern parlance, contemporary examples of militant jihadist movements com-
posing poetry include organizations such as al-Qa‘ida, Boko Haram, and Ansar a-
Shari‘a. This means that ascetic verses composed by jihadist organizations are not in-
tended to celebrate on€e' s faith or to remind oneself of religious duties. On the contrary,
religious concepts are appropriated through a jihadist ideological lens.

36 Seeaso Wehling, Politisches Framing, 42.

37 Adonis, An Introduction to Arab Poetics, 14.

38 The difference between Islamism and Jihadism is discussed in section 1.2. Additionally, examples of
modern ideological poetry are given in section 2.4.
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4.3. DA‘ISH poetry as Platform Poetry

In its declamatory structure and overtly political message, DA ‘ISH poetry is defined as
‘platform’ poetry.® ‘Platform’ poetry denotes a simple and straightforward integration
of elements drawn from the human lifeworld. The neo-classical form and style of
DA‘ISH poetry are eminently suited for public themes where the poet-composer is
continuously aware of the presence of an audience to exhort, instruct, or derive comfort
and reassurance from the audience. Two detrimental characteristics that define the suc-
cess of ‘platform’ poetry are natural diffusion and the closeness to the human lifeworld.
DA‘ISH poetry engages with discussions about current socio-political phenomena,
including recent invasions in the region and the Arab uprisings. Hence, ‘platform’ signi-
fies that it deals with a current political situation and demands political action. It is
considered as contemporary because it is an expression of modern-time warfare, mobi-
lizing the audience to take an active role in the fighting. Although the term ‘ contempo-
rary’ assumes margina importance, it is crucial to point out that DA ‘ISH poetry is a
product emerging out of the current politico-religious cut and thrust of our times.

Likein pre-1slamic and Islamic times, the poetic vision of DA ‘ISH poetry is reduced
to the type of expression and formulation able to achieve the fundamenta aim of poetry,
namely, easy diffusion. This aspect is referred to in the well-known proverbia phrase
“as-shi r asyar, ‘poetry goes very far'.”® Van Gelder argues that in medieval times,
verses of poetry were often injected in society by being deliberately taught to children
(sibyan) known as ‘street-Arabs who would, in return, spread these verses by chanting
them repeatedly.** Additionally, epigrams were at times written on the walls of the inns
to spread a particular message, such as ridiculing an individual.** The circulation of
poetry among the populace living in the jihadist milieu pervades the public arena. In the
modern context of DA ‘ISH, poetry is injected in the jihadist milieu by its circulation on
USB devices, CDs, in group performances, and on social media. It appears on videos
accompanying beheadings, speeches by DA‘ISH leaders, in weekly newspapers and
magazines, and on pamphlets. The tradition of producing leaflets, which include poetic
verses for circulation, is a conventionalized practice that dates back to medieval times.
Van Gelder claims that while “the last Abbasid caliph, a-Musta'sim, was idling away
his precious time with frivolous entertainment and listening to music rather than trying
to save his crumbling little realm from destruction by the Mongols, anonymous pam-
phlets were slipped through the palace doors with admonishing poetry.”* In the twenty-

39 The term ‘platform poetry’ is explained in multiple contemporary works about modern Arabic literature.
See Marilyn Boath, “Poetry in the Vernacular,” in CHALMAL, 481; Paul Starkey, Modern Arabic Lit-
erature (Edinburgh: Edinburgh University Press, 2006), 45.

40 Cantarino, Arabic Poeticsin the Golden Age, 24.

41 See adso Geert Jan Van Gelder, The Bad and the Ugly: Attitudes Towards Invective Poetry (Hija’) in
Classical Arabic Literature, no. 26 (Leiden: Brill, 1988), 38.

42 Aghani xviii, 265-9, quoted in Van Gelder, The Bad and the Ugly, 29.

43 Geert Jan Van Gelder, “Poetry in Historiography: The Case of al-Fakhri by Ibn al-Tiqgtaga,” in Poetry
and History: The Value of Poetry in Reconstructing Arab History, eds. Ramzi Ba'labakki, Salih Sa‘id,
Agha, and Tarif Khalidi (Beirut: American University of Beirut Press, 2011), 64.



122 The Hallmarks of DA ‘I SH Poetry in the Jihadist Milieu

first century Jihadism, well-chosen verses, and short poems are regularly posted on
social media. In contrast, more concise verses are produced in the form of chants and
played on the battlefield. In this sense, DA‘ISH poetry gains its popularity by being
widespread among a mass of like-minded people. Thematically, poetry is often con-
cerned with the daily challenges of ordinary people as opposed to those of a more privi-
leged dlite. By claiming that DA‘ISH poetry is popular, we acknowledge its socio-
cultural currency, its resonance with new generations, and a populace that cuts across
class, gender, nationalities, ethnicity, and socioeconomic groupings.

Poetry can only be diffused quickly if it is formulated in a structure that resonates
with the audience, and it is composed in a language that is understood by everyone.
Ideological poetry of modern times, including DA‘ISH poetry, manifests itsdlf in
speech-like language, daily usage, and popular sentiments with no effort to court the
classical language and imagery of the gasida.* In the case of DA ‘ISH, poetry is cultur-
ally appropriated by maintaining the architecture of the traditional poem. However, its
language is toned down to be easily understood by a broader populace. This poetry aso
feeds on lexicon and imagery that have become part of shared collective memory, in-
cluding the Qur’an and Islamic history. The Qur’an is exploited for its rhetorical and
mobilizing power among the recipients, which in turn provides validation and religious
immunity akin to the poetic tradition in Islamic times. Historically, medieval poets
exploited the rhetorical power of the Qur’an “to argue with and satirise others, or
evoked the Qur’an to protect themselves against satire. When poets chose to be offen-
sive, they enhanced the force of their attacks by using the Qur’an as a rhetorical weap-
on, against which there could be no response.”*®

The target audience is another equally valid criterion for assigning the designation of
platform poetry. DA ‘I|SH poetry serves as a propagandistic tool, and it is thus oriented
in terms of its public. It must be used in a concerted fashion to reach the highest possi-
ble number of individuals. The recipients of DA ISH poetry consist of a predominantly
youth sub-culture. DAISH poetry enjoys a broad appeal within a youth audience be-
cause it is catchy, it captivates the emotions, passions, and interests of the youth popu-
lace, and its soundscape echoes other existing popular artefacts in different cultures.*®
For this reason, the importance is also laid on the role of aesthetics in perpetuating the
jihadist ideology.

44 Muhsin J. Al-Musawi, Arabic Poetry: Trajectories of Modernity and Tradition (London: Routledge,
2006), 47.

45 Gruendler, “Abbasid Poets and the Qur’an,” 155.

46 Scholars have drawn comparisons between jihadi chants and popular music. See also Claudia Dantschke,
“Pop-Jihad: History and Structure of Salafism and Jihadism in Germany,” ISRM working paper series 2
(2013).



The Hallmarks of DA ‘I SH Poetry in the Jihadist Milieu 123

4.4. The Musical Component of DA ‘I SH Poetry

The inherent aesthetical characteristics of the gasida are at multiple times set to music
and presented in the form of a song.*’ Van Gelder argues that “Arabic poetry, classical
or modern must be recited or sung.”* The presence of poetry set to music on the battle-
field was underscored several scholars, including the historian 1bn Khaldan (d. 1406
CE).*® Although poetry never depended on music, both music and poetry belong firmly
and consciously within an Arab literary and cultural tradition.® In the Arabic and I1dam-
ic culture, poetry and music co-existed independently of each other from the outset, but
both were strongly linked to their performative element.>* Although singers and musi-
cians partook in the literary circles, “song did not compete with but complimented poet-
ry, for asinger could make the fame of a poem by setting it beautifully to music.”

In ancient times, famous poets recited their own poems or asked others to recite their
own poetry for them.> In pre-Islamic Arabia, the notion of performance practice fo-
cused on the performer that was usually a slave girl.>* Shawdfi Dayf argues that pre-
Islamic poetry was accompanied by chanting (ghinz”) and music to the extent that he
classifies pre-Islamic poetry as entirely chanted (fa-huwa shi ‘ru ghana 7 tamm).* Ishaq
al-Mawsilt is claimed to have said that the ancient chanting of the Arabs consists of
three parts: nasb, sinad, and hazaj which are usualy played following the rawil, thaqi,
and khafif respectively.®® The nasb is the music played by the riders (rukban) and the
singing girls (qaynat), and is usualy used for lament. The slow ornate sinad consists of
a heavy refrain, full of notes (naghmat), and loud voices (nabrat), whereas the exuber-
ant hazaj is a light song accompanied by the tambourine (duff) and reed-pipe (miz-
mar).>” In the case of performance genres, the gasida form penned by the poet is not
composed to music, but it is only after the production of the verbal text that the gasida
is handed over to a mulaZiin who fabricates tunes.*®

Anashid are one of the elements of ‘modernity’ that find resonance with DA ‘ISH
poetry. Anashid consist of metred verses composed on the form and structure of the

47 As is customary, an overwhelming majority of Arabic national anthems are mostly sung rather than
recited or read out loud in official ceremonies, even though they are penned on the gasida form.

48 Jan Van Geert Gelder, Sound and Sense in Classical Arabic Poetry (Wiesbaden: Harrassowitz Verlag,
2012), 4.

49 See lbn Khaldan, The Mugaddimah: An Introduction to History, vol. 11, 48ff.

50 For adetailed explanation of how music and poetry developed, see Gelder, Sound and Sense in Classical
Arabic Poetry, 149-62; Wright, “Music and Verse,” in CHALUP, 433-59.

51 For ahistorical discussion on the development of music and poetry, see aso Wright, “Music and Verse,”
in CHALUP, 433-59.
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Shu‘ara’ wa-inshad al-shi r (Cairo, 1969), 5672, and 73-87.

54 Owen Wright, “Music and Verse,” in CHALUP, 438.
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gasida and are set to battlefield sounds. Metred speech on the battlefield is significant
for it imposes regular, predictable pattern that brings tranquility in an environment char-
acterized by a commotion. Modern variants of the classical Arabic ode, especialy the
innate mnemonic characteristics of the gasida including its rhyme, rhythm, metre and
other devices of repetition, extend and facilitate the longevity of the message when
verses are spread from one person to another. Thisis especially relevant in war-stricken
countries where messages travel mostly by word of mouth rather than in awritten form.

Historically informed, jihadist anashid are a product of the 1970s socio-political
climate in the Arab world and have first emerged during the period known as ‘the Is-
lamic Awakening' (al-saswa al-islamiyya) in Egypt and Syria as a counterculture to the
status quo of the time. Chants of political and religious nature were deployed as a tool to
spread propaganda and ideological diffusion.>® The Islamic Awakening was an anti-
establishment movement that was, in principle, engaging in using legitimation mecha-
nisms that could distinguish itself from the Mudlim rulers against which it was rebel-
ling. The struggle between the Islamists and the officially recognized government in the
Arab and Islamic world has aways manifested itself in a cultural struggle which in-
volved its own kind of language and mechanisms of legitimation to discern it from other
Islamists and members of the Islamic community.®® Among the most famous munshids
involved with Islamic and political chants include the Syrian nationals Abt Mazin, Aba
al-Jud, Abii Dujana, and Abi Ratib.®*

Most scholarly attention was drawn upon Abi Mazin, probably because his chants
were collected and published in the form of text in 1984. Abii Mazin, who was in-
spired to produce music production as aform of military mobilization, is often regarded
as the pioneer in creating the ‘modern Islamic chant’ (al-nashid al-islami al-Aadith) in
Damascus in the early 1970s.* Among his famous renditions are poems by Pakistan’s
spiritual leader named Ibrahim Igbal, the theorist of the Egyptian Muslim Brotherhood
called Sayyid Qutb (d. 1966), and Marwan Hadid (d. 1976). Aba Mazin lived in atime
of at least two opposing influences to the chants; firstly, he was influenced by the Mus-
lim Brotherhood supporters such as Mustafa al-Siba ‘T (d. 1964),% and Salafists such as
Nasir a-Din a-Albani (d. 1999). These two ideological streams were mostly focused on
hadith and Islamic doctrine, forbidding anything that was innovative or resembled west-
ern modernity. Secondly, Abi Mazin was also influenced by the campaign launched by
the rational and philosophical part of the Isamic Renaissance known as al-nahda,
which was gaining prominence gradualy in the Arab-Islamic world. Preachers like

59 Said, Hymnen des Jihads, 45.
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2018, https://bit.ly/2PACEQnN.

64 Mustafa |-Siba‘T was the actual founder of the Syrian Brotherhood and took part in the 1948 war in Pales-
tine.
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Jawdat Sa'1d (1931-) were focused on establishing a contemporary liberal way of think-
ing that stemmed from Islamic beliefs. Whereas Salafists dismissed any kind of innova
tion, the Brotherhood was calling for ‘innovation in Islam’ by introducing aspects of
modern politics. The al-nahda preachers, on the other hand, were calling for ‘innovation
by Islam’ by extracting modern liberal values from the core of Islamic beliefs.®®

It is undeniable that the high-tech production of chants has attracted the attention of
modern scholars due to their upbeat melodies and pervasive use in the jihadist circles.
DA‘ISH chants demonstrate how Islamic ethical traditions have been recalibrated to a
new political and technological order, to its rhythms, noise, its forms of pleasure, and
boredom, but also to its political incitements, and its call to active participation. Alt-
hough chants have been employed for decades by jihadists prior to DA ‘ISH, the high-
quality production and ingenious simulations of battlefield sound to compensate for the
Salafi ban on musical instruments remain unprecedented. Setting poetic verses to music
also popularized the group’s appeal among the younger generation. Battlefield sound
effects representing the battle ambience, including gun-shots, marching soldiers, and
clinging of swords, are zealous, highly provocative, intensely emotional, and especially
attractive for the youth culture. The emotive elements of these chants are intended to
galvanize support for the group’s cause not just from a narrow circle of activists, but
also from the broader Muslim public. Thisis especialy relevant because an overwhelm-
ing number of fighters joining DA‘ISH are young adults. Jihadist chants are another
manifestation of how traditions are re-interpreted to fit a modern context, whereby poet-
ic verses are presented to the overwhelmingly young public in an aesthetically appealing
manner. The cultural product that is widespread in modern-day jihadist milieu is only a
new and more refined facet of the ancient gasida.

Various components of the jihadist milieu demonstrate that organizations like
DA ‘ISH propagate a sociological model of collective experience. This collective sense
also depicts a consensual community, giving the impression that the jihadist milieu
lacks significant political differences. Chants are a powerful tool in achieving this col-
lective experience that lacks individuality and personal forms of expression. DA ‘ISH
chants are performed by males, and the munshids are not identified. The anonymity
created by the lack of authorship may be guided by the group’s strategy to place its
attention on the organization rather than individuals. It could also be motivated by the
intention of creating a sense of anonymity, whereby DA‘ISH aligned members and
individual s that memorize a chant can easily make it their own. In this sense, no person
isintermediating between DA ‘ISH and its followers. The pervasive use of chants played
on DA ‘ISH propaganda videos, on the battlefield and online platforms is an exercise of
hegemony, whereby the recipients are subtly influenced to follow a specific schema
and, by extension, a particular worldview. Once citizens are exposed to chants replete
with formulas and repetitive strategies, they become fluent in the symbolic imagery of

65 Ma3azef, “Sawt al-jihad: Min al-nahda ‘ila |-dawla,” Ma3azef.com, April 11, 2017, accessed August 24,
2018, https://bit.ly/2PACEQnN.
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the group’s cult. The incessant repetitions of specific key verses appear to be an exhibi-
tion of the hegemonic control by DA‘ISH over the audience. In turn, the chanting of
verses also serves as an outward sign of allegiance to DA ‘I SH. Memorizing a chant and
reciting it becomes a passive form of conformity in that members of the group do not
actively attempt to influence others. Remembering chants demonstrates the willingness
of individuals to adopt a particular behaviour to place themselves in a satisfying rela
tionship with DA ‘ISH. Chants are instrumentalized to change on€e's behaviour subtly
and unconsciously to fit the current social norms imposed by DA ‘I SH.

4.5. The Quality of DA‘I SH Poetry
One of the most pertinent discussions about DA ‘ISH poetry centres around its quality.
The classification of poetry into different categories of quality was commonly debated
among medieval scholars. Ibn Sallam al-Jumahi (d. 845 CE) was among the first schol-
ars to attribute professional knowledge (sing ‘@) and skill (thagafa) to poetry.®® He lik-
ened the skills required in distinguishing between good and great poetry to the assayer
(naqid) who picks out (jahbadha) the sound dirham. In an anecdote narrated in Tabagat
fuhal al-shu‘ara’, Ibn Sallam claims that when Khalaf b. Hayyan a-Ahmar was told, “if
| hear poetry and | admire it, then | am not concerned with what you and your people
say about it,” Khalaf replied, “if you took a Dirham that you thought is good, and then
the assayer told you it cannot be exchanged, then does your liking it do you any
good?’®’” 1bn Sallam emphasized that neither its colour nor its touch, its weld, its ap-
pearance, its engraving, or its description define whether a coin is good or bad. Only an
assayer may recognize and distinguish red coins from ones made of fake silver (bah-
raj), forged (zz'if), coated with the silver of copper (sattizg) and moulded but not coined
or minted (mufragh) through a direct examination (mu‘ayana).® Ibn Rashiq al-
Qayrawani (d. 1063 CE) argues that the distinction between ‘great poetry’ and other
poetry may be divided into four categories depending on the quality of their verses.
Poets are categorized accordingly, namely *‘the fully-fledged poet’ (sha ir Aindhidh), ‘a
versifier (sha ir mufliq), ‘apoetaster’ (sha ir fagat), and ‘an inferior poet’ (shi ‘rir).%
In the case of DA‘ISH poetry, the question of quality should be examined vis-a-vis
the functiona role of poetry on the battlefield. The composition of DA‘ISH poetry
should not be regarded in the light of the ‘new style’ of poetry constructed around “am-
biguity and subtlety of meanings’ of which Aba Tammam (d. 845 CE) is the foremost
exponent™ but in light of the poetic orality upon which DA‘ISH poetry is based.” As

66 |bn Sallam al-Jumahi, Tabaqgat fukal al-shu‘ara’, I, 5.
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The Hallmarks of DA ‘I SH Poetry in the Jihadist Milieu 127

was also the case in Islamic times, poetry, which developed into a significant art form,
tended to lose some of its social and political importance.”” To this extent, even though
DA‘ISH poetry is derived in many aspects from high culture,” it should not be per-
ceived in mannerist terms because it is not composed as art for art’s sake, but it is in-
tentionally toned down to target a broader audience.” The fact that poetry appeals to
both popular and elitist does not deflect the attention from the craft of fashioning verse
in the sense of techne. Since DA ‘ISH poetry is inherently subtle, it implies more talent
than being badly propagandistic because it seeps quietly and continuously into reality,
creating that remarkable confidence of the community in anonymity. The jihadist cul-
ture, with itsreligious, political, and ideological dimension, offers arevolutionary regis-
ter with simplified literary devices bringing the classical language closer to popular
culture. This stems from the fact that the underlying effects of domination, including
compliance, coercion, and obedience, cannot take place unless poetry is constructed
close to people’'s language and adapted in a manner that reaches a broader Arabic-
speaking popul ace.

The issue of quality may also be determined from the length of the poems. At times,
poems can be longer than sixty verses, and at other times only of two verses. Poetry
shared on social media usually consists of a shorter number of verses, which is deter-
mined by the space available. The brevity, however, does not render the poetic verses
ineffective. On the contrary, two concise verses may be powerful enough to convey a
specific message. This power is amplified by its memorization and circulation on social
media and among the populace living in the jihadist milieu. Van Gelder argues that
when medieva poets — who specialized in short epigrams — were asked why they did
not compose longer poems, one replied that “a collar is long enough if it fits round the
neck.” The other answered that single verses were quoted more widely.” Al-*Askart
indicates his preference of poetry to prose because it endures longer, and “that is be-
cause its parts are mutually connected.””® Van Gelder claims that great poetry is deemed
significant “not just because it contains deep thoughts or striking conceits and images,
but also because it uses language in such a way that it pleases the ear, whether read

engagement with the local and the traditional, the political and the religious. Jabra Ibrahim Jabra argues
that nationalist poetry “might be condemned as too weak atoy against guns, but in actual fact it was often
as good as dynamite,” because it managed to crystallise “political positions in telling lines which, memo-
rized by old and young stiffened popular resistance and provided rallying slogans.” See Jabra Ibrahim
Jabra, “Modern Arabic literature and the West,” Journal of Arabic Literature (1971), 77-8.

72 Van Gelder, The Bad and the Ugly, 30.

73 SeeKendall, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradition,” 223-46.

74 In Arabic, mannerism has usually been linked with the appearance of an ornate rhetorical style called
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quoted in Van Gelder, The Bad and the Ugly, 36-7.
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aloud or sounded mentally, through rhyme, rhythm, assonance, verbal repetition, syn-
tactical symmetry, word-play, and al other time-hallowed poetic techniques.””” The
element of auditory aesthetic is an integral part of the traditional ode in the poetic tradi-
tion and is extensively connected to its quick diffusion, memorization, and effective-
ness:

The poet knew that if he wanted to be heard and not to risk disappearance into obscurity, he
was obliged to construct his discourse on the basis of an auditory aesthetic. This demanded
the exclusion from his discourse of distant allusions and of hermetic or ambiguous state-
ments; otherwise he was in danger of breaking the continuity of the contact which linked
him to the public. Thus, in the pre-Islamic period, poetry declared that which the audience
aready knew, and poetic individualism consisted not in what was said but in the manner of
its saying. Oral recitation was to leave on Arabic poetry a mark that would last for centuries;
it would be, in Benchelkh’ s words, an art of expression and not of creation.”

In the case of shorter verses, the quality may not necessarily be considered as strik-
ing. However, judging on its general appearance and multiple functions among the
jihadist groups on the battlefield, these verses are compelling. This does not mean that
DA‘ISH poetry is void of poetic imagery and the poetic impetus. The elements of
heightened emotions and entertainment have contributed to its popularity and its dura-
bility among its audience in the first place. Part of the effectiveness of DA ISH poetry
comes from the aesthetic appeal and heightened collective emotions of its verses, which
are amplified by literary devices derived from the collective memory. In formulaic poet-
ry, in which both the structure and imagery — in the sense of both content and expres-
sion — are largely ritually or traditionally prescribed, DA ‘ISH poetry is not markedly
characterized by the individuality of expression or personal poetic vision. Contrastingly,
it is identified by its power and permeance of the communal expression of a body of
verse and collective voice within the jihadist milieu.

The notions of plagiarism and originality also contribute toward the issue of as-
sessing the poetic quality. The first mention of plagiarism among medieval scholars is
attributed to the tenth-century scholar Abt Hilal al-*Askart (d. 1005 CE) who first drew
the attention on theft in poetry (sarq al-shi r).” Whereas in modern Western scholar-
ship, the relationship between originality and plagiarism may appear to be dichotomous,
the poetic tradition linked to DA ‘ISH poetry conceptualizes plagiarism and originality
using different criteria. From the outset, it should be clarified that classical literary crit-
ics believed that “mutual influence” among poets was inevitable as it was partly en-

77 Van Gelder, Sound and Sense in Classical Arabic Poetry, 4.

78 Encylcopedia of Islam, val. 9, 450.
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giarism in Arabic Theory,” Journal of Near Eastern Studies 3, no. 4 (1944); Kritik und Dichtkunst:
Sudien zur Arabischen Literaturgeschichte (Wiesbaden: Harrassowitz Verlag, 1955), 101ff; Wolfhart
Heinrichs, “An Evolution of ‘Sariga’,” Quaderni di Studi Arabi 5 (1987): 357—68.
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forced by the rigidity of convention made up of a comparatively limited number of
literary themes and motifs.® Ibn Rashiq substantiates this claim, arguing that no poet is
wholly free from plagiarism.®* Plagiarism was conceived positively to the extent that the
Arab audience was “highly sensitive to and extremely anxious for those modifications
and embellishments of the traditional treatment that...meant for the performing poet the
difference between fame and oblivion.”® The concept of plagiarism in medieval Arabic
literary theory manifests itself in several different dimensions expressed by terms like
sariga (theft),® akhdh (borrowing), la’idh bi- (reliance), mu‘arada (emulating), nag|
(copying, transposing), istidha’ (imitating), and ilmam (inspiration).®* This variety of
terms that medieval literary critics linked to plagiarism is testimony to its integral func-
tion within the poetic tradition. Not only was plagiarism perceived positively, but it was
also refined and reshaped throughout the literary evolution.

In our discussion about the quality of DA ‘ISH poetry, the interplay between conven-
tion and innovation is to be understood in light of its poetic compositions, including the
borrowing of motifs and metaphors from religious texts and Islamic history. In the case
of an oral culture rooted in its tradition, plagiarism served as a metaphorical bridge
connecting the past with the present, tradition with modernity, authenticity with innova-
tion. Originality thereby should be understood within the cultural parameters set by the
Arabic-Islamic tradition. It consists “not in the introduction of new materials but in
fitting the traditional materials effectively into each individual, unique situation and/or
audience.”® Following this argument, the originality in DA‘ISH poetry stems from
ancient modes of composition, linking literary heritage with modern-day warfare. More
specifically, DA‘ISH poetry is origina because it reflects how Islamic traditions and
ancient knowledge have been recalibrated to a new political and technologica order, to
its rhythms, metres, its forms of pleasure, but also to its political incitements, its call to
active participation. Aesthetically, DA‘ISH poetry cannot be classified as innovative
because it highlights its rootedness in tradition, presenting itself as an ‘authentic’ ex-
pression of Muslim identity in aworld that has perverted true Islamic principles. For an
organization that is concerned with the decay of modern civilization, it “cannot but
establish the authority of the earlier generations and depreciate whatever achievement
the contemporaries may have to offer.”® These elements borrowed from tradition are
deployed and appropriated to fit the jihadist paradigm pushed forward by DA ‘ISH.

80 KANAZI, 112.
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4.6. A False Sense of |ltizam

Since its inception during the second half of the twentieth century, Jihadism has existed
parallel to the mainstream political systems, abeit at a distance. Jihadist enclaves occu-
pied their own territories that were often on the fringes of mainstream societies. Histori-
cally speaking, modern Jihadism that emerged in the late 1970s was originaly triggered
by socio-political concerns in the Arab and Islamic world, especially with regard to the
Soviet invasion of Afghanistan (1979-1981) and the subseguent US-led invasion of Irag
(2003). More recent facets of Jihadism, such as DA ‘ISH were aso fuelled by recent
socio-political phenomena. The political instability created by the recent US-led inva-
sion of Iraq followed by the Arab uprisings provided the ideal circumstances under
which jihadist groups could actively engage with mainstream society. Discursively, the
borrowed elements from the Arabic-Islamic tradition in jihadist discourse bestow on the
group’s message an aura of cultural authenticity, which resonates with mainstream
culture.

On the literary level, the poetic voice of DA ‘ISH appears to be socialy and politi-
cally committed because it engages with contemporary socio-political events. The ap-
parent political engagement of jihadists in the socio-political context of the Arab upris-
ings and the poalitical events of the time necessitates the re-examination of the notion of
iltizam. This concept was initially appropriated from Jean-Paul Sartre’s idea of literary
engagement (littérature engagée)®’ that was popularized in the fifties in socialist cir-
cles® Since then, iltizam has been attributed to socialist, Marxist, or Arab nationalist
writers and movements in the Arabic-speaking world. For this reason, a brief overview
of the development of the concept of iltizamis appropriate at this stage.

The call for modern Arabic literature to be engaged in the socio-political sphere de-
veloped concomitantly with the prevailing actual political endeavours in the Arab world
during the twentieth century.® The worth of literary manifestations produced during the
1950s and 1960s was determined according to the level of political commitment.* Es-
pecialy after the 1950s, prominent critics such as Salama Miisa (1887-1958),” Luwis
‘Awad (1915-1990), and Ra’1f Khart (1913-1967) advocated the idea that literature
should be socialy and politically engaged, adding that the composition of any artistic
activity should take into consideration the society in which it was written.* Poets and

87 Sartre's concept was appropriated because originally, Sartre exempted poetry, music, and painting from
literary commitment. Marxist and socialist realist Arab writers disagreed with Sartre’s exemption of poet-
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51.
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92 See also Joseph Andoni Massad, Desiring Arabs (Chicago: University of Chicago Press, 2007), 18.
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writers from different political persuasions became committed to a specific revolution
or cause by engaging in different ways of self-expression. Arab writers of the 1950s
adopted Sartre’s message of engagement because they believed that speaking meant
acting.®® Sartre assured frustrated writers that their words were action and that the so-
cially engaged writer plays an essentia role in bringing about change to the status quo.*

During this time, poets became committed to the Arab nationalist ideology and the
guestion of Palestine. Momentous historical events that shook the Arab and Islamic
world after the 1940s, such as the establishment of Isragl in 1948, the 1952 Egyptian
Revolution, and the Arab defeat in June 1967, have contributed significantly to the
spread of iltizam around the Arab world. The 1967 Arab-Israeli confrontation radical-
ized the scope of criticism to the extent that distinguished prose writers such as Suhayl
Idris (1925-2008) advocated for radica iltizam and propagated ‘revolutionary litera-
ture’ (al-adab al-thawri).” Mahmiid Darwish, the renowned Palestinian national poet,
also propagated a militant form of iltizam especially at the beginning of his career when
his poetry was charged with emotion and anger.® Alternatively, several poets sought
new voices and directions in Western modernism, answering Verena Klemm's question
on how their literary writing could be significant in the present world.”’

Literature produced by anti-establishment movements, including jihadist poetry,
needs to be understood at the backdrop of these literary-cum-political developments. In
the jihadist circles, poetry is the linchpin of an ongoing effort to claim authority and to
present the jihadist culture as a revolutionary political space. The jihadist practice of
engaging in memorization and recitation of chants is in itself a political struggle, an
action, or art of iltizam par excellence. However, the degree, direction, and expression
of iltizam may not necessarily be matched to the commonly accepted meaning of iltizam
in modern Arabic literature. DA‘ISH poetry exists in a parallel dimension to main-
stream iltizam literature. Although DA ‘ISH poetry may seem to be politically commit-
ted on some accounts, it contrasts the core values and foundations of committed litera-
ture, thus providing a false sense of iltizam based on old logics and networks of mobili-
zation and civic action.

One argument in favour of proposing DA ‘ISH poetry as a form of ‘faseiltizam’ is
concerned with the conceptualization of the terms ‘revolution’ and ‘freedom.” In com-
mitted literature, the meaning of ‘revolution’ is adduced to a process “related to, shaped
by and expressed in new aesthetic and political practices as well as new channels of
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communication.”® In the jihadist paradigm, ‘revolution’ and ‘innovation’ are interpret-
ed by referring to past literary formulae and political structures derived from the Arabic-
Islamic cultures and traditions. Akin to the neo-classical stream, the primary trend of
jihadist groups is to go back to an old, venerable model, and to relive the memorable
experience of ancient poets. Economic progress and social development of civic socie-
ties are interpreted in terms of going back to past ways of managing the cultural, social,
and political systems.

The notion of freedom is conceptuaized differently in the two literary-cum-
ideological streams. According to Sartre, two crucia dimensions of commitment are the
relationship between the reader and the writer and the significance of freedom “as a
basis and message of committed literature.”*® Not only does DA ‘ISH poetry lack the
necessary freedom required for its composition, but poetry is produced strategicaly to
orchestrate the relationships of the organization and to wield absolute control over the
worldview and the behaviour of its adherents. Additionally, whereas committed con-
temporary poetry tends to be more spontaneous and captures reality in its form, jihadist
poetry is a highly standardized commodity exploited to restrict freedom of thought
among the populace. It dictates a specific jihadist mental schema that is meant to per-
meate the private and public life. By mobilizing elements from tradition, DA ‘ISH artic-
ulates a false sense of group identity within a specific space and society. In the jihadist
circles, poetry does not engage in the discussions related to the modern socio-political
phenomena, but it is instrumentalized to compel prospective recruits to assume their
duty in lieu of being shamed before an expectant community, to exploit contemporary
politics to win favour with the populace, to exploit emotions which circumvent logic
and ultimately, to generate coercion and induce loyalty.

4.7. Functions of DA‘ISH Poetry

Poetry permeates all spheres of the jihadist milieu, including the battlefield, its propa
ganda material, and its educational training. For this reason, the anaysis of DA‘ISH
poetry must take into consideration how poetry is employed in the jihadist milieu, in-
cluding the habitual practice or customary exercise of poetry either as a product in itself
or in conjunction with other activities. For the scope of this chapter, we shall analyze
the functions of DA ‘ISH poetry as an integral part of militant Jihadism in light of three
functions it performs, namely, the function of communication, the social function, and
the function of emotional expression. By examining these functions prevalent in mili-
tant jihadist poetry, one could understand how anti-establishment jihadist organizations
like DA‘ISH manage to consolidate their ideological catchment with unprecedented
stealth and efficiency.
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4.7.1. The Function of Communication

The primary function of DA‘ISH poetry is to circulate its worldview and political pur-
suits among an Arabic-speaking populace. The public purpose of the gasida as a com-
municative vehicle is derived from the function that this artefact has held since the pre-
Islamic times. Quoting Ibn Alfah (d. 1150 CE), Van Gelder states that poetry fulfils “a
communicative role; it is a form of social intercourse.”*® Communication is not per-
ceived simply as fulfilling an informative function, but rather as a subjective form of
‘biased communication,’*®* which is underscored by the propagandistic elements of
DA ‘ISH discourse. The organization’s ideology provides a coherent and comprehensive
set of ideas for its subscribers. Communication is guided by a particular worldview and
is selectively reconstructed and manipulated to reinforce a militant agenda.’® The mes-
sage transmitted in verseis governed by the group’s self-schema.

Poetry serves as a powerful channel to communicate events on the battlefield, in-
cluding the death of prominent DA‘ISH figures. A significant example is an elegiac
poem celebrating the death of the group’s spokesperson called al-‘Adnani.®® Shared in
the form of a tweet under the hashtag name ‘istishhad al-shaykh al-‘Adnani,’*** the
verses glorify a-‘Adnant as a ‘fallen hero’ and the death of others like him who did not
only hold the battles of their Islamic ancestors in high esteem but wanted to be protago-
nists in writing history with their own blood. The deeds of a-‘Adnani and others like
him who performed jihad are perceived as a continuation in the path of the companions
of the Prophet. The appropriated meaning of jihad is reinforced in these verses. Com-
posed in kamil metre, the verses read:
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1. In my umma the lions in armour became an example,
to us, they appeared as the light of pride,

2. They did not rest on the boasting of their [ISlamic] ancestors,
but with their blood, they inscribed pages of glory,

3. With their blood, jihad lives on,
asif they are clouds that continued to rain after a drought,
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4. With their books, they scattered the darkness of my era,
with their swords, they repeated the vitae of the Companions [of the Prophet].

These poetic verses sanctify death by considering it as a succession to the death of
the companions of the Prophet. The verses conceptualize death by mobilizing religious
idiom for cultural immunity. Diction with Islamic overtones projects death by the sword
as a mora duty incumbent upon every practising Muslim who wants to follow the
Qur’an. The reference to the sword is symbolic because it connects the jihadists strug-
gle to the Islamic period and the first generation of warriors.’® In Islamic symbolism,
the sword is regarded “as a noble weapon, the sword personified the purity, nobility,
and overall uprightness that are connected to Prophet Muhammad, his companions,
other early Islamic heroes, and their successful military campaigns.”*%

During the formative years of the organization, leading DA ‘ISH propagandists mo-
bilized poetry to announce the establishment of DA ‘ISH and to invite othersto join. In a
tweet composed in wafir metre, the group’s poetess Ahlam al-Nasr communicated her
experience in the caliphate to her followers:*”’
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1. Finaly, our Lord has written permission,
| shook hands, O friend of mine, with the weapon,
2.1 lived [to se€] the caliphate and the great deeds,
| experienced happiness and euphoria,
3. The state of Islam will remain forever,
by God' s grace it seizes success,
4. 1t will govern every inch according to my religion,
it crushes the open disbelief of apostates,
5. O God, how you protected the religious congregation!
How it spread righteousness in our world!
6. How apostasy was overcome with success!
How much its lions were attacked for your sake as blood sacrificel
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107 See Appendix B.11.
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7. It isnot afraid, and it is not demolished because of humiliation,
it will neither be exterminated nor will it collapse prostrating,
8. O apostasy of the calamity, may you die beggarly,
in an abhorrent state, as aloser, slapping the cheeks in mourning.

These versesillustrate how DA ‘ISH is projected to the outside world as a seemingly
thriving theocratic state. Direct Islamic diction referring to God and Islam is interwoven
with martial diction such as sala (‘to attack,” v. 6), inhara (‘to demolish,” v. 7), abada
(‘to exterminate,” v. 7), and hawa (‘to collapse,’ v. 7) to legitimate the ideological un-
derpinnings of the organization. The term dhibaka in verse 6 is derived from the verb
dhabaia, which means ‘to kill by slitting the throat.”'*® In this case, the term dhibj
denotes ‘sacrificial victim or blood sacrifice,” a concept which is explored thoroughly
elsewhere in this work.'®

Additionally, the ideological underpinnings of DA‘ISH are reinstated in two in-
stances wherein diction with positive connotations is reinterpreted in terms of violence
and attacks. The first example is located strategically as part of the monorhyme of the
poem, namely al-silaha (‘the weapon,” v. 1) and al-salaha (‘righteousness,’ ‘piety,’
‘faithfulness,” or ‘moral correctness,” v. 5). Apart from their positioning as an integral
part of the poem’s monorhyme, these two terms share phonological and morphological
resemblances, differing only by the emphatic consonant s in verse 5. These resem-
blances create associations that reinvent the martial meaning behind ‘weaponry’ by
associating it with a positive term denoting ‘piety’ or ‘righteousness.’ The action of
using a weapon becomes reconfigured as an act of moral correctness and duty.

The second example is the ambiguous collocation tamtashiqu al-najaha (‘it seizes
success,” v. 3). The verb imtashaga, which means ‘to unsheathe’ or ‘pull out,” is usually
collocated with the sword and not with success. On a subliminal level, the success of
DA ‘ISH is conceptualized in terms of violence, which is symbolized by the subtle asso-
ciations of unsheathing the sword. The militant success of DA‘ISH is further under-
scored by deploying the exclamatory wa-kam and la-kam meaning ‘how much’ or ‘how
many’ in succession (v. 5-6), followed by several deeds carried out by DA‘ISH. The
poetess mohilizes contrasting morphological structures made up of several affirmative
verbs (v. 1-4) followed by the formation of negation laysa...aw in verse 7, both of
which reinforce the power and success of DA ‘ISH. The repetition of grammatical struc-
tures is aso the residue of protracted orally based thought.

Poetic verses are aptly deployed in sermon-like speeches held by jihadist leaders to
circulate news about the events on the battlefield. In one of the most critical speeches
announcing the foundation of the ‘Ilamic State’ in late June 2014, Abi Muhammad &l-
‘Adnant (d. 2016), who was the group’s spokesman, ends the speech by reciting the
following verses composed in wafir metre, presumably produced by himself:**

108 See LANE, dh-b-4.
109 The concept of blood sacrifice and blood vengeance is explored in chapter five of this study.
110 See Appendix A.22.
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1. Wetook the sword’ s edge with force,
again and again, to conquer and plunder,
2. We established it in defiance of many,
the peoplé€’ s necks were struck off,
3. With bombings, explosions, and destruction,
soldiersthat do not see hardship to be hard,
4. Lionsthat are thirsty in battle,
having drunk greedily the blood of apostasy,
5. Our caliphate has indeed returned with certainty,
likewise, our state is becoming afirm structure,
6. The bosoms of the believers have been healed,
while the hearts of apostasy have been filled with terror.**?

The announcement of the supposed caliphate is communicated in metred verses with
ba as its monorhyme. Its message is drilled home through repetitive morphological
structures such as successive verbal forms of causative nature (akhadnahaz and
a‘adnaha in v. 1, agamnaha in 2), verbs in the passive form (rughimat, duribat, shufi-
yat, muli at), marked perfect tense indicated by the conjunction gad, cacophonic ele-
ments (bi-tafkhikhin wa-tafjirin) and cognate derivation known as jinas al-ishtigaq
(duribat...darba inv. 2, al-sa’ba...sa'ba in v. 3, sharibi...shurba in v. 4). The literary
device of jinas al-ishtigaq is reinforced by positioning these lexical items in the end-
rhyme. Justification of violence is also framed through Qur’ anic intertextualities.

In literary terms, these intertextual references serve as examples of borrowing
known asigtibas. In the second hemistich of the second verse, the phrase duribat rigabu
[-gawmi darba (' people’s necks were violently struck’) echoes the Qur’anic phrase fa-
darba al-rigabi (‘strike the necks') stating “when you meet those who disbelieve [in
battle], strike [their] necks.”*** Another Qur’anic intertextuality appears in the second
hemistich of the last verse. The poetic phrase qulizbu al-kufri ru ‘ba echoes the Qur’anic

111 Jarir a-Husni, “kalima wartafrigh-hadha wa'ad allah—i ‘lan giyyam al-khilafa al-islamiyya li-I-shaykh al-
mujahid Abi Muhammad al-‘adnani hafizahu llah,” thabat11l, Wordpress, June 29, 2014,
https://bit.ly/2qV0uzD.

112 A trandlation of the speech and the poetic verses is provided by the media outlet affiliated with DA ‘I SH
called Alhayat Media Center. See also “ Thisisthe Promise of Allah,” Alhayat Media Center, accessed
September 20, 2018, https://azelin.files.wordpress.com/2014/06/shaykh-abc5ab-muelb8a5ammad-al-
€28098adnc481nc4ab-al - shc481medab-22thi s-is-the-promi se-of -god22-en. pdf.

113 Qur’an, 47:4.
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verse which states that “we will cast terror into the hearts of those who disbelieve’ (sa-
nulg7 fr qulabi alladhma kafari al-ru ‘ba).”** Through these intertextualities, the jihadist
verses frame violence in terms of the Islamic tradition. In turn, by deploying subtle
references, the organization claims religious immunity, even if these intertextual refer-
ences are made from a vantage point beneath the Qur’an’s transcendental status.

Poetry also communicates its course of action, which is rooted in the here-and-now,
by framing its brutality and revenge within an argumentative framework based on re-
venge. An example elucidating this communicative function features in a poem entitled
Take a Lesson from al-Mu ‘adh’s Killing written in the form of athreat (tawa‘‘ud, wa 7d
or i ‘ad) by Ahlam al-Nasr."'> Composed in kamil metre, the poem makes references to
Mu‘adh Saft Yusuf al-Kasasiba (1988-2015) who was a Royal Jordanian Air Force
pilot burnt to death by DA ‘ISH while trapped inside a cage. He was captured on 24"
December 2014 after hisfighter aircraft crashed near Raggain Syriawhile taking part in
amilitary intervention against DA ‘ISH.™®
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1. Rejoice O infidel at the edge of our lance points,
forget O miserable any shelter,
2. The blood of the children of creed is ajewel,
your blood is cheaper than an inconsiderable drizzle,
3. You committed crimes for America,
sheisof no avail, and you cannot be saved,
4. Did you think that the crimes were a game,
charming with its bliss and beauty?
5. No way, O despicable group,
the response of the lionsis like steel,

117

114 Qur’an, 3:151.

115 Ahlam a-Nasr, Fa-khudhiz lakum darsan bi-gatli I-mu ‘@dh (al-Jabha a-i‘lamiyya, n.d.), accessed April 1,
2019, https://archive.org/details/pdf_collections_1.

116 See Appendix B.9.

117 The term dimaka, which | chose to translate as ‘your blood,” is ambiguous. In the context of this verse, its
meaning is assumed to mean blood, contrasting the blood of Mu‘adh to the blood of the children men-
tioned in the first hemistich. However, the Arabic term for blood is dam (pl. dima ), and hence the Arabic
term should be rendered either as damuka or dima ‘'uka.
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6. You still have not recognized our roaring,

it isagood deed when it accomplishes protection,
7. O woeto you! O woeto thealies of disbelievers,

for him, you behaved like the unbeliever and the beggar,
8. You sold your creed, and you sold your people,

so take the killing of Mu‘adh as alesson.

The primary function of these versesisto legitimate the group’ s assassination of the
Jordanian pilot Mu‘adh. The verses associate the military attack initiated by the Jorda-
nian forces with ‘the aliance of disbelievers, implying that Mu‘adh was working for
America. By connecting Mu‘adh with America, these verses simplify a complex politi-
cal landscape that is agonistically toned into ‘us’ against ‘them.” In doing so, these vers-
es communicate the prowess of the in-group, which is described in terms like ‘lions;’
‘roaring,” and ‘like steel,’*"® as opposed to the out-group which is portrayed in terms
such as ‘despicable,’ ‘beggars, and ‘unbelievers’ The parochial, black-and-white
worldview of the events on the battlefield simplifies the complexity of the political
environment in which one lives. This projected view is aso intended to influence the
recipients’ judgment on how the killing of Mu‘adh should be conceived.

In addition to the simplified worldview, poetry is instrumentalized to legitimate and
justify violent acts. Legitimation often takes place by exploiting Qur’anic references.
The argument takes the form of ‘analogical reasoning,” which, in Islamic law terms, is
known as giyas. Analogical reasoning is the fourth source of Shari‘a, which means that
in case of the lack of direct text from the Qur’an or hadith on contemporary issues, it
becomes permissible to make a judgment based on analogy. Very often, this form of
judgment was used to deduce new beliefs and practices based on an anaogy with past
practices and beliefs.

In the poem, which tackles Mu‘adh’s killing, specific phraseology evokes specific
Qur’anic chapters as a mode of justification. In the third verse, the verb ta‘diz (‘you
cross over’) recurs three times in the Qur’an, and it addresses ‘the People of the Scrip-
ture’ in chapter 4:154, commanding them not to transgress on the sabbath (1a tad % f7 |-
sabti). Secondly, the expression fa-ma aghnat in the second hemistich of verse 3 echoes
another significant Qur’anic verse 11:101. The eleventh Qur’anic chapter dedicated to
the prophet Had narrates a series of stories of prophets who warned their people to fol-
low God. The people, however, persisted in defying God, and as a consequence, God
punished and killed them. This punishment is expressed in the Qur’an verse 101 with
the famous expression “we did not wrong them, they wronged themselves.” This pun-
ishment is followed by the expression fa-ma aghnat claiming that “they were not
availed at all [fa-ma aghnat ‘anhum] by their gods which they invoked other than Allah
when there came the command of your Lord.” Diction with Islamic overtones evokes

118 The description of the response of DA ‘ISH members “like steel” is a metaphor depicting DA ‘ISH fighters
as powerful. It could also be apun to the steel cage in which Mu‘adh was burnt aive.
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Qur’anic references is appropriated to legitimate violence, giving the illusion that the
justification enjoys religious blessing.

Poetry also circulates specific commands among DA ‘ISH fighters and subscribers.
Chants are often characterized by providing explicit instructions to be followed on the
battlefield. These commands intend to coerce the fighters' behaviour to act. In a chant
entitled Kindle the Fire with the Iron and composed in mujtathth metre, imagery from

the realm of nature and weaponry is mobilized to enthuse DA‘ISH members to take
revenge on the out-group:**°
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1. Kindle the fire with theiron,
heal the knives with the neck vein,
2. Satisfy the beasts of the [battle]field,*°
with the carcasses of the massing of troops,
3. Make all the massing of troops tremble,
with the lightning of the thunder,
4. With bombers of fuel,
with fires that burn the livers,
5. With the explosives of the borders,
and the hunters of the armies,
6. Haste! Take revenge as repulsion,
with the roars of the lions,
7. Alight the flame of threat,
break all the fetters,
8. What ahumiliation is the sword [placed] in its scabbards,
enjoying the rust!
9. How miserableisthe servants' life,
under the shadow of the apes’ ruling,
10. O excellent life of thelions,
under the shadow of alife of happiness!

119 See Appendix A.24, and B.8.
120 The term wukish al-sa 7d, which | translate as ‘the beasts of the highland’ may also refer to militant
jihadist groupsin Upper Egypt (sa 7d masr).
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These verses are rife with imagery of burning which evokes a description of hellfire,
including awri |-laza (‘kindle the fire, v. 1), ashiil lahib (‘alight the flame of,” v. 7),
and lahibat (‘ people setting sth. to flame,” v. 4). Burning imagery is accompanied by
nature imagery for rhetorical emphasis. Examples include barigat al-ru ud (‘the lighten-
ing of thunder,” v. 3) and zamjarat al-usizd (‘the roars of the lions,” v. 6). In addition to
the explicit commands to kill the opponent, DA ‘ISH also issues a warning to those who
are neither fighting nor using the sword, choosing instead to let it rust (v. 8-10). Its
criticism is transmitted in verses of reproach (taqri ‘) against individuals living in territo-
ries or countries governed by the out-group instead of becoming DA‘ISH warriors.
Name-calling such as ‘apes’ is aso legitimated by its recurrence in the Qur’an.'*

Additionaly, the term sadid (‘rust’ or ‘pus,’ v. 8) may also serve as Qur’anic inter-
textuality. The exact term appears in the fourteenth chapter dedicated to Ibrahim where-
in it states, “[b]efore him is Hell, and he will be given adrink of purulent water [ma’in
sadidin].”*? This Qur’anic chapter entails a description of Hell, and it also serves as an
admonition to the ‘People of the Fire' (ahl al-nar), which are made up of unbelievers.
According to the Qur’anic scripture, the term sadid is known to be one of the drinks
provided in Hell. Coincidentally, the rhyming &zdr or 7di that determines the internal and
end-rhyme of the poem also appears in the Qur’anic verses where the term sadid fea-
tures as the end-word."® Other rhyming end-words that appear in these Qur’anic verses
include the term wa 7d meaning ‘threat’ which also featuresin verse 7 of this poem.

In the jihadist circles, poetry performs a communicative function by organizing so-
cial relations that control inter- and intra-group relations. Poetry is circulated among the
jihadist populace to encourage people to pay their taxes to DA ‘ISH. The chant entitled
Our Shari @™ refers to one of the pillars of Islam known as zakat. In Islam, the term
zakat is a form of alms-giving that is treated as a religious obligation. This sacred duty
is called upon, promising the audience that their deeds will be doubled by God:
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1. The pillars of religion flourish after dryness,

justice has risen, and the fields are taken care of properly,
2. So hurry up, O brother, and pay the zakat,

by dint of [the zakat], wealth and yields are purified,

121 Qur’anic references to the transformation of Christians and Jews into apes and pigs such as verses 2:65,
5:60, and 7:166 served as Qur’anic models of Israglite punishment and “as a warning against various phe-
nomena of assimilation into Jewish and Christian beliefs and practices for which some heretical trendsin
Islam were held particularly responsible.” See EQ, s.v. “Children of Israel.”

122 See Qur’an, 14:16.

123 See Qur’an, 14:14-14:16.

124 See Appendix A.5.
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3. The Lord doubles and increases it for you,
grudges and fatigue shall be removed.

Alternatively, one common way of ensuring stable inter- and even intra-group rela-
tions is the pledge of allegiance to DA ‘ISH known as bay ‘a. The bay ‘a is of historical
significance because it resonates with the Qur’anic passage in 48:18 that speaks of be-
lievers pledging allegiance to Prophet Muhammad. In another verse, the Qur’an makes
it clear that an oath involves a ritual acceptance of God's representative as one's pa-
tron.*®Additionally, the bay ‘a or mubaya ‘a mentioned in the Prophetic Traditions con-
stitutes an important milestone in the institutionalization of obedience to the Prophet in
hislifetime, and it was equally used for caliphs.'®

Loyalties expressed to DA ‘ISH tend to be intense and specific. Controlling people’s
commitment is the key to controlling the group’s power. The act of pledging allegiance
to DAISH is based on coercion, which mandates participation in the production of a
culture that advertises allegiance. Allegiance can be sworn by individuas or by other
jihadist groups, serving DA‘ISH as different strategies of domination. On a personal
level, the pledge of alegiance can either be based on compliance or internalization. In
the case of compliance, individuals publicly act in accordance with social pressure but
may privately disagree. These individuals are often motivated by gaining an award or
avoiding the jihadist group’ s severe punishments.

Alternatively, individuals may internalize the group’s message, both acting and be-
lieving in accord with socia pressure. This is the most permanent, deeply rooted re-
sponse to socia influence. Internalization is often motivated by a desire to do right.
Individuas like Ahlam al-Nasr, who became key figures in the organization, have most
likely internalized the organization’s ideology. In a tweet composed in kamil metre, the
poetess swears loyalty to DA ‘| SH:**’
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1. | pledged allegiance to whom came out open with religion,**®
and for the crimes of the repressive apostate transgressors,

125 “Those who offer allegiance to you (yubayi ‘i“naka) do so to God,” See Qur’an, 48:10; EQ, s.v. “Oaths.”

126 See also EQ, s.v. “Obedience.”

127 Ahlam al-Nagr, Akhiran rabbuna kataba al-samaha (al-Ghuraba’ Media, n.d), accessed April 1, 2019,
https://archive.org/detail pdf_collections 1.

128 See Appendix B.10.

129 The expression sada ‘a bi-I-haqq means “to come out open with the truth.” See also WEHR, s-d- .
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2. Shaykh Hussayni, right-guidednessiis his deed,
indeed, his speech drowns out guns,
3. He established Idam as a high-rise edifice,
he rendered novel wishesinto reality,
4. Hecalled upon al the Muslims a state,
which carried for them the chalice of the noble deeds luxuriously,
5. The abandonment of those who opposed the right path did not harm him,
nor did [the abandonment] of those who addressed himself to the enemies bowing,
6. The truth is victorious, and the command of our God
that makes Islam radiate luminously.

Oaths of allegiance were especialy popular when DA ‘ISH was gaining ground in
the Irag—Syriaregion and beyond. The recitation of a poem by an individual or a smaller
jihadist group is intended to serve as aritual of homage and allegiance that reaffirms the
authority of the ruler and the bond between the ruler and the ruled. The oath of alle-
giance may also be sworn by other jihadist groups. This type of coercion is based on
identification, whereby a smaller jihadist group swears loyaty to DA‘ISH, thus also
agreeing to adopt a particular behaviour and ideology, which is also reflected in the
symbolic world. The smaller group starts using the dominant group’s symbolism, in-
cluding its flag, its group self-schema, and propagandistic methods. In doing so, the
smaller group is placed in a satisfying relationship to DA‘ISH. In identification, an
essential element is the power and attractiveness of DA ‘ISH.

The group’s militant might is equally reflected in its symbolic world with high-tech
propagandistic chants and videos that have revolutionized the jihadist scene. This con-
formity by identification makes the group more visible in the jihadist milieu. This visi-
bility accords the smaller group with prestige and more power. One example of oaths of
allegiance performed by smaller yet well-established groups is the case of Boko Haram
based in north-eastern Nigeria, which later became known as ‘the Islamic State's West
Africa Province.” This allegiance was codified in the form of a versified message pre-
ceding a speech:**
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1. Spread the good tiding to al,
spread the most valuable arrival,

130 See also “Abt Bakr Shekau —“Bay‘a Jama‘at ahl al-sunnali-I-da'wawarl-jihad li-khalifat al-muslimina
Abi Bakr al-Baghdadi,” Jihadology (blog), December 23, 2016, accessed January 20, 2017,
https://jihadol ogy.net/2015/03/07/al -urwah-al -wuthga-f oundati on-presents-a-new-audi o-message-from-
jamaat-ahl-al-sunnah-li-I-dawah-wa|-jihads-boko-%E1%B8%A Saram-abu-bakr-shekau-bayah-jama/.
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2. And raise the takbir perpetually,™
call out the sweetest chant,
3. My Muslim polity, accept the good news,
indeed, we have transgressed the borders,
4. No trace remainsin our land
of the descendants of the apes.**?

Verses pledging allegiance serve as a ritualized performance between DA ‘ISH and
the individuals or groups. The language deployed to realize this ritual is performative.
The poem functions as aritual exchange that represents, embodies and symbolizesin its
presentation the enacted ritual of submission and obedience. The oath, which is ex-
pressed as a verbal utterance, is an automatically effective power-word that dedicates
the swearer to his power.”® Once the oath of allegiance is publicized, its pronounce-
ment is automatically accompanied by particular attitudes, including trust and rever-
ence, of submission and gratitude towards DA ‘I SH. In this respect, the poem constitutes
aritua of incorporation. The negotiation isinitiated by the smaller jihadist group, which
performs aritual that comprises submission and a public declaration of allegiance. Upon
pledging allegiance to DA ‘ISH, individuals and jihadist groups synchronize their sym-
bolic world, including their subscription to the group’ s self-schema.

In al of its communicationa aspects, DA‘ISH poetry serves as a public relations
tool that communicates selective information related to the battlefield. Whether poetry
is meant to encourage individuals to join DA‘ISH, pledge allegiance to it, or celebrate
the death of its key figures, DA ‘I SH verses become a propaganda exercise governed by
the jihadist ideology. This conformity is not solely restricted to communicating news,
but it also plays a vita role in the private life and public sphere of the organization’s
subscribers.

4.7.2. The Social Function

The jihadist grand narrative contributes towards accomplishing change by mobilizing
the group sentiment. In the jihadist milieu, poetry isinstrumentalized to circulate central
and idealized elements of the jihadist culture and ideology. It aso lends authenticity to
modern-day accounts by way of poetic testimony, providing aliterary record of socially
accepted values. Additionally, poetry supplements social expression by circulating so-
cialy accepted norms entrenched in Bedouin values of honour and shame. These norms

131 The formulaic term takbir is an exclamatory phrase expressing God's greatness. It is usually followed by
the expression allahu akbar! (God is Great!).

132 The derogatory term ‘apes’ refers to the Jews. Qur’anic references to the transformation of Christians and
Jews into apes and pigs such as verses 2:65, 5:60, and 7:166 served as Qur’anic models of Israelite pun-
ishment and “as a warning against various phenomena of assimilation into Jewish and Christian beliefs
and practices for which some heretical trends in Islam were held particularly responsible.” See EQ, s.v.
“Children of Israel.”

133 For adiscussion on the performativity of ritual, see also Connerton, How Societies Remember, 58.
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are distributed through the creation of prototypes from among its subscribers. This form
of normative influence asserts that individuals can only be accepted if they change their
behaviour to meet the expectations of others; namely, people change because of social
influence.

Norms function as lubrication of social interaction, whereby members and citizens
living under DA ‘ISH rule are provided with expectancies that simplify new situations.
These expectancies are entrenched in pre-Islamic Bedouin values and ethos as aristo-
cratic moral code, an ideal highly praised in the Arabic-Islamic societies. In collectivist
groups like DA‘ISH, individuals continually attempt to live up to the expectations of
their communities. Individuals living in collectivist cultures tend to place a higher value
on the goals of the group than on individual preferences and are also more motivated to
maintain harmony in their interpersonal relations. The circulation of collectivist values
is connected to the hegemonic jihadist project of wielding control over the private life
and the public sphere of its popul ace.

In the pre-1slamic and Islamic period, poetry was a prime propagator of tribal culture
values, which served as a tool to glorify one’s honour or lambast it.** Poetry sets the
cultural code of a particular society; an instrument to control what is acceptable and
unacceptable.® Ibn Qutayba (d. 889 CE) contends that the content of poetry “would
help a miser to become generous, a coward to turn brave in battles, and a lowly man to
rise above himself.”**® On a similiar vein, the medieval Tunisian litterateur Ibn al-
Rashiqg (d. 1063 CE) highlights the importance of the socio-political role of poetry in
pre-1slamic times as follows:

The Arabs needed to sing about the nobility of their character, the purity of their blood, and
to recall their good battle days and faraway abodes, their brave horsemen and compliant
steeds, in order to incite themselves to nobility and direct their sons toward good charac-
ter..., to perpetuate memorable deeds, strengthen their honor, guard the tribe and inspire the
awe of it in other tribes, since others would not advance against them for fear of their po-
et.l37

In the jihadist circles, culturally esteemed values are reinforced by borrowing verses
originally composed by famous medieval Arab poets. In one of the issues of the weekly
magazine al-Naba',**® the jihadist group propagates death as the highest honour by

quoting two verses attributed to the tenth-century poet al-Mutanabbi (d. 965 CE)™* with

134 KANAZI, 125

135 The appropriation of tribal moral valuesis discussed in section 3.2.2.1.

136 Ouyang, Literary Criticismin Medieval Arabic—Islamic Culture, 61.

137 Ibn Rashiq al-Qayrawani, Abu ‘Al a-Hasan, Al- umda fi masasin al-shi r wa-adabihi wa-naqdihi, ed.
Muhammad Muhyi al-Din ‘Abd al-Hamid 2 vols. 4th ed. (Beirut: Dar a-jil, 1972), 1:22, 82, quoted in Su-
zanne Pinckney Stetkevych, The Mute Immortals Speak: Pre-Islamic Poetry and the Poetics of Ritual
(Ithaca: Cornell University Press, 1993), 82.

138 See al-Naba’, 109:7.

139 Abt a-Tayyib Ahmad b. Husayn, Diwan al-mutanabbr (Beirut: Beirut Printing House, 1983), 232.
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one minor ateration, namely saghir (small) is interchanged with hagir (inconsider-
ate): 40
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1. If you reach for the highest of honour,
do not settle for less than the stars,

2. For the taste of death in [pursuit of] asmall matter,
isthe same as the taste of dying in a mighty one.

Poetic verses composed by esteemed figures in the Islamic tradition are appropriated
by DA ‘ISH as an authoritative source to exude an aura of legitimacy around the jihadist
message. Other examples which surface in al-Naba include the verses attributed to
‘Abdallah b. a-Mubarak (d. 797 CE), ascholar of Islam who is best remembered for his
asceticism and for collecting the Prophetic Traditions. These verses, which focus on the
effects of sins on the heart, accentuate the fusion of the Islamic tradition with the violent
jihadist sub-culture:**
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1. | noticed that sinskill the heart,
becoming addicted to them brings humiliation,
2. That the abandonment of sinislife for the hearts,
so it isbest for yourself to disobey it!

In a video production entitled The Purification of Souls, a child is heard chanting
poetry versed in mutagarib metre to a group of armed men while holding a gun in his
hand:**
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1. | pursued my way, and | will not deviate,

| determined my path by the firm will of theiron,
2. My world let go of the stubborn heart,

my gaze was directed to the land of the lions,

140 Minor changes in diction that follow the same morphological pattern may hint towards the fact that these
verses are reproduced from memory.

141 See al-Naba’, 1449, and repeated on page 10.

142 See also (14:57) in Aaron Y. Zelin, “ Purification of the Souls-Wilayat al-Ragga,” Jihadology (blog), June
20, 2017, http://jihadol ogy.net/2017/06/19/new-video-message-from-the-islamic-state-purification-of -the-
souls-wilayat-al-raggah/.
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3. O mother, do not grieve for me being apart,
for | went to the land of Irag.

The verses are articulated in the form of an intimate discussion between a child and
his mother, presenting the child as a prototype whose example should be followed
blindly. In the video, the chant is followed by a short interview which portrays the child
talking about his experience of emigrating to Syria. The exploitation of amale child asa
prototype empowers the verses because this choice places higher expectations on adult
men. In this way, DA ‘ISH dictates social norms and behaviours which are esteemed in
the group such as on€e' s determination to emigrate without deviation, setting one's gaze
towards Iraq and the readiness to leave everyone behind including family members to
join DA‘ISH.

Poetry is utilized to construct an alternative reality which bestifies the brutality of
death. Dying for the jihadist cause is manipulatively portrayed as a heroic act of martyr-
dom, where wounds ooze musk instead of blood. In a video production entitled The
Chosen Few of Different Lands: Abiz Muslim from Canada, DA ‘ISH celebrates the life
and death of a Canadian fighter. Choosing aforeign fighter as a prototype represents the
group’s imminent call for foreigners to join the jihadist cause. The video production
contains clips of Aba Muslim talking about his experience of migrating from Canada to
Syrig, inviting others to perform hijra in the same manner. The verses of the trance-like
chant entitled O Victory in Obtaining Martyrdom (ya fawza man nala I-shahada) glorify
death, beautify martyrdom and invite others to follow suit:**
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1. O victory for those who have received martyrdom truthfully,
the sinswill be erased when the blood drips,
2. When the flowers exude fragrance,
his wounds will emit musk and will be perfumed,
3. Prepare yourselves, my brothers, for your enemy,
be armed with the truth, do not linger,
4. Riseto perform jihad,
it is high ranking and boastful when we respond.

Poetry reinforces the act of ‘martyrdom’ as an integral part of the jihadist identity.
The video production reaches its climax by visualy portraying the death of the fight-
4 against the backdrop of acoustic melodies, namely, the chant, the recitation of

143 See Appendix A.2.
144 See also Ze€lin, “a-Ghuraba’: The Chosen Few of Different Lands: Aba Muslim from Canada.”
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Qur’anic verses,™* and the extracts from the Prophetic Traditions.**® The vivid propaga-
tion of this activity tends to serve as a reminder and a source of encouragement and
inspiration for other individuals who are about to embark on a similar mission, assuring
them that their acts will be equally remembered and glorified. The aural accompaniment
to the scenes of brutality aleviatesthe pain of the act. It also justifies and glorifies death
through culturally guided interpretations.

Poetry is also exploited to reconstruct Islamic dogmas such as the Qur’anic promise
of paradise that cannot be reconstructed otherwise."’ In an elegy composed in kamil
verse and following a monorhyme, Ahlam al-Nasr eulogizes Shibl a-Zargawi who was
afighter held in Aba Ghrayb prison:
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1. The time came [when] death embraced him,
and brought forth his scarlet blood,
2. His soul soared to our Lord,
and the beautiful black-eyed [virgins] of paradise rejoiced.

Pre-1slamic themes are mobilized to remind other fighters of the divine promises.
These promises motivate the group’ s adherents and inspire prospective recruits.

Alternatively, ancient poetry is selectively chosen and taken out of context to justify
the modus operandi of the jihadist group. In a pamphlet entitled From the Creator’s
Morals on Captivity and Enslavement, classical verses serve as a source of legal and
moral reference which justify slavery in DAISH controlled territory.** The pamphlet
cites a poetic verse attributed to the eighth-century Arab poet known as a-Farazdaq or
Abi Firas (d. circa 732 CE) who states:
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1. A married woman whom our lances have given in marriage [anew],
it is permissible to consummate the marriage with her even though she has not been
divorced.

145 The video production entails a Qur’anic recitation of verse 2:218. See aso Zelin, “a-Ghuraba’: The
Chosen Few of Different Lands: Aba Muslim from Canada,” 8:22.

146 See also Zelin, “a-Ghuraba’: The Chosen Few of Different Lands: Aba Muslim from Canada,” 9:40,
quoting Kitab al-jihad: sunan al-nasa’i, book 25, Hadith 50, accessed January 20, 2018,
https://sunnah.com/nasai/25/50.

147 The Qur’an is replete with descriptive references of paradise consisting of its ‘everlasting life’ (2:82,
3:136), its ‘gardens’ (2:25, 3:133, 9:72), ‘angels’ (13:23-24), and ‘food and drink’ (2:25, 41: 31-32,
69:24, 47:15). See EQ, s.v. “Paradise.”

148 See DAN, 60-1.

149 “Unseen Islamic State Pamphlet on Slavery,” Aymenn Jawad Al-Tamimi, accessed January 20, 2018,
http://www.aymennjawad.org/2015/12/unseen-islamic-state-pamphl et-on-slavery.

150 Muhammad a-Amin b. Muhammad al-Mukhtar al-Jakni Shindfiti, Adwa’ al-bayan 7 idah al-qur ‘an bi-I-
qur ‘an, vol. 6 (Beirut: ‘Alam al-kutub, n.d.), 85.
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Socially, poetry is mobilized to draw up sharp contrasts between the in-group and
the out-group. The parochial, black-and-white view that DA ‘ISH puts forward simpli-
fies the jihadist worldview into the binary opposition of right and wrong, jihadists
against infidels, and brothers against enemies. The dichotomization of a radicalized
worldview into the abode of Islam and the abode of apostasy is starkly differentiated by
associating virtues with the in-groups and vices with the out-group, respectively. By
characterizing the enemy, DA ‘ISH not only clarifies who the enemy is, but it also sim-
plifies a complex political landscape in something easy to understand, creating “a good
conscience among its partisans and a bad conscience among its enemies.” **! Ideological
simplification characterizes the enemies and implies modes of action against them. This
subtle social influence makesit less likely for DA ‘1SH membersto view the world from
the perspective of the ‘ other.’ 12

Well-chosen verses borrowed from the poetic tradition are partly sanctioned by time,
culture, and tradition and are thus projected as credible sources. In a booklet entitled
Learn your Religion’s Command, DA ‘ISH propagandists reinterpret the five pillars of
Islam by associating Islamic dogmas with the group’s ideological outlook.”®® In a dis-
cussion dealing with apostasy, the propagandists cite two versesto justify action against
the perceived apostate. These verses are attributed to a Moroccan Islamic scholar called
shaykh ‘Isam al-Bashir al-Marrakashi (1972-):
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1. In spite of what | had previously said as awarning,
one must continue to accuse apostasy,
2. If apostasy appears clearly,
the one who does not accuse [him/her of] unbelief, becomes an unbeliever himself.

The circulation of specific virtues and subtle commands embedded in metred speech
transforms poetry into a disciplinary device that serves as the linchpin in the process of
producing and reinforcing guidelines for acceptable speech and behaviour. The exercise
of memorizing and chanting verses of poetry internalizes these social valuesimposed by
DA‘ISH, which become personalized by means of constant repetition. Repetition is
instrumentalized as a powerful tool to juxtapose newly formed organizational values
circulated by DA‘ISH with persona values. This juxtaposition induces complicity by
creating practices in which the subscribers become accomplices by upholding norms
constitutive of DA ‘ISH beliefs. Social values and behaviours are dictated in the jihadist
milieu through the group’ s poetic lore, which is subtly reinforced by profound emotion-

151 Ellul, Propaganda, 189.

152 See also Erikson, “ Pseudospeciation in the Nuclear Age,” Political Psychology 6 (1985): 213—7.

153 “Islamic State-diwan a-da‘'wa wa-l-masajid ‘Learn Your Religion's Command’,” Bayt al-masadir
(blog), May 8, 2017, accessed January 5, 2018, https://baytal masadir.com/2015/04/20/text-pdf-islamic-
state-diwan-al-da%CA %BFwa-wal -masgjid-learn-your-religions-command/.
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al resonances intertwining imperative and emotional functions with moral and pseudo-
religious overtones.

4.7.3. The Function of Emotional Expression

By its very nature, the classical Arabic ode is a highly dense and emotional state that
both heightens and highlights reality. Emotions played an essential role in classical
Arabic poetry to the extent that classical litterateurs even considered classifying poetry
according to the emotional states wherein “[p]assionate excitement elicits love poetry,
anger invective poetry, desire praise poetry and fear apologetic poetry (poems asking
for forgiveness); indulgence in wine favours descriptions of wine and binges.”*>* The
emotions embedded in the modern variants of the classical Arabic ode vary from reli-
gious exaltation, grief in laments, the exaltation of the ego in chants of bravery, building
group rapport, raising group solidarity, and stirring to new courage and militant vigour.
For practical reasons, grassroot jihadist recruits are more likely to be influenced by
utilizing provocative, emotional verses rather than by long theological debates.

The mobilization of DA ‘ISH poetry as an emotional expression needs to be under-
stood vis-avis its effect on the human mind. Scholars from the field of psychophysiolo-
gy, neuro-imaging, and behaviour, reinstate that poetry, the most ancient record of hu-
man literature, has accompanied humankind over such along period because it has held
afirm grip on human cognition and emotion.™ Discursively, emotions are believed to
“bias decision-making, in response to associated stimuli, towards behavioural outcomes
conducive to, and away from those detrimental to, survival and reproduction.”**® In a
congenial group setting, emotionally laden verses describe the conflict but do not end in
protest. Instead, stahilizing versified speech provides clear guidance for its recipients.
The poetic language possesses unique qualities that cannot be replaced by any other
cultural product or type of discourse because poetry “represents an ancient, cross-
cultural, and emotionally powerful variety within the human communicative and ex-
pressive repertoire.” ™’

DA ‘ISH discourse is manipulative because it is based on arguments designed to play
upon the recipients’ emotions that restrict their “alleged rational autonomy” because
individuals “ cannot deliberately dlicit fully control of emotions.”**® Jihadist poetry mo-

154 Schoeler, “The Genres of Classical Arabic Poetry Classifications of Poetic Themes and Poems by Pre-
Modern Critics and Redactors of Diwans,” 7.

155 Eugen Wassiliwizky, Stefan Koelsch, Valentin Wagner, Thomas Jacobsen, and Winfried Menninghaus,
“The Emotional Power of Poetry: Neura Circuitry, Psychophysiology and Compositional Principles,” in
Social Cognitive and Affective Neuroscience 12, no. 8 (2017), 1229.

156 Hart, Critical Discourse Analysis and Cognitive Science, 80.

157 Wassiliwizky, Koelsch, Wagner, Jacobsen, and Menninghaus, “The Emotional Power of Poetry: Neural
Circuitry, Psychophysiology and Compositional Principles,” 1239.

158 Christian Junge, “On Affect and Emotion as Dissent: The Kifaya Rhetoric in Pre-Revolutionary Egyptian
Literature,” in Commitment and Beyond: Reflections on/of the Palitical in Arabic Literature since the
1940s (Wiesbaden: Reichert Verlag, 2015), 253.
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bilizes fear of perceived imminent physical threats posed by the out-group, which, in
turn, generate specific behaviours by the in-group:

The implication is that specific kinds of threat perception trigger specific suites of affective
and further cognitive responses, which, in turn, impel specific behaviours. For example, the
emotion triggered by perceived physical threats is fear; the one triggered by perception of
disease is disgust; and the perception of socio-cultural threats triggers contempt — a combi-
nation of moral disgust and anger — where the stereotypical trait associations that activate
this response are not likely to connote hostility or disease, but, rather, a sort of moral

wrongness. ™

Thomas Hegghammer argues that the jihadist culture feeds on emotional persuasion
tools to override gaps in logic or even to reinforce and complement the cognitive per-
suasion work done by the doctrine.® Videos and biographies of jihadist propaganda are
characterized by compelling emotional narratives which are employed to justify suicide
attacks and coerce the populace emotionally. The narratives deal with themes of humili-
ation, impotence and collusion, inevitable victory through faith and sacrifice, eagerness
and willingness to perform martyrdom at the heart of the mobilising narratives.*®*
DA ‘ISH poetry stimulates, influences, and imparts emotions to its listeners. Emotional
discourse is intended to galvanize support for the organization’s cause not solely from a
narrow circle of activists, but also from the broader Muslim public. Versified DA‘ISH
propaganda, whether represented in the visual, aural, or written form, is meant to evoke
or involve the emotions of its audience to communicate its worldview rapidly and sub-
liminally.'%?

Effective propaganda entails stirring up and orchestrating the audience’s emotions
from being flat sentimental to burning excitement and even blatant instinct.**® Highly
emotive messages circumvent informed judgments by ignoring aternative ideas or
courses of action, and it is directed at provoking actions. Emotional verses stress the
importance of peers, enforce unconditional obedience to the jihadist norms as well as
cooperation and coordination with the organization. In a society that is shaped by an
evolving conflict with the outside world stabilizing verses help DA ‘ISH fighters cope
with unacceptable social conditions.

In some cases, emotion-laden verses serve as a force of escapism, which beautifies
the harsh reality on the battlefield and fuel the fighters' determination. Elisabeth Ken-
dall argues that this formidable artefact is utilized in order to manipulate the audience

159 Hart, Critical Discourse Analysis and Cognitive Science, 53.

160 Thomas Hegghammer, “Introduction: Why is Jihadi Culture and Why Should We Study it?" in Jihadi
Culture: The Art and Social Practices of Militant Islamists, 14.

161 See also Mohammed M. Hafez, “Martyrdom Mythology in Irag: How Jihadists Frame Suicide Terrorism
in Videos and Biographies,” Terrorismand Political Violence 19, no. 1 (2007): 99-106.

162 See also Thomas Hegghammer, Jihadi Culture: The Art and Social Practices of Militant Islamists, 14.

163 Dovifat, Handbuch der Publizistik: Praktische Publizistik, 114ff, quoted in Thymian, Propaganda:
Konzepte und Theorien, 218.



The Hallmarks of DA ‘I SH Poetry in the Jihadist Milieu 151

by creating an aternative redlity that diverts attention from the grim truth. In this way,
DA ‘ISH not only coats its brutal acts of violence in aflowery language, but it also legit-
imizes them. This is epitomized in a poem entitled When the Cat is more Intelligent
than Most Humans.’® The poem features a photo of DA‘ISH fighter playing with a
cat.*® The militant jihadist explains in mutagarib that:
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1. | prepare bombs for the enemies of my Lord,
to kill evil and protect the virtues,

2. Thiscat did not fear my weapons,
nor did it believe in the foolish lies,

3. If only you knew what is right,
far from falsehood and every lie.

This poem reveals the poet’s inclination to retreat from unpleasant realities through
the diversion of afighter playing with a cat. It also breaks the stereotypical image of the
militant jihadist fighter, by simplifying the worldview into the ‘evil’ and the ‘virtuous
in a simplified language that even children can understand. DA ‘ISH miilitant jihadists
are often compared to lions and visualized as powerful men.

On a similar vein, in a visua production entitled The Caravan of Light-Wilayat
Ninawa, the video depicts a DA ‘I SH militant who uses awheelchair. The militant fight-
er had lost his legs while fighting for the cause of DA ‘ISH.*® The trance-like chant
playing at the backdrop elicits a tranquil atmosphere that is enforced by graphic image-
ry. The act of performing jihad is glorified and beautified through poetry, and it is also
set as a duty incumbent on the recipients. The DA ‘ISH fighter is praised (madk) for his
courage, and his suffering is romanticized in the wafir metre following the na end-
rhyme:
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1. Hisradiant spectre hugs our fine dust,**’
his sinless sound fills our loftiness,*®

164 See Appendix B.12; DAN, 93.

165 See Appendix B.12; DAN, 93.

166 See (21:20-26:00) in Aaron Y. Z€lin, “The Caravan of Light—-Wilayat Ninawa,” Jihadology (blog),
January 3, 2017, accessed June 10, 2018, https://jihadol ogy.net/category/the-islamic-state/wilayat-
ninawal.

167 The noun dharr can also signify dispersal, dissemination, or tiny insects. The derivative dhurri means *of
or pertaining to the offspring or progeny.” See also WEHR, dh-r-r.

168 The adjective zaki, which is trandated as sinless, has different meanings, including innocent, chaste,
honest, pure, virtuous, and also fragrant, redolent, and sweet-smelling. Additionally, the term samana
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2. By means of jihad he erects the minaret of love
to make our eyes shed tears of empathy.*®°

This chant comprises a myriad of emotions ranging from consolation to the injured
militants, encouragement to the prospective cadres. In this case, poetic verses serve as a
mechanism of emotional release which offers solace in times of pain, hope in times of
despair, courage in times of doubt, and consolation in time of fear.

Poetry induces positive feelings by releasing tensions and by providing a productive
outlet to conquer persona dysphoria. On the battlefield, it serves as an emotional re-
lease for alarge group acting together from the inherently hostile environment. Its beau-
ty is capable of producing pleasure to the listener who may have to cope with the harsh
realities of warfare. The following example is concerned with a battlefield chant which
focuses on stirring courage and vigour and on legitimizing physical response:'"
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1. If the war breaks out, we shall march towardsiit,
we enter its flames and its horrors,
2. Wergject [humiliation], and for it [the war],
we are the fuel that setsit on fire,
3. We quench the thirst of our swords with blood,
ask the nation of apostates what hit it,
4. Its despicable ones were mobilized themselves to [witness] the horror [of war],
and the truth dispersed [the nation of apostates).

Verses imbued with emotions, resolve or minimize in-group conflicts. DA‘ISH in-
surgents seek to minimize political divides among different Salafi-jihadist groups by
appealing to emotional and persona themes embedded in the history, religion, culture,
and ethos of predominantly Arabic-speaking Muslim communities around the world. In
a poem composed by Ahlam a-Nasr in basit metre, the poetess exploits the political
upheaval unfolding in Syria at the time to seek support for DA ‘ISH and encourage Syri-
ansto act:

may also mean ‘our sky’ (samaz ‘una), in which case the radical hamza is dropped for the sake of the end-
rhyme. See LANE, WEHR, z-k-y, sm-’, and s-m-w.

169 The term magina means ‘tear ducts.’

170 See (30:00 onwards) in Zelin, “The Caravan of Light—-Wilayat Ninawa.”

171 See Appendix A.15.
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1. Theinjured homeland sighed in agony,
followed by along-abhorred silence, and then it spoke...

By the same token, the poetess a so addresses the plight of the Syrian citizens at the
hands of their ruler. In an elegy dedicated to athirteen-year-old Syrian boy called Ham-
za ‘Al a-Khatib, the poetess recalls how the child was brutally murdered while in the
custody of the Syrian government in Dar‘a. Al-Khatib was detained during a protest
against the government in April 2011. Versed in the wafir metre, the poetess recalls
how the Assad regime assaulted ‘Alt a-Khatib:
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1. They beat him up, they broke his arms, and they crushed his neck and chest,
2. They disfigured him, burnt him, tormented him until he died betrayed.

The incident described in these verses is exploited to shape the audiences’ judgment
and to exacerbate their anger towards the out-group, to heighten emotions, and to sensa
tionalize the jihadist cause.

The action of inciting violence serves as a manipulative discursive strategy that is
facilitated by evoking irrational emotions and mobilizing the populace. A call to vio-
lence or revenge is a useful incentive deployed by actors of jihadist propaganda because
it goads the opponent into fighting. One of the chants composed in the mutagarib metre
published by al-asda’ foundation propagates killing and shooting as the modus operandi
leading to the group’ s success:*™
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1. By breaking the skulls
and playing silencing sounds,
2. isarighteous path
to gain the noble deeds
3. The edges of the sharp swords,
in the hands of tough men,

172 See DAN, 24.
173 See DAN, 20.
174 See Appendix A.16.
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4. arethe path of thelions
the proud, fierce lions,'"®
5. we wage the wars
and love the epic battles passionately.

The three primary functions of DA ‘ISH poetry, namely, the communicational, emo-
tional, and socia functions, depict the underlying role of poetry in managing the private
and public sphere of its populace. The functionality of poetry represents the external
dimension of controlling the symbolic world. Internally, however, poetry has its own
established mechanisms to fulfil the organizational objectives of DA ‘ISH. Two primary
goals are sought through poetry; the primary goal deals with mobilizing the widespread
plights and grievances experienced in DA‘ISH ruled territories at a particular time.
Instead of engaging with its populace through long theological debates, DA ‘ISH mobi-
lizes poetry to seek blood vengeance. Revenge is misguidedly portrayed as the exclu-
sive method by which shame is transformed into pride, pain into power, and death into a
life of eternal bliss.

The second objective is intended to circulate a distorted worldview that depicts the
omnipotence and omnipresence of DA‘ISH. By wielding control over the communica-
tional and social functions, DA‘ISH dictates how the socio-political events should be
perceived through its own lens. In doing so, intuitive logic is twisted to drill home a
conflicted and parochial Weltanschauung. These two underlying objectives that, at
times, override each other are developed through poetry’ s variegated thematic schemata,
motifs, and literary devices, as exemplified in part three of this study.

175 The Arabic terms for ‘lions' which are deployed in this poem are al different, namely al-qasha im, al-
usizd, and al-dayaghim.



PART Il
Chapter Five

Blood Vengeance asaMoral Code of Action

5.1. Conceptualizing Blood Vengeance

One of the most significant themes that underpins this study is the ancient ethos of
blood vengeance in pre-Islamic societies and its appropriation in DA ‘ISH poetry. Blood
vengeance is an old mechanism that rests on the sacredness of blood and clan solidarity.
Pre-Islamic tribal communities promoted blood vengeance as a moral code of action,
which ensured the restoration of honour. The principal mark for blood vengeance in
primitive societies is the “eye for eye” notion,* which is a form of aritual sacrifice that
redeems unavenged blood, binding tribes together but also separating them from one
another.? The law of blood vengeance is one of “the most fundamental institutions of
tribal society,”® and it is triggered by means of ‘blood feud' between clans. In pre-
Islamic times, the call for blood vengeance was recorded in the Mu‘alagat of ‘Amr b.
Kultham from the tribe of Taghlib, who claimed the following in one of his verses:
“because our blood was spilled, their blood was made to flow” and “a person who will
harm you will be injured twice as severely.”*

The advent of Islam posed a challenge to the pre-Islamic tribal customs, including
blood vengeance. Toshihiko lzitsu argues that the Qur’anic message was intended to
overcome the tribalistic ethos of pre-lslamic Arabia, wherein blood vengeance was
considered as unislamic.® Bloodshed is explicitly banned (safk al-dima’) in the Islamic
scripture® The Qur'an refers to murder-killing eight times’ and to vengeance four
times® with the general instruction being not to kill.> Angelika Neuwirth advances on
|zitsu's claim by arguing that the standard pre-Islamic poetic themes are countered and
nullified in Qur’ anic passages. Among the examples provided by Neuwirth is the transi-

1 The concept of “eye for eye, tooth for tooth” features in the Bible (Exodus 21: 23-25), and the Qur’an,
5:45.

2 Stetkevych, The Mute Immortal s Speak, 80—1.

3 Suzanne Pinckney Stetkevych, “Structuralist Interpretations of Pre-Islamic Poetry: Critique and New
Directions,” Journal of Near Eastern Studies 42, no. 2 (1983): 85-107.

4  SeeMu‘dlagat of ‘Amr b. Kulthim verses 42, and 51.

5 Seealso Toshihiko lzutsu, The Sructure of the Ethical Termsin the Koran: A Sudy in Semantics (Tokyo:
Keio Institute of Philological Studies, 1959).

6 Referencesto the banning of bloodshed appear in two Qur’anic verses, that is, 2:30, and 84. See also EQ,
s.v. “Bloodshed.”

7 SeeQur’an, 4:29, 4:92, 4:93, 5:32, 6:151, 17:33, 25:68, and 50:74.

8 SeeQur’an, 2:178, 2:179, 2:194, and 5:45.

9 Seeadso EQ, sv. “Vengeance.”
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tory bliss of lost love conjured up by the nasib, the erotic prelude of the gasida which is
inverted by the “counter-image of everlasting bliss” and amorous delight granted to the
soulsin paradise.’

Likewise, the Qur’anic message counteracted the pre-1slamic poetic motif of time
and fate (dahr). The renowned medieval Arab lexicologist Ibn Manzir (d. 1312 CE)
defines al-dahr as an extended period (al-amadu al-mamdid... al-dahru alf sana).™
Societies in pre-Islamic Arabian life conceptualized al-dahr (time as fate) or its near-
synonym maniyya (fate or destiny)™ as “the tyrannical sovereign, unpredictable and
capricious, which set the appointed time (‘ajal) for every man’s death.”*® Initially, the
dahr motif appeared as an integral part of the elegy and resonated with a religio-
philosophical tradition that harked back as far as pre-Islamic poetry.™* Upon the advent
of Islam, the pre-1slamic notion of dahr transitioned to the Islamic concept of compen-
sation and life after death, atransition that was not always easy to engender among early
Islamic poets.™ The customary practice of weeping the dead, which was part of aritual
linked to the elegiac genre, was considered as unislamic after the revelation of the
Qur’an. Pre-lslamic traces of the call for vengeance, however, still dominated poetic
verses in the Idamic era. Al-Mutanabbi (d. 955 CE) versified blood vengeance in one of
his poaems, in which he stated: “you killed me, God will kill you. Attack the enemy and
kill.”*

DA ‘ISH adherents are obliged to live up to their credo which is entrenched in tradi-
tion and mediated through a culturally resonant form, that is, the ideological gasida.
Classical Arabic poetry, upon which DA ‘ISH poetry is based, belongs to a ritual com-
plex whereby both content and expression are largely ritually or traditionally prescribed.
The ritual complex is a culturaly honoured agreement, and it is crucial primarily in
determining the asymmetrical power relations between different entities, which culmi-
nate in death as the ultimate sign of loyalty between the subordinate and the ruler. His-
torically speaking, the agreement was considered to be part of a ‘gift exchange' that
took place between distinct groups or personages in archaic societies as a sign of rein-

10 Angelika Neuwirth, Scripture, Poetry, and the Making of a Community: Reading the Qur ‘an as a Literary
Text (Oxford: Oxford University Press, 2014), 79.

11 SeelISAN, d-h-r.

12 According to Ibn Manzir, the plural of maniyya, namely manaya, is connected to the fate of death (qadar
al-mawt). See Aida Gasimova, “Models, Portraits, and Signs of Fate in Ancient Arabian Tradi-
tion,” Journal of Near Eastern Sudies 73, no. 2 (2014), 321.

13 Emil T. Homerin, “Echoes of a Thirsty Owl: Death and Afterlife in Pre-Islamic Arabic Poetry,” Journal
of Near Eastern Sudies 44, no. 3 (1985), 167.

14 See aso Pieter Smoor, “Elegies and Other Poems on Death by Ibn al-Rami,” Journal of Arabic Litera-
ture (1996): 49-85.

15 Pieter Smoor, “lbn al-Rumi: His Elegies and Mock-Elegies for Friends and Foes,” Quaderni di Sudi
Arabi (1997), 102ff.

16 Seeaso EQ, s.v. “Vengeance.”
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stating honour and good relationship.’” Suzanne Stetkevych argues that the classical
Arabic ode “functions as a ‘token’ that represents, embodies, symbolises, in its presen-
tation, the enacted ritual of submission and supplication.”*®

The ‘gift exchange' paradigm manifestsitself concurrently in atwofold relationship.
The first takes place between the ruler and the ruled, and the second between the ruler
and other groups vying for political power. Although distinct in their relationship, these
two dimensions equally converge by the ultimate prize of death. Pledging allegiance to
DA‘ISH, for instance, represents the trajectory of enacting a ritual of submission and
supplication, whereby the subordinate group is prized by a more prestigious rank or
socia status in the jihadist milieu upon declaring alegiance’® Similarly, chanting of
DA ‘ISH poetry serves as a ritual of homage and a re-enactment of allegiance that reaf-
firms the authority of DA ‘ISH and the bond between DA ‘ISH and its subordinates. The
ritual exchange involved therein amounts to the establishment and maintenance of a
bond of domination based on obedience between DA ‘| SH and its subordinates.

In the jihadist circles, loyalty between DA‘ISH and its adherents is linked to the
willingness of the subordinate to kill the enemy even if this requires self-immolation.
Violent acts against a perceived out-group are framed in terms of honour which is lost
and the tribal code of conduct which is violated. The illocutionary force of poetry is
mobilized by reminding the recipients to uphold the ancient pact of blood vengeance. In
Salafi-cum-jihadist parlance, self-immolation is represented by the act of martyrdom, a
concept which carries the logic of asymmetry in terms of power relations. The martyr is
weaponized in the struggle for power, and the act of martyrdom promises moral superi-
ority resulting from preordained death. The concept of self-sacrifice “could provide
believers with a seducing idea of the afterlife.”?® The willingness to die in battle or to
perform martyrdom is projected as aform of aritual sacrifice that reinstates honour and
justice.

Violent acts promoted by DA‘ISH involve two types of sacrificial tokens. Jihadist
propaganda portrays DA ‘ISH fighters who perform martyrdom as a token of sacrifice
for the benefit of the community. The *gift exchange' between the organization and its
adherents is coated in Islamic phraseology with the promises of the eternal paradise.
Video productions depicting DA‘ISH adherents proclaiming ‘God is great’ (allahu
akbar) before self-immolation or during a shoot-out attest to their utmost obedience to
the jihadist cause. The second sacrificial token is concerned with the killing of the out-
group as the ultimate token to complete the ritual sacrifice.

17 See aso Marcel Mauss, The Gift: Forms and Functions of Exchange in Archaic Societies, trans. lan
Cunnison (London: Cohen and West Ltd, 1966), 6-16.

18 Stetkevych, The Poetics of Islamic Legitimacy: Myth, Gender, and Ceremony in the Classical Arabic
Ode, 18.

19 Examples of individuals and jihadist groups pledging allegiance to DA ‘ISH are discussed in 4.7.1.

20 Olmo Goelz, “Martyrdom and the Struggle for Power: Interdisciplinary Perspectives on Martyrdom in the
Modern Middle East,” BEHEMOTH — A Journal on Civilisation 12, no. 1 (2019), 3.
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Discursively, the poetic ritual of sacrifice is expressed in poetic specificities heir to
the ancient gasida. These specificities are maintained through a formalized language
with phraseology that has become stylized and stereotyped, composed of more or less
following recurring speech acts. Compared to everyday speech, ritual metred expression
is characterized by canonic parallelism borrowed from the Islamic tradition and a par-
ticular language that is used for specific religious rituals referred to as the ‘rhetoric of
re-enactment.’ %" The repetition of Qur’anic phrases interlaces the ritualistic credo prop-
agated by DA‘ISH with the ritua re-enactment expressed in the Islamic faith. In this
manner, elements from religious rites that have become meaningful for the Islamic
culture are extracted and juxtaposed in a ritualistic cultural artefact, permeating non-
ritual behaviour and mentality.

The rhetoric of re-enactment from the past serves as a “recapitulative imitation, im-
aginatively possible and persuasive.”? A verbal re-enactment is a form of actualization
of the sacred language. In chanting or reciting the words of God first revealed to Proph-
et Muhammad, the reciter is held to repeat God’'s commands ordained upon humanity
and use them with the same efficacy that were used approximately 1400 years ago. The
formal language of poetry on the battlefield is intended to motivate DA‘ISH cadres
through itsillocutionary force because poetry does not describe a particular action, but it
constitutes the action itself, namely, it is valued for its performativity.”® In the case of
DA‘ISH, chanting poetry is understood as the initial step in verbal form towards per-
forming blood vengeance, in which the out-group becomes a token sacrifice. Upon
completion of the poetic ritual, moral evaluations are shifted, old tribal values are ascer-
tained within the in-group, and the group identity is reinforced.

The performativity of DA ISH poetry is reflected in the aghrad, that is, the thematic
intentions borrowed from the poetic tradition. The pre-l1slamic thematic purposes do not
indicate the existence of attitudes, but they effectively bring those attitudes into life “by
virtue of the illocutionary act.”?* Thematically, the quest for blood vengeance is provid-
ed by a mesh of variegated motifs that string together the broadest possible array of
religious, historical, and literary titbits. Due to the centrality of the aghrad in appropri-
ating tradition and negotiating power relations, a brief etymological and historical over-
view of its historical development deems adequate at this stage. This overview would
hopefully offer a closer thematic analysis of DA ‘ISH poetry by juxtaposing medieval
literary theory with recent discussions of Arabic poetry. These two dimensions are es-
pecially insightful in decoding the literary exemplars of a current organization that
composes poetry in the classical form.

21 Connerton, How Societies Remember, 65.
22 Connerton, How Societies Remember, 64.
23 Theterm ‘performativity’ is adapted from the work of Connerton, How Societies Remember, 58.
24 Connerton, How Societies Remember, 58.
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5.2. Thematic Schemata of DA ‘I SH Poetry

Since time immemorial, poets have availed themselves of the gasida for a particular
purpose. The purposefulness is determined by the ideological alignment of the poet.
Etymologicaly, the term gasida is derived from the verb gasada meaning ‘to intend’
and is to be understood as a framework that incorporates several thematic intentions
known as aghrad which are specifically chosen by the poet by keeping a targeted audi-
ence in mind.”® Régis Blachére defines aghrad as “a cluster of concepts, a series of
images or evocations which combines with several othersin order to constitute a more
general theme which forms an axis of some sort.”? In the medieval period, there were
the four primary thematic intentions which classified an individual as a major poet
(fanl), namely, eulogy (mad?), lampooning (hija’), self-praise (fakhr), and description
(wasf).?” These aghrad, which were often the centre of debate even among classical
scholars of literary criticism, were neither exclusive nor fixed in time.?®

Ali Hussein claims that the term aghrad in Arabic does not reflect the Arabic no-
tions of the topic (fikra), subject (mawdi ) or genre (jins adabi) because classical Ara
bic poetry focuses mostly on the “targets of the poets in composing their verses.”® To
date, there has been no consensus among traditional and modern scholars on a specific
number of aghrad or which aghrad are considered to be fundamental. Traditional liter-
ary critics realized that the number of aghrad goes beyond what they had covered but
chose alternatively to restrict themselves to the most common ones.*

One of the most pertinent discussions among medieval scholars concerning the
study of Arabic literary theory is based on the division of the gasida into different ‘tar-
gets of poetry’ (aghrad al-shi 1).*" The litterateur Qudama b. Ja'far (d. 948 CE) does
not explicitly identify sub-categories but, “concerning specific ‘aims,’ he attempts to

25 See adso Gregor Schoeler quoting Régis Blachére in “The Genres of Classical Arabic Poetry Classifica-
tions of Poetic Themes and Poems by Pre-Modern Critics and Redactors of Diwans,” 41; Wolfhart Hein-
richs, “Literary Theory: The Problem of its Efficiency,” in Arabic Poetry: Theory and Development, ed.
Gustave E. von Grunebaum (Wiesbaden: Harrassowitz Verlag, 1973), 40-1, n. 100.

26 The term aghrad is rendered as ‘themes’ or ‘thematic intentions’ in English only for the lack of a better
term. See also Heinrichs, “Literary Theory: The Problem of its Efficiency,” 36.

27 SalmaKhadraJayyusi, “Arabic Poetry in the Post-Classical Age,” in CHALPCP, 28.

28 The inconclusive discussions generated among both classical literary critics and modern Arabists regard-
ing the number of themes or motifs and their intricate relationship might be the result of the thematic flex-
ibility of the classical gasida that may be adapted differently with time and according to the intention of
the producer. Al-‘Askari, for instance, has contrastive views on the matter. In Diwan al-ma ‘ani, he con-
siders the themes of pre-lslamic poetry to be five in number but contradicts this view in Kitab al-
sing ‘atayn, by claiming the themes of poetry to be innumerable and lists only the most widely used. See
also KANAZI, 128.

29 See Ali Hussein, “Classical and Modern Approaches in Dividing the Old Arabic Poem,” Journal of
Arabic Literature 35, no. 3 (2004), 305.

30 Seealso Ibn Rashiq, al- Umda ff makasin al-shi t wa-adabihi wa-naqdihi (Beirut: Dar a-jil, 1972), 108.

31 Seealso Heinrichs, “Literary Theory: The Problem of its Efficiency,” 19-69.
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deduce them from other, principal (subordinated) ‘aims.”* Likewise, the Tunisian
literary critic Hazim al-Qartajanni (d. 1284 CE), divides aghrdad into major (ummhahat
turug)® and narrow paths.®* The medieval scholar suggests dividing the main sections
in the poem into sub-sections consisting of direction (jiha), division (fasl), and motif
(ma'na).® The notions attached to aghrad in al-Qartajanni’s work, however, lack satis-
factory clear-cut definitions. A more recent method of dividing poetry thematically is
based on the ‘psycholiterary attempt’ initially explored by ‘Abd al-Qahir al-Jurjant (d.
1078 CE) which links the states of mind to the themes of poetry like joy, wrath, and
awe.® In this manner, “ passionate excitement elicits love poetry, anger invective poetry,
desire praise poetry and fear apologetic poetry.”*

This method of division, which is outlined in al-Jurjant’ s work known as the Secrets
of Eloguence, highlights the importance of assessing literary excellence of classical
verses and expressions by going beyond the domain of words and into the realm of
meanings.® Al-Jurjani clarifies that “the way to discover excellenceis to look inwardly,
to introspect oneself and find out what impressions, satisfactions, emotions, and excite-
ments the whole composition left on one's soul.”*® Even though thematic intentions are
non-aesthetic elements in poetry, they may, at times, wield immense effect on the aes-
thetic ingenuity of poets and the emotions of the intended audience. To date, propagan-
da machines behind jihadist movements such as DA ‘ISH continue to call upon the the-
matic intentions of poetry to influence the hearts and minds of a primary Arabic-
speaking audience. These thematic intentions contribute towards raising conformity,
supporting the jihadist identity, controlling inter-group relations, creating prototypes,
shaping memory and behaviour, and also facilitating ideological exchange.

The successful mobilization of modern variants of the gasida in the jihadist circlesis
the result of two complementary dimensions that define this artefact; the flexibility of
its thematic intentions on the one hand, and its underlying structure with a fixed metre,
rhythmic flow and an end-rhyme on the other hand.*® The flexibility and multiplicity of

32 Schoeler, “The Genres of Classical Arabic Poetry Classifications of Poetic Themes and Poems by Pre-
Modern Critics and Redactors of Diwans,” 12.

33 Al-Qartgjanni explicitly uses the term rariq as a synonym for gharad. See also Aba al-Hasan Hazim al-
Qartgjanni, Minhgj al-bulagha’ wa-siraj al-udaba’, ed. Muhammad al-Habib b. al-Khaja (Tanis: Dar al-
kutub al-shargiyya, 1966).

34 Hussein, “Classical and Modern Approachesin Dividing the Old Arabic Poem,” 302.

35 Seealso Al-Qartajanni, Minhaj al-bulagha’ wa-sirgj al-udaba .

36 Heinrichs, “Literary Theory: The Problem of its Efficiency,” 37.

37 Schoeler, “The Genres of Classical Arabic Poetry Classifications of Poetic Themes and Poems by Pre-
Modern Critics and Redactors of Diwans,” 7.

38 Muhammad Khalafallah, “‘Abdalgahir's Theory in His ‘Secrets of Eloquence’: A Psychological Ap-
proach,” in Journal of Near Eastern Studies 14, no. 3 (1955), 166.

39 Khalafallah quoting al-Jurjani in “‘Abdalgahir's Theory in His ‘ Secrets of Eloquence’: A Psychological
Approach,” 165.

40 Ibn Rashigq compares the relationship between form (lafz) and content (ma ‘na) to the relationship between
the body and the soul (In Arabic, “a-lafzu jismun wa-rihuha I-ma'na warrtibatuhu bihi ka-rtibatu [-rahi
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aghrad that distinguishes the polythematic gasida (murakkabat al-aghrad) enable poets
to be creative in their content and to represent their worldview in multiple evolving sub-
themes. The molecular structure of classical poetry facilitates the study of themes over
genres because “different themes may be combined in one and the same poem, either
loosely juxtaposed or more logically and firmly connected and interlocked.”** For this
reason, particular poetic verses may be extracted and repurposed in a different context.
This thematic flexibility is especialy evident in more recent forms of social media,
whereby well-chosen verses appear to fit seamlessly in a post shared on Facebook or
Twitter accounts of DA ‘| SH subscribers.*?

Complementing the thematic flexibility is the well-established rigid metre and
rhyme of the gasida, which contributes to the memorization of poetry in the form of an
aide-mémoire. In a culture that responds well to rhymed verse with metre, the rigid
structure of poetry reinforces the thematic content. The medieval scholar Aba Hilal al-
‘Askari (d. 1005 CE) highlights the importance of the poetic metre, considering it to
regulate words in a specific manner, making them more artistic and expressive.*® Al-
‘Askari argues that a message encoded in poetry tends to survive longer due to its co-
herent parts assisted by the metre and end-rhyme.** Metre and rhyme are considered as
“mnemonic means to achieve more durable remembrance and rapid dissemination.
More than literary and aesthetic glory, rapid diffusion and long durability were the bases
of renown for the poets and the only aims of poetry.”* Additionally, rhyme, metre, the
sequential, and archetypal patterning of well-known images, rhetorical devices, and the
reiteration of the same message through metaphors are mnemonic in origin and func-
tion, ensuring that the underlying message is not lost.* The conflation of form and
content as a means of political interaction has turned the gasida into an instrumental
masterpiece for propagandistic purposes even in modern times.

In modern parlance, thematic intentions are appropriated from the Arabic poetic tra-
dition to wield power over the populace’ perception of modern-day political issues. In
the case of DA ‘ISH poetry, multiple aghrad are reinvented to provoke blood vengeance.
For the scope of this study, DA ‘ISH poetry is divided into a hierarchy consisting of two
supra-themes, namely blood vengeance and ideological communication. Concerning the
former, thematic intentions are mobilized to condition the audience’ behaviour by elicit-
ing anger and moral outrage from the recipients and, ultimately, to guide these emotions

bi-I-jismi”). See also Ibn Rashiq, al- Umda ff makasin al-shi T wa-adabihi wa-naqdihi, vol. 1 (Beirut: Dar
a-jil, 1972), 124.

41 Heinrichs, “Literary Theory: The Problem of its Efficiency,” 36.

42 Likewise, poetic verses are circulated as an image via I nstagram accounts.

43 KANAZI, 124.

44 KANAZI, 124.

45 Cantarino, Arabic Poeticsin the Golden Age, 23.

46 Suzanne Pinckney Stetkevych, “Ritual and Sacrificial Elements in the Poetry of Blood-Vengeance: Two
Poems by Durayd ibn al-Simmah and Muhalhil ibn Rabi‘ah,” Journal of Near Eastern Sudies 45, no. 1
(2986), 38.
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into raising out-group aggression and into inspiring acts of martyrdom. Blood venge-
ance is sub-divided into verses of incitement, valour, elegies, and asceticism, which are
mobilized to avenge blood. With regard to ideological communication, this supra-theme
governs mostly the organizations' public relations within itself, with other organiza-
tions, and with the out-group. Ideological transmission is concerned with propagating a
positive image of the caliphate and with indoctrinating the group’s worldview and in-
terpretation of the political situation taking place in the Irag—Syria region and beyond.
DA ‘ISH poetry isintended to praise the bravery of the in-group in battle with the under-
lying ideological purpose of creating prototypes in the jihadist milieu, radicalizing indi-
viduals and strengthening inter-group relations. These two supra-themes are interde-
pendent, mainly because blood vengeance represents itself asamoral code of action that
plays acentral rolein DA ‘ISH ideology.

For the sake of a thorough analysis, blood vengeance is dissected into the themes of
incitement (takrid), bravery in battle (hamasa), elegy (ritha’), renunciation (zuhd), and
calling others to lead a life of abstention (tazhid). In return, these themes are expressed
in a series of motifs that contribute towards evoking blood vengeance. These motifs
include exhortation (istinhad), the call to take up arms (istinfar), expressing reproach
(‘atb or fitab), consolation (ta ‘ziyya), announcing or reporting the death of someone
(na'y), threatening or awarning (tawa ‘‘ud, wa 7d, i ‘@d),* and lampoon (hija").”® Due to
the flexibility of the polythematic gasida, the distinction between themes, sub-themes,
and motifs is challenging to delineate because, at times, themes transform into motifs,
and at other times they lead a life of their own. However, the main intention behind
every sub-theme and motif — even in the extreme cases of pious and ascetic verses—lies
in the quest for blood vengeance. The analysis of poetry in this chapter follows alinear
approach to best demonstrate how sub-themes and motifs contribute to the overarching
theme of blood vengeance. Poems are discussed in their entirety to facilitate the under-
standing of how multiple motifs work together within a specific theme to accomplish
the overriding theme of blood vengeance.

5.2.1. Elegiac Verses

The elegy (ritha’) presents itself as a symbolic action that enacts the rituals of mourning
and reminiscing people, things, and times lost and absent. It engages in transforming
death into a public act or at least making death highly publicized thereafter. In the pre-
Islamic period, the origins of the elegy were characterized by the element of perfor-
mance and which stemmed from the niyaha of wailing women.* The performance of
mourning was an obligatory public lamentation incumbent on women. This obligation

47 Ibn al-Rashiq discusses this motif under al-wa id wa-l-indhar. See also 1bn Rashiq, al- ‘Umda fi makasin
al-shi r wa-adabihi wa-naqgdihi, vol. 2, 159.

48 Seealso Ibn Rashiq, al- Umda ff makasin al-shi 1 wa-adabihi wa-aqgdihi, vol. 2, 159ff.

49 Ignaz Goldziher, “Bemerkungen zur Arabischen Trauerpoesie,” Wiener Zeitschrift fuer die Kunde des
Morgenlandes 16 (1902): 307-39; Von Grunebaum, Kritik und Dichtkunst: Sudien zur Arabischen Lite-
raturgeschichte, 19.
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was “ritually prescribed and served to express a typically liminal defiled and yet sacra
state.”* The hortatory powers of the performance are archetypal in the sense that they
are an expression of ritual intent and not of personal sentiment. Suzanne Stetkevych
argues that ritha " is not a failed or mediocre attempt at individual expressions but above
al, “the performance of a ritual obligation” of a woman.>* This obligation came to an
end “when her male relatives achieved vengeance for their fallen kinsman or, analo-
gously, with the recitation of her elegy, which puts her ‘on record,” as it were, as being
in perpetual mourning and thereby relieves her of the obligation to continue actually
mourning.”*? Without performing a ritual of public memorialization, commemoration,
and narration, the lamented has no existence and cannot be remembered as a hero or a
martyr.

The elegiac theme devel oped significantly during the Islamic period, and it contrast-
ed the pre-Islamic elegy on various levels. During the Islamic conquests, the elegiac
genre had traces of religious doctrines (athar al-ta‘alim al-diniyya), manifestations of
faith in God through death (mazahir al-rman bi-lI-mawti), and rejoicing in heaven (al-
istibshar bi-l-janna). Poetic verses became coated with Islamic terminology, made ex-
plicit reference to heaven and divine remuneration promised by God for martyrs and
warriors (al-thawab wa-l-gjr al-ladhi ‘a‘addahu allagh li-I-shuhada’i  wa-I-
mujahidina).>

The recurrence of the elegy in the context of contemporary militant jihadist warfare
addressed to male relatives is aso aligned with classical conventions.™ Stetkevych
claims that the available corpus of pre-lslamic poetry seems to suggest “a preponder-
ance of ritha’ for those who fell in the battle over those who died of natural causes.”*
Elegiac verses are circulated in the jihadist milieu to lament high-ranking male person-
nel. Examples include the group’s former spokesperson Muhammad al-‘Adnani, the
former chief of military operations in Syria ‘Umar al-Shishani, and the former head of
the group’s military Council called Abi ‘Abd al-Rahman a-Bilawi.*® In sporadic cases,
the lamented may be key members of another jihadist organization that supports
DA ISH or enjoys a good relationship with it. Examples include Abii ‘Abd Allah Taw-

50 Stetkevych, The Mute Immortals Speak, 165.

51 Stetkevych, The Mute Immortals Speak, 162.

52 Stetkevych, The Mute Immortals Speak, 166.

53 See a-Nu'man ‘Abd a-Muta‘al a-Qadi, Shir al-futzh al-isamiyya fi sadr al-islam (Cairo: Dar a-
gawmiyya, 1965), 253.

54 Elegies written for deceased women were only introduced later by the Arab poet and satirist al-Jarir b.
‘Atiyyah b. al-Khatafa (650-729 CE) who lamented his wife. Ibn al-Rami (836-896 CE) also elegised his
mother. See Ewald Wagner, Grundziige der klassischen arabischen Dichtung, Band |: Die altarabische
Dichtung (Darmstadt: Wissenschaftliche Buchgesellschaft, 1987), 133—4; Smoor, “Elegies and Other Po-
ems on Death by Ibn al-Rami”; Stetkevych, The Mute Immortals Speak, 163.

55 Seealso Stetkevych, The Mute Immortals Speak, 163.

56 Charles Lister, “Islamic State Senior Leadership: Who's Who,” Brookings, October 20, 2014, accessed
January 20, 2018, https://www.brookings.edu/wp-content/uploads/2014/12/en_whos_who.pdf.
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fiqg Muhammad Farij®> and Osama bin Laden,® amongst other essential figures in the
jihadist circles. In sporadic cases, elegies are composed to celebrate the death of civil-
ians who have not participated in the militant expeditions of the group and whose death
was not related to the battlefield. One of Ahlam al-Nast’ s el egies deals with the death of
Saim ‘Abd al-Qadir Zinjir (1953-2013) who composed children’s poetry in the form of
Islamic chants for specific purposes including education, motivation, good upbringing
in the Islamic faith, active community participation. By lamenting ‘Abd a-Qadir’s
death, Ahlam al-Nasr exploits his legacy and adapts it to the jihadist narrative.®® The
underlying intention behind conjoining Muslim personalities with DA ‘ISH isto broaden
the group’ s appeal to a broader Muslim populace.

In medieval Arabic literary scholarship, elegies were considered as a sub-theme of
praise poetry (madik),* because like madif, elegies enumerate the virtues of the de-
ceased but with a nostalgic element.®* Although elegiac verses tend to perpetuate the
memory of particular individuals by extolling their virtues and commemorating their
death, it is not the individuality but the permanence of their qualities which lies at the
heart of the elegy.® The principal objective of producing elegiesin the jihadist milieu is
thereby not only to immortalize critical figures but, more importantly, to crystallize
fundamental values of the jihadist ethos. Thus, the composition of an elegy is a political
act within itself because it enables DA ‘ISH to shape the meaning of ancient tribal values
and the image of particular figures thereafter.

Virtues of fallen fighters are frequently indicated in the opening verses of the poem.
In an elegy commemorating the late Muhammad al-*Adnani (1977-2016)% entitled You
are still lofty O “Adnant, the former DA ‘I1SH spokesperson is lamented in kamil metre.
The opening verses do not only stress the righteousness of the high-ranking figure in
DAISH, but the verses also depict a-‘Adnani as a sacrificia token who completed the
sacrificia rite and is consequently granted the paradisical promise:

s )y ) L A SRV P JCH DR |
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57 Tawfig Muhammad Farjj is believed to have formed part of the Jama‘at Ansar Bayt al-Magdis (Support-
ers of Jerusalem Group), which eventually pledged allegiance to DA ‘ISH and became known as the prov-
ince of Sinai (wilayat Sna’). See also Milton, and al-Ubaydi, “Pledging Bay‘'a: A Benefit or Burden to
the Islamic State?’ CTC Sentinel 8, no. 3 (2015).

58 Ahlam a-Nasr’'s elegy for Osama bin Laden was composed prior to the complete separation of both
organizations taking place during summer 2014. See DAN, 111.

59 Unlike most eulogized protagonists, Salim ‘Abd al-Qadir died from illness and not on the battlefield.

60 Seeaso Aba Hila al-‘Askari, Kitab al-sina ‘atayn (Cairo, 1952), 131-2; Qudamab. Ja'far, Naqd al-shi r
(Leiden: Brill, 1956), 23, and 49-50.

61 Al-‘Askart argues that the only difference between praise and elegiac poetry is that in a panegyric one
writes“heis...,” whilst in an elegy onewrites“hewas...” See KANAZI, 128.

62 Seeaso Stetkevych, The Mute Immortals Speak, 167.

63 DA‘ISH spokesman and senior leader Muhammad al-‘Adnant was killed in August 30, 2016 in Aleppo
province.
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1. O “‘Adnani, you are till lofty,
so that you ascended to the vastness of paradise,
2. That is what we wish from God with his mercy,
enjoy beatitude and blissful rank!®

These verses resemble the conventional rakil, which is indicative of a heroic or dig-
nified mood.® In the pre-Islamic ode, the rakil depicted the poet travelling in the desert
who overcame hardship and exhaustion with perseverance and courage. The poetess
Ahlam al-Nasr adopts and adapts this poetic section by coating it with Islamic symbol-
ism, whereby the rakil comes to signify the journey of an individual from the temporal
world (al-dunya) to the hereafter (al-akhira), culminating in the eternal paradisical
award. The travel between the two worlds develops into a guiding motif throughout the
poem, whereby its permeating repetition reinforces the importance of the willingness to
diefor the group.
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3. It makes peopl e recognize the sickness in the right way,
it eliminates their stain of dirt.

By mobilizing Islamic phraseology, the poetess acknowledges a-‘Adnani as a mes-
senger who helped transmit God’s message to the Muslim community by creating ‘the
right path’ (al-huda) for his successors. The term al-huda is deployed to refer to the
Qur'an® and also to God's guidance.®” The Qur’anic term ‘right path’ is achieved
through sacrificial blood, and the award for it is salvation. The poem progresses to em-
phasize the greatness of the lamented in praise verses (madh):®
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4. For along time, you shook the throne of their tyrants,
with certain, faithful truth and evidence,

5. You slew them and annihilated the evil of their lies,
for the truth is the sword of vanquishing oppression,

6. With your pureblood, you quenched the thirst of our cities,
you paved the glorious path for the knights,

64 For the complete poetic text, see Appendix A.30, and B.2.

65 Therahil serves asamodern parallel for a section of the pre-1slamic ode, which would generally follow
the amatory prelude (nasib).

66 SeeQur’an, 2:185, and 2:2-5.

67 SeeQur’an, 2:120, and 6:71.

68 See Appendix B.2.
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7. You kindled the longing for eternity in us,
which is the purpose of pure faith and belief.

Culturally resonant symbols that are already meaningful to the populace in afavour-
able way are promoted as the driving force behind the deeds of the lamented. The acts
of the lamented are emphasized by employing dynamic verbs repetitively in the past
tense, including ‘shook’ (zalzalta, v. 4), ‘dew’ (sa‘agtahum, v. 5), and ‘annihilated’
(magaita, v. 5). The reconstruction of these deeds through morphological repetition
maintains a rhythmic conversational-like quality throughout the poem and aids recall.
Additionally, al-‘Adnant’s militant acts are depicted as a direct result of tribal values
lodged in the Idlamic tradition. By associating key-value terms with al-*Adnant’ s deeds,
the organization borrows terms from the tradition which stir up favourable emotionsin a
predominantly Muslim populace and deliberately manoeuvres their signification to befit
itsjihadist narrative.

The poem addresses fallen fighters collectively, ensuring them that their deeds
would be commemorated after their death. The collective, second-person plural also
ensures the recipients that spilling their blood would automatically belong to the same
group of deceased ‘heroes like al-*Adnani. The rhetorical use of the apostrophe serves
as a timeless yet timely reminder for the prospective fighters that immortality is only
achieved by turning words into deeds, namely, through the sacrificia rite. The spilling
of ‘pureblood’ as aform of vengeance is the most esteemed evidence which proves that
words are transformed into deeds. The collectively falen figures are described as pure
of speech and as pure of action:
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8. Your jihad was not a mere expression,
which was met without action or foundation,
9. But it was thunder which made the pillars of the enemy crumble,
it cast them, and they became disabled without staff,
10. Your letters [of the alphabet] are not ink, but blood,
by which the prayers were written to perfection,
11. Givetidings what the best message contains,
tightly woven with crimson blood.

The deeds of the lamented are emphasized by deploying a negative-positive restate-
ment which balances the negation of undesirable qualities (ma kana maida ‘ibaratin...
in v. 8, and laysat midadan... in v. 10) with positive esteemed qualities (bal kana
ra‘dan... inv. 9). This negation, which was traditionally aformulaic stylistic expression
that features in the niyaha, and later on, became also adopted by the pre-lslamic ele-
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gies.®® The poem shifts seamlessly from the second-person singular verbal form to the
second-person plural nominal form. The actions adduced to a-‘Adnani, including his
act of martyrdom, no longer remain individual deeds but are synchronized through some
kind of linearity with his predecessors who had similarly sacrificed themselves on the
battlefield. As the poem develops from the specific to the general, the gap between the
heroic deeds of al-‘Adnani and the audience is narrowed. Al-‘Adnant’ s death is depicted
as a prototypical figure for the in-group whose patterns of behaviour should be emulat-
ed. The symbolic portrayal of al-‘Adnant's death as a religious ascetic ritua aims to
establish continuity with a suitable historical past, thereby preserving or even remould-
ing the social order.

The function of the apostrophic abligh (tell, inform) places the poetess “on record”
as being in perpetual mourning. We find in this poem a certification documenting the
accomplishment of blood vengeance. The act of blood vengeance is only recognized
officially once it is recorded through the poem.” This process of making one's death
official through verse must be understood in light of the exigencies poetry being above
all mnemonic both in its purpose and in its composition. His death becomes mytholo-
gized for redeeming cities with his blood, creating a path of guidance for his followers,
kindling in the in-group alonging for eternity, and announcing and inviting Muslims to
the caliphate. Al-‘Adnant’s death is reinforced as a symbol of or a model for future
martyrs, reminding them that their heroic deeds will be recorded and celebrated:
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12. That [which you have done] is not in vain, but it will remain for us

as munition for the moral strength [ingrained] in our burning emotions,
13. When water penetrates the innermost soil,

you find it when you see the branches grow,
14. Religion produces plants like him, O people of ours,

arm yourselves with patience for sorrow!

Al-‘Adnant’s courage is described metaphorically in martial terms (dhukhr al-
‘aza’im, v. 12). The spilling of his blood is a symbol for revitalization and redemption,
giving life to others who would follow the same path. The elegy transmits a universal
message celebrating those who have committed themselves to DA‘ISH by word and
action. This message is reinstated in the closing verses of the poem, in which the inten-
tions and the deeds of DA ‘ISH martyrs are divinely ordained:

69 See also Wagner, Grundziige der Klassischen Arabischen Dichtung, Band |: Die Altarabische Dichtung,
117.

70 See dso Henri Lammens, “Le Caractére Religieux du thar ou Vendetta Chez les Arabes Préislamistes,”
Bulletin de I'ingtitut Francais d’ Archeologie Orientale 26 (1926), 108-10.
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15. May my Lord give you blissin paradise,

O leader of the heroes and the courageous [ones],
16. God made your blood and your ink,

alight that kills the dark smoke.

In a different elegy, the death of the former chief of military operations known as
Abi ‘Umar al-Shishani features in a poem composed by the jihadist poet called Aba
Qatada a-Hadrami. The opening verses of the poem entitled Martyrdom of Sheikh Abi
‘Umar al-Shishani fulfil the customary function of public pronouncement:”
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1. Glad tidings for the conquest, O brothers of mine,
al-Shishani quenched the soil’ s thirst by his blood,
2. Glad tidingsto our leadersin their war,
they advance in their battle line without lagging,
3. His elegy exhausted the words,
the and brown spears gave about him the best evidence,
4. His elegy is[composed with] the war, plunging into its hazard,
by beheading apostasy, and not by poetic metres.

The function of the anaphoric use of bushrakum in the first two verses is two-fold.
Firstly, it reinstates the functional role of poetry in the announcement of death. Second-
ly, the positive connotations attributed to the verb bashshara, which means ‘to bring
good news or ‘glad tidings, carry religious overtones, which help frame death in Is-
lamic terms. Additionally, a reference is made to the relationship between words and
action in verses 3 and 4, wherein the blood stained on al-Shishani's spear is claimed to
present more reliable evidence than the poem itself. Provided that the poet ironically
expresses these thoughts in metrical speech, the underlying message should be under-
stood as an exhortation of the fighting men, a form of militant activism that was tradi-
tionally expressed in the form of tairid. The poet reminds the recipients that weeping
the dead is unislamic, while referring to the eternal paradisical reward awaiting al-
Shishant:

71 For the complete poetic text, see Appendix A.31, and B.1.
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5. O brothers of mine, wipe away your tears gently,
why is there weeping for [someone] inhabiting paradise?

On rare occasions, DA ‘|SH members lament the deaths of innocent individuals who
are not affiliated with the organization. These deaths would have garnered the attention
of the locals due to their brutality, are exploited by DA‘ISH to heighten emotions, to
galvanize support, and to evoke the ferocity of the pre-Idamic ethos of blood venge-
ance, whereby unavenged blood of the innocent can only be redeemed by the ritual of
revenge. Thisis exemplified in the death of Abt Hamza ‘Al1 a-Khatib who was a thir-
teen-year-old from the Syrian Governate of Dar‘a who was detained by the Syrian gov-
ernment on April 29, 2011, and was later killed following his participation in protests
against the government. His death is exploited in a poem composed by Ahlam al-Nasr
in kamil metre entitled His Blood Would not be shed among the People in Vain. This
poem exemplifies how organizations like DA ‘ISH inculcate a specific worldview. The
poetic exemplar shows how DA ‘| SH insurgents seek to cut across ideological and polit-
ical divides by appealing to blood vengeance as a modus operandi. It also demonstrates
how DA ‘I SH manipul ates the situation at a particular time to fit into ajihadist narrative.
In this regard, poetry becomes an exercise of control over the memorialization of specif-
ic deaths filtered by the group’s worldview and ideology.”
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72 SeeDAN, 20-1.
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1. Record, O epoch, a monstrous and painful tragedy,

2. Of criminals who have deviated by sinning, and venerated fate,

3. Of asweet and small blossom whose heart befits purity,

4. An innocent child hoping for humankind to be unrestrained,

5. So he moved forth with the lofty people with the determination that incited revolt,
6. He gazed at the great dreams with a pain that favours good deeds,

7. The fighter Hamza went out telling the tyrants: * steadfastness;’

8. Indeed, the victory of truth is forthcoming; it will not desire the day to be bitter,
9. Slap the injustice and build the homes together,

10. So that we develop our lands as an emblem, compassionately, and piously,

11. When soldiers of the criminals mistreat children in public,

12. By killing, abducting, arresting, violation, and imprisoning,

13. Indeed, our bird disappeared, no, we did not hear any news for days,

14. After that: he returned to his people dead, moving to and fro,

15. Our martyr, asmall child, he was afull moonin orhit,

16. Oh, woe to my heart! What do | say? Sorrow imprisoned me forcibly.

17. O zeadl of the Merciful, they killed asmall one, he was a flower,

18. He was an adolescent child; he did not live for long among the people,

19. They beat him up, they broke his arms and crushed his neck and chest,

20. They disfigured him, burnt him, tormented him until he died betrayed,

21. Ah, the most wicked of them! Woe unto them, he was a bird!

22. The childhood dream disappeared, after the torment of disfigurement he was disrobed,
23. He talked about the shocking hatred of a small mob who consulted about the calamity,
24. Do not let his pureblood be spilt among the peoplein vain,

25. Rise, O free ones, heed the call in his voice with determination and revenge,

26. Rise without negligence, free the countries, and likewise the captives,

27. Rise, O free ones, you will not find an excuse after today,
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28. My pain for you, O brother, O conqueror of the evildoers,

29. Despite the torture, the smile of happiness shines on you with glad tidings,

30. It radiates on your parents with compassion, high esteem, and pride,

31. They bought him up, O Merciful, to inspire his people with calm and steadfastness!
32. Compensate them with happiness and delight, and wipe away all the sorrows,

33. O Ibn Khatib, we follow on your footsteps towards victory,

34. We will not be humiliated, and we will not be disappointed, God is the best supporter.

From the outset, we need to identify the structural outline of the poem’s essential ac-
tion leading up to blood vengeance. The poem opens with the announcement of the
death, a role traditionally played by the na‘y motif. Historically speaking, the ritha’
genre developed separately from the polythematic gasida, and some of its themes and
formulas can be traced back to pre-Islamic times.” The na‘y motif displays two leading
roles of the poet; firstly, the poet as a messenger who makes an announcement and,
secondly, the poet as a reporter who informs the public about the death of the lament-
ed.” The narrative dimension related to this motif imbues the grieved with significance.
These roles intend to generate considerable publicity by heightening emotions, forging
solidarity, and sharpening the division between the in-group and out-group in the form
of apoetic narrative.

The na'‘y motif is followed by characterizing the actors in this narrative, namely, the
aggressors (v. 2), and the victim (v. 3-4). Characterization is followed by a description
of a-Khatib's final days, leading to his killing (v. 5-10). Subsequently, the poem shifts
focus on the aggressors and their brutality (v. 12-15). After setting the scene, the poem
proceeds to the section of weeping the dead. This section is expressed through the oral-
formulaic expressions ya wayha (v. 16) and ya waylahum (v. 21). Additionaly, the
weeping of the dead also entails a depiction of the brutality against the child (v. 17-23).
Recounting the brutality committed by powerful oppressors against a powerless child is
intended to heighten the recipients emotions and provokes their anger. Verse 24, which
is coincidentally chosen as the title of the poem, is pivotal because it introduces the call
for vengeance. The actors of the poem, namely, the aggressors and the child, are juxta-
posed with the audience against the aggressors. The death of the child is depicted as a
reasonable justification of ‘blood feud' that necessitates blood vengeance. The poem
ends by inciting the audience to seek blood vengeance (v. 25-27). Incitation is succeed-
ed by tribal fakhr (v. 28-33), reminding the recipients of their traditions, that is, only
through blood vengeance can the safety and satiety of the DA ‘I SH group be restored.

In a more generic classification, the first part of the poem (v. 1-23) mobilizes emo-
tions by registering and describing the action that needs to be avenged. In contrast, the
second part of the poem incites blood vengeance (v. 24-34). The structural composition

73 Wagner, Grundzige der Klassischen Arabischen Dichtung, Band I: Die Altarabische Dichtung, 119ff.

74 For more about the poetic motif of na'y in classical Arabic poetry see also Smoor, “Elegies and Other
Poems on Death by Ibn al-Rami,” 54ff; Wagner, Grundziige der klassischen arabischen Dichtung, Band
I: Die altarabische Dichtung, 121ff.
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may alternatively be divided according to the van Gennepian tripartite model of the rite
of passage suggested by Suzanne Stetkevych.” The tripartite model is made up of three
phases termed ‘separation,” ‘liminality,” and ‘aggregation.” The ‘separation’ phase re-
fers to a symbolic behaviour signifying the detachment of the individual or group form
aset of cultural conditions, whereas the *aggregation’ phase occurs when the passage is
consummeated. The phase of ‘liminality’ takes place between the phases of * separation’
and ‘aggregation,” whereby “the characteristics of the ritual subject (the ‘ passenger’) are
ambiguous.” " In this poem, the ‘ separation’ phase occurs with the narration of the teen-
ager’s murder (v. 1-14). The officia Syrian authorities separated the child by using
their force against him. The limina phase places the teenager in a ‘sacrificial state’
(v. 14-23). The exit from sacrifice, that is, the ‘aggregation’ phase, takes the form the
reincorporation of the child (v. 23-34). The killing of the innocent teenager, which
initiated the sacrificial rite, can only reach completion, namely, the ritua rebirth, by
avenging the victim’ s blood.

Once the underlying structure of the poem is established, we can proceed to a more
analytical and interpretative reading of this poem. The apostrophic phrase ya ayyuha al-
ta’rikhu, which introduces the separation phase, is indicative of the poetry’s formulaic
character, namely its function to go “on record” as fulfilling the obligation of perpetual
mourning. The separation phase juxtaposes youthfulness and virtues with the brutality
and vices of the out-group to heighten the recipients emotions and dichotomize the
narration. This dichotomy is additionally reinforced by deploying the preposition ‘an as
an anaphora consecutively for contrastive effects (v. 2-3). The verb taghawwali, which
is deployed in verse 2 to refer to the out-group, originates from ghilan (pl. ghal), an evil
spirit or a species of shayran or jinn. It is believed that the ghilan appears before people
in the desert, and it then changes its form taking on various appearances.”” In this poem,
the protean character of the verb taghawwalz describes the institutionalized violence
committed by the Syrian regime.

In the separation phase, the poetic motif of dahr isrecalled to elicit pity.” This motif
comes within the framework of the conventional contents of the elegy, resonating with a
religio-philosophical tradition that harked back as far as pre-1slamic poetry.”™ The poet-
ess recalls how the supporters of the Syrian government worshipped fate as a false god
(v. 2) and shattered al-Khatib’s dreams by killing him at a young age (ma ‘asha bayna
al-nasi ‘umra, v. 18). The child’'s great dreams expressed in verse 6 (wa-rana ila I-
hulmi al- ‘azimi) soon vanished (hulm al-zufizla ghaba, v. 22). Particular emphasisislaid

75 For adiscussion on this, see also Stetkevych, The Mute Immortals Speak, 6ff.

76 See aso Victor Turner, The Ritual Process: Sructure and Anti-Sructure (Ithaca: Cornell University
Press, 1977), 94-5.

77 LISAN, gh-w-l.

78 Thedahr motif in Arabic literature is discussed in section 5.1.

79 Seealso Smoor, “Elegies and Other Poems on Death by Ibn al-Rami,” 49-85.
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upon the child's detainment. The phase of detainment leading to the child's killing
stresses the liminality of the ritual paradigm, whereby the ritual of death starts trans-
forming itself into a ritua of rebirth from verse 24 onwards. The sacrificial state of
liminality is reinforced by the dialectical relationship between the verbs ‘ada (v. 14) and
ghaba (v. 13, 22). The verb ‘ada refersto the cyclical repetition and return for anything
done habitually or repetitively and is a succinct expression of the perpetualy liminal
state of the victim. This cyclical repetition is reinforced by the use of mara mawra in
the same verse. The verb ghaba, which means ‘to vanish, stay away, disappear or hide,’
isapreliminary indication of the entry into the sacrificia rite. In verse 13, ghaba is used
to describe the child’ s disappearance and introduces his return in a transformed dimen-
sion.

Interspersed between the verses of the poem is the antithetical positive presentation
of the child against the negative portrayal of the aggressors and their acts of brutality.
The two parts of the antithesis develop concurrently to each other throughout the poem
and are reinforced by the heightened use of morphological and lexical redundancy.
Repetition resonates with the weeping nature of the poem, which portrays the poetess as
struck by disbelief. The depiction of youthfulness is kept alive in the memory of the
recipients through the semantic repetition, which is often embellished by nature imagery
such as ‘a sweet and small blossom’ (v. 3), ‘our bird disappeared’ (v. 13), ‘they killed a
small, he was aflower’ (v. 17), ‘an adolescent child’ (v. 18), and ‘hewas abird’ (v. 21).
The brutality of the protagonist’s death is rendered in the laudatory exclamations, which
are charged with intense emotions. The poetess addresses her heart in the imperative
‘Oh woe to my heart,’” claiming that she felt, figuratively, imprisoned by the sorrow of
the death (v. 16).% In contrast, the poetess also addresses ‘the most wicked of them!’
exclaiming ‘ah...woe unto them!” (v. 21).

The victimization of the child and the dramatization of the events polarise the in-
group from the out-group, in which the in-group is represented as a victim of violent
threats®™ The in-group is defined in broader terms; it includes individuals who are
against violence committed by the Syrian government. Additionally, the vivid descrip-
tion of violence committed against the child is reinforced by the repetition of specific
lexical roots, which is an ornamental device mnemonic in origin and function. Known
in Arabic as jinas al-ishtigaq, this device produces a kind of acoustic that satisfies and
intensifies the sound and reinstates the meaning. This feature is recurrent even within
the same poetic composition, as exemplified in the following examples:

80 One could feel some traces, albeit remotely, to the poetess al-Khansa’. The poetess, who is known for her
powerful elegies and whose work presented a structure that was inherited more or less “wholesale” by
later poets, tended to start her poems using an imperative address to her eye, to pour forth abundant and
unhindered tears. See Smoor, “Elegies and Other Poems on Death by Ibn al-Rumi,” 53.

81 See aso Teun Van Dijk, Ideology and Discourse: A Multidisciplinary Approach (London: Sage, 1998),
84.
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mujrimina...jurman (v. 2), thara thawra (v. 5), takhtaru khayra (v. 6), mara mawra (v.
14), tashtaru sharra (v. 23), gahir...qahra (v. 28), and nasiru...sayra (v. 33).

Albeit less frequent, there are other examples interspersed in the same poem, which
are classified as the jinas of inversion (jinas al-galb). In this case, the repetition of cer-
tain consonants contributes to the melody of the verse yartaji..yarjaa (v. 4),
yarama...murra (v. 8), and al-nasr sayra (v. 33). Strategic anaphoric repetitions con-
tribute to arousing the audience’ s pent-up emotions of pity and anger, leading the audi-
ence to be more emotiona and less able to act rationally. The redundancy of the under-
lying message through various discursive devices facilitates to propagate a particular
worldview and functions as a mechanism which deactivates self-inhibiting norms and
encourages DAISH cadres to perform acts of brutality against the perceived out-
group.2 Members of the Arabic-speaking populace general public may not necessarily
accept or subscribe to the radical ideology of DA ‘ISH. However, they may be provoked
emotionally by the depiction of brutality inflicted against the most innocent and vulner-
able members of its society.

A blunt shift in the poem occurs in verse 24, which demarcates the ritual of death
from theritual of rebirth. Thisverseis pivota in the development of the poetic narrative
because it introduces the customary poetic section known as takhallus or a release or
disengagement from sadness and the beginning of optimism. The rebirth or the exit
from the sacrifice is characterized by incitement (ta/rid), and it heeds the warning not
to let the child's ‘ pureblood be shed among the people in vain.” This change in tonality
is aso indicated in the grammatical tense. The ritual of death is expressed in the past
tense, whereas the ritual of rebirth is formulated using the present tense and the impera-
tive mood. In the ritual of rebirth, the audience is addressed directly and ordered to
respond to the child’s voice through determination and revenge (v. 25). The incitement
is conveyed through the imperative, first-person plural form gimi, which is used ana-
phorically in three consecutive verses (v. 25-27). The call for arms is strengthened by
demanding the audience to free the city and the captives (v. 26). In a consolatory tone,
the poetess praises the upbringing given by his two forefathers (abwayka, v. 30), ensur-
ing the recipients that the child’'s deeds made his parents proud and compassionate (V.
31). Therole of the ritual rebirth is to create a prototype from among the populace and
to galvanize the audience into action by completing the rite of passage.

The transformation from the ritual death to the ritua rebirth is conveyed by follow-
ing intensifying verbal patterns, namely, the geminate root of the first verba form
(fa“ala). In emotionally charged diction, the poetess contrasts the child’s innocence
with the excruciating pain of his death, including beating, breaking of bones, destruction
of body parts, defacing, and burning, among others (v. 19-20). The vehemence of the

82 In the field of mass management and propaganda studies, Emil Dovifat enlists ‘hatred’, ‘the motif of
compassion’, and ‘a moral foundation’ among the subtlest means of mobilization to manage the masses.
Basing its propaganda on seemingly moral issues, the message demands the primitive urge for communal
responsibility. Compassion is a positive basic human desire that may be artfully constructed around the
instrumentalization of afalse martyr. See Dovifat, Handbuch der Publizistik: Praktische Publizstik, 133.
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Syrian government is reinforced in verse 20 by the dominance of the fa“‘ala verbal
form, that is, shawwahihu, harragizhu, ‘adhdhabizhu, which indicates an action that is
intensive, reiterative or habitual .2 Verses 12, 19, 20, and 22, which depict the macabre
acts inflicted upon al-Khatib’'s body, explicate the sacrificial state of the rite of passage
(liminality). Etymologicaly, the roots of %-r-q have ritual associations; namely, the
roots are linked to the burnt offering or a martyr by fire (harig).®* The child’s body is
deployed as a collective sacrifice, and the blood is thereby to be avenged.

In the second part of the poem (v. 24-34), the fa“‘ala verbal form reappears, but ful-
filling different functions, namely, a reversal of roles (labbz, v. 25, and fakki, v. 26).
The determination and fearlessness of the child are ritualistically juxtaposed with mor-
phologically resembling diction denoting blood vengeance. The phrase bi- ‘azmatin gad
thara thawra in verse 5, which refers to the child, resonates morphologically with the
incitement of revenge in verse 25, that is, labbiz sawtahu ‘azman wa-tha’ra. The child's
steadfastness to endure pain is weaponized against the enemy. Endurance of force, usu-
aly in the form of pain, results in defiance and resistance to the dominant culture's
demands. It turns pain into power, humiliation into honour and, ultimately, death into
rebirth. The endurance of pain isaform of power and a sign of activist loyalty, encour-
aging people not to surrender. It also makes the power wielder powerless.

The transformation from the ritual death into the ritual rebirth is reinforced by the
use of the end-rhyme. There seem to be severa similarities between the two sections
such as usra (v. 12 and 26), which signifies captivity or imprisonment, sabra (v. 7 and
31), which means forbearance, and gahra, which denotes compulsion (v. 16 and 28).
Verse 24, which is also prioritized as thetitle of the poem, ends with the term hadra (‘in
vain'), which may be considered as an incomplete jinas coupled with dahra in verse 2.
The overturning of consonants d-h-r into h-d-r may subtly symbolize the overturning of
the ritual death into rebirth and passivity into power. The term gahra in the phase of the
ritual death, which refers to the sorrow that conquered the poetess, is transformed into a
conqueror in the phase of the ritual rebirth, in which gahra is grammatically part of a
cognitive accusative reinstating the term qahir preceding it. Likewise, usra in verse 12,
which indicates the captivity of children by Asad's government, is balanced with the
call to set free those in captivity in verse 26. Similarly, the end-rhyme Aurra in verse 4,
which refers to the child’ s wish for humankind to be free, is transformed into the elative
form ahra in verse 34, which signifies God' s power to make humanity the freest.

The ritual paradigm presented in DA ‘ISH elegies fulfils multiple purposes. Primari-
ly, it instigates blood vengeance as part of arite of passage. In apolitical landscape that
lacks effective systems of justice, framing violence in terms of the ancient ethos of
blood vengeance tends to resonate deeply with a populace that feels insecure and in
constant danger. The emotionally charged narrative of sufferings and death is moulded
by the oral and written traditions of the community, eventually becoming a canonical

83 William Wright, A Grammar of the Arabic Language, vol. 1, 3rd ed. (Cambridge: Cambridge University
Press, 1955), 137.
84 LANE, h-r-q.
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tradition exploited by DA ‘ISH to foster solidarity through blood vengeance. By adopt-
ing Stetkevych's analysis discussed in this section,® it seems that the literary or ritual
function of the poem, that is, the reason that it is preserved and repeated, is to com-
municate essential information to the survival of the in-group, and in turn, to raise ag-
gression against the out-group.

On a similar vein, the ritual paradigm constructs heroes. The ritua paradigm is in-
tended to transform death into martyrdom and individuals into martyrs through a rite of
passage. When this transformation takes place, death is elevated to an exalted level &
Death is transformed into a physical as much as a symbolic act of power. The act of
martyrdom is an act of sacrifice which fulfils a dual purpose. Firstly, it is performed for
the greater good by purifying the community as a whole. Secondly, it challenges the
relationship between the dichotomous ‘victim’ and *abuser’ by delegitimizing the out-
group while at the same time consolidating the status of the group within the broader
jihadist community. In anti-establishment or insurgent groups like DA ‘ISH, which har-
bour no legitimate political power, martyrdom “forges authority, escalates the struggle,
reinforces the ranks, legitimizes the alternative culture, and creates a sense of differenti-
ation and animosity vis-a-vis the enemy.”® By mythologizing the death of an individu-
al, the lamented stimulates the commemoration of revolutionary goals and stirs deep
emotions. The role of martyrdom is thereby politicized even though it derives its legiti-
macy and justification from a shared religious and traditional memory.

In collectivist cultures that are based on communal interaction and bonds, martyr-
dom is often considered as an absolute duty to obedience and is framed in religious
terms by choosing not to give up faith or a principle in the face of suffering, death, tor-
ture, or execution for holding a defiant view.®® Martyrdom is understood “as a response
to the collective experience of suffering, fear and utter confusion.”® A deliberate renun-
ciation of life is essential in order to achieve the primary task of preserving DA‘ISH.
Hence, the preservation of DA‘ISH as an organization, which is conceptualized in Is-
lamic terms, is prioritized over the conservation of the individual. The individual must
sacrifice hislife for the sake of the survival of the rest.

The concept of martyrdom in DA‘ISH terminology is not exclusively bound to the
voluntary act of death, but it also includes involuntary death. Of particular significance
is the involuntary death of individuals that were not members of DAISH like this case
of the thirteen-year-old Syrian boy called Abt Hamza ‘Al1 al-Khatib. Due to his politi-
cal activism, the protagonist in this poem is depicted as a martyr (shahiduna) in verse

85 Seeaso Stetkevych, The Mute Immortals Speak, 82-3.

86 Michael Barkun, “Appropriated Martyrs: The Branch Davidians and the Radical Right,” Terrorism and
Political Violence 19, no. 1 (2007): 117-24.

87 Hatina, Martyrdomin Modern Islam, 5.

88 Hatina, Martyrdomin Modern Islam, 3.

89 Friederike Pannewick, Martyrdom in Literature: Visions of Death and Meaningful Suffering in Europe
and the Middle East from Antiquity to Modernity, vol. 17 (Wiesbaden: Reichert Verlag, 2004), 1.
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15, a term that denotes dying for God and the country.® The term shahid is employed
amidst a list of highly esteemed ancient mythologized virtues such as *steadfastness
(al-sumizd) and ‘purity’ (al-rahara) that gain automatic resonance with the public be-
cause of their religious subtext and tradition. Irrespective of the bodily defeat, al-
Khatib's death is portrayed as victorious because his spirit is not broken. This steadfast-
ness is rewarded by immortality. The strategy of mobilizing historically-loaded terms
that resonate positively with the populace is mobilized by jihadist propagandists to
manipulate the reconstruction of the events and to guide the audience’ to blood venge-
ance.

Obtaining the esteemed title of a martyr (shahid) is not a self-made process, but it is
a social construct that gains momentum by the social environment and group identity.
The narrative presented to the audience, however, is not that of the child himself or that
of his family members,” but the poet’s narrative moulded by the ideology of DA‘ISH.
In this manner, the death of an innocent child and the grievances of his family and
community are exploited by being projected through the jihadist paradigm. In the pro-
cess of constructing martyrs, jihadist elegies are at the same time also reshaping an
individual’s narrative, aligning it with the group’s worldview, to the extent that poetic
narrative tends to portray the worldview of DA‘ISH more than the worldview of the
lamented. Once this narrative is articulated and communicated, DA‘ISH indirectly
claims the death of individuals as part of its jihadist paradigm. The experience of death
becomes bound up with the narratives that have reshaped by a selective reconstruction
of the social memory interlaced with the group’ s worldview.

5.2.2. Verses of Incitement

Thematically, blood vengeance is exacted through the verses of incitement known as
tahrid. In pre-Islamic and early Islamic times, inciting warriors during battle was part of
a public obligation incumbent on women.*? In terms of content, verses of incitement
have traditionally enjoyed a synecdochic relationship to the elegiac genre, namely, that
of the part to the whole.* Inciting the audience to blood vengeance is based on the im-

90 During the early years leading to the Isragli-Palestinian conflict in the 1930s, poetry was mobilized to
elucidate the tragic experience of the Palestinians through an aesthetic of martyrdom and heroism. In this
aesthetic, death was conceived in terms of sacrificing oneself for one's nation and one’'s God. See Frie-
derike Pannewick, “Der symbolische Kampf um das Gedenken an Helden und Mértyrer des ‘ Arabischen
Frahlings',” in Sakralitdt und Heldentum, eds. Felix Heinzer, Joern Leonhard, and Ralf von den Hoff
(Wuerzburg: Ergon Verlag, 2017), 274 ff; “ Selbstopfer und Subversion: Erfahrungen des Extremen in der
arabischen Literatur und Gesellschaft,” in Extreme Erfahrungen: Grenzen des Erlebens und der Darstel-
lung, eds. Christopher F. Laferl, and Anja Tippner (Berlin: Kulturverlag Kadmos, 2017), 74ff.

91 The poetess refers to the child's forefathers towards the end of the poem (v. 30-31), perhaps to give the
narrative an instant flavour of authenticity.

92 Seeaso Stetkevych, The Mute Immortals Speak, 162.

93 See adso Suzanne Pinckney Stetkevych, “The Ritha’ of Ta abbata Sharran: A Study of Blood-Vengeance
in Early Arabic Poetry,” Journal of Semitic Sudies 31, no. 1 (1986): 27-45; The Mute Immortals Speak;
and “Ritual and Sacrificial Elements in the Poetry of Blood-Vengeance: Two Poems by Durayd ibn al-
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plicit idea of reception, and it is intended to shape, direct, and even command. The rela-
tionship between the classification of command and literary themes was first mentioned
by the Kufan grammarian and philologist Tha'lab (d. 904 CE) in his brief treatise called
Qawa id al-shi T (*the Foundations of Poetry’) in which the scholar lists ‘command’ as
one of the four main foundations of poetry.** Discursively, calling for action is general-
ly illustrated by the use of the imperative mood.

In the jihadist discourse, DA ‘ISH verses of incitement are usually shorter in form,
consisting of approximately ten verses and are identified by the hortatory titles, repeti-
tive grammatical structures, day-like speech, the dichotomous positive self-presentation
and negative other-presentation and the imperative mood. These poems are accompa:
nied by a powerful image at the background that reinforces the poetic content. Incite-
ment verses are addressed to the in-group and may involve verses of exhorting adher-
ents to attack the enemy (hija’).

Burn Them!
The sdf-indicative title Burn Them! is a powerful epitome of tairid, which is akin to
the traditional thaghriyya or border verses. The verses are composed in ramal metre,
and the poem’ s underlying message is foreshadowed by a stark graphic of human bodies
burning in the background.” Traditionally, the term al-thaghriyya and its plural form
al-thughariyyat (also known as al-Rumiyyat) used to refer to a highly emotional type of
war poetry written in during the late seventh and tenth-century deployed by the Arabs as
ideological warfare against the Byzantines. Taghriyya verses addressed mostly the life
of the Muslims living in the border towns, including the plight of Muslim captives.®
The poem Burn Them! isaversified reply to a military battle initiated by the Turkish
president Recep Tayyip Erdogan in 2016 code-named ‘Operation Euphrates Shield.’
Erdogan intended to occupy northern Syria by leading a cross-border operation through
the Turkish military and Turkey-aligned Syrian opposition. In late December 2016,
DA‘ISH published a video entitled Shield of the Cross-Wilayat Halab which showed
Erdogan’s troops burned aive as a retaliation for their attacks on northern Syria.® This
event was also recorded in the following verses of vengeance:

Al cuel 521 8 A Lo 5 A0 sl 3,4 G 1

Simmah and Muhalhil ibn Rabi‘ah”; Wagner, Grundziige der Klassischen Arabischen Dichtung, Band I:
Die Altarabische Dichtung, 116-34.

94 Other declarative forms include prohibition and question. Geert Jan van Gelder, “ Some Brave Attempts at
Generic Classification in Premodern Arabic Literature,” Aspects of Genre and Type in Pre-Modern Liter-
ary Cultures (1999), 17-8.

95 See Appendix B.5.

96 Nizar F. Hermes, “The Byzantines in Medieval Arabic Poetry: Abu Firas' “Al-Rumiyyat” and the Poetic
Responses of al-Qaffal and 1bn Hazm to Nicephore Phocas' “Al-Qasida a-Arminiyya al-Mal ‘ana’ (The
Armenian Cursed Ode),” Byzantina Symmeikta 19 (2009), 41.

97 See dso Aaron Y. Zelin, “Shield of the Cross-Wilayat Halab,” Jihadology (blog), December 23, 2016,
accessed January 20, 2017, https://jihadol ogy.net/2016/12/23/new-video-message-from-the-islamic-state-
shield-of -the-cross-wilayat-%E1%B8%A 5al ab/.
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1. O soldiers of the noble [Ilamic] State, greetings,

burn the soldiers of the corrupt tyrants,
2. Expel those who follow them by means of ajust ruling,

make them sip from the flame of violent death,
3. Erdogan made a promisein the election,

he made the crowd listen to honey-coated words,
4. Claiming happiness and prosperity for the Turks,

accompanying untruthful statementsin a smile,
5. When the situation eventually ended up horrendous,

he contradicted his own assertions; O how schizophrenic!
6. He dragged them into calamity and death,

he forced them into a battle of loss and defeat,
7. Hissoldiers were humiliated by the best-armoured warriors,

and lost al life,
8. They became like the miserable dogs,

alesson that tells you about the situation of the lowly people,
9. They were burnt as aretaliation for the suffering of the innocent,

Does the apostate see the effects of eradication?
10. My State will not leave the infidels shed tears,

But just retaliation is sharper than the sword.

)\—A—QJUS&\JJ_\_IU_‘T\_‘}J 10

Incitement verses provide a rationale for blood vengeance. This rationale bridges the
ideological worldview of DA‘ISH and its demand for action. Structurally, the instruc-
tive verses of the poem Burn Them! follow the four primary ideological functions out-
lined in CDA that link thought to action, namely, programmatic or prescriptive (v. 1-2),
explanatory (v. 3-7), evaluative (v. 8-10), and orientation (v. 1-10).® The first two
verses prescribe a program for political activism. In the first verse, the noun-adjective
attribute of al-dawla al-gharra is indicative of the political manifesto set out by the
organization. The political term ‘state’ (al-dawla) is assigned the martial term al-

98 See aso Terence Ball, Richard Dagger, and Daniel I. O'Neill, Ideals and Ideologies: A Reader (New
York: Routledge, 2016), 2ff.
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gharra, which denotes the cutting edge of the sword.” The program of action laid out
by the organization is presented in the rule of three, namely, to burn, to expel, and to
coerce Turkish soldiersto ‘sip from the flame of violent death.” The verb jarra‘a, which
follows the fa“‘ala verba form, indicates an intensified action. This intensification is
reinforced by the imperative mood. The action of forcing the enemy to drink a draught
of death (jarri %“hum) is a direct expression of the rite of blood sacrifice. The bivalency
of the blood sacrifice of the enemy slain in vengeance dictates that for the avengers, it is
considered as “purifying, life-giving, and life-sustaining,” whereas for the enemy, it is
polluting.’®

The program of action isimmediately followed by an explanatory function, whereby
the reason behind the current socio-political condition is outlined (v. 3-8). Discursively,
the out-group is a political construct that is framed in generic derogatory name-calling.
In CDA scholarship, the terminology deployed to describe the out-group forms part of
the name-calling strategies, which helps orient the socio-political landscape.’® The
name-calling strategy is based on the linguistic construction of socia actors and how
these are referred to in terms of the major categories.'® The selected linguistic means,
which define the in-group and the out-group relationship in the poem Burn Them!, en-
tail religionization, collectivization, militarization, animalization, and pathologiza-
tion.’®® Religionization is realized by the derogatory scriptural terms ‘infidels’ (kuffar,
v. 10), and ‘deviator’ (murtadd, v. 9).

The name-calling strategy is subtly reinstated by other diction with pseudo-religious
overtones such as laza and al-kaqqg. The term laza in verse 2 evokes the Qur’anic chap-
ter known as the Ascending Stairways (surat al-ma ‘arij), which makes references to the
flame of Hell. Likewise, the term al-kaqq in verse 10, which is used synonymously in
DA ISH rhetoric to refer to the organization itself, evokes one of the ninety-nine attrib-
utes of God in Islam. Religionization promotes the bipolar sphere that consists of ‘ good’
and ‘evil,’ thus enabling DA ‘I SH to connect the in-group and out-group classification of
modern-day warfare to the militancy-scriptura rhetoric of ‘good’ and ‘evil.” Additional-
ly, religious diction aims to undermine the authority of the out-group, by functioning as
argumentum ad verecundiam, which feeds on the social memory of Islamic battles. By

99 The meaning of the lexeme gharra is umbiguous. Its translation is assumed from the context. The verb
gharra denotes “to mislead, deceive, beguile; to delude.” The second form may also mean “to endanger,
imperil, risk, jeopardize.” The noun gharr means “(cutting) edge of a sword,” whereas the term ghirr
means “inexperienced, gullible, new, green; a greenhorn; recruit; inattentive, inadvertent, headless.” See
also WEHR, gh-r.

100 See also Stetkevych, “Ritual and Sacrificial Elements in the Poetry of Blood-Vengeance: Two Poems by
Durayd ibn a-Simmah and Muhalhil ibn Rabi‘ah,” 42.

101 Thereferentia strategies employed in this case that form part of Critical Discourse Analysis (CDA), build
on more recent seminal works. See Hart, Critical Discourse Analysis and Cognitive Science, 49ff; Reisigl
and Wodak, Discourse and Discrimination: Rhetorics of Racism and Antisemitism, 45ff.

102 See dso Hart, Critical Discourse Analysis and Cognitive Science, 49-61.

103 These terms are adopted and adapted from an exhaustive list provided in Reisigl, and Wodak, Discourse
and Discrimination, 53.
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extension, it also facilitates analogica comparison to mythologized battles by early
Muslim rulers.

A similar name-calling strategy is known as collectivization, which refers to social
actors as group entities without quantifying them. The strategy of referring to the out-
group in generic terms helps simplify a complex political landscape. The out-group is
agonistically toned into a simplified worldview of ‘us and ‘them’ through the use of
various poetic tools. The strategy of militarization takes the form of an antithesis (fibaq)
in the first verse by contrasting the ‘brave soldiers of the State’ (junid al-dawla al-
gharra) to the ‘soldiers of the corrupt tyrants' (jund al-tawaghit al-li ‘am). Additionally,
the out-group is strategically depicted as psychologically abnormal through the terms
‘schizophrenic’ (fasam, v. 5). The name-caling strategy of animalization portrays the
out-group in derogatory terms, namely, ‘the miserable dogs' (al-kilab al-baisat, v. 8),
and ‘lowly’ (al-ragham, v. 8). By way of contrast, the in-group is referred to as ‘inno-
cent’ human beings (al-baraya, v. 9). The generic term al-baraya universalizes the
conflict by subtly implying that the battle waged by Erdogan is not exclusively against
DA ‘ISH, but against humanity in general.

Derogatory language sharpens the message of utter spite towards the target. Simple
frequent one-word-predications, which are circulated in the jihadist's shared schema,
are dehumanizing in the sense that they strip symbolically the characteristics that make
individuals human, turning the out-group into sinners, sub-humans or animals. In the
poem, Erdogan is depicted as a double-faced person who won the election by misguid-
ing the Turkish people with false promises. The poem also implies that Erdogan isaliar
and manipulator of words. His authority and judgments are challenged by claiming that
he is psychologically deficient, and thus he is not fit to rule (v. 3-4). He is personally
held responsible for the humiliation and the death of his soldiers (v. 6-9). These discur-
sive strategies follow the logical fallacy of argumentum ad hominem, whereby the dis-
course is targeted to delegitimize Erdogan by characterizing him as incompetent.

The evaluative section (v. 8-10) instigates blood vengeance as retaliation against
Ergodan and the perceived infidels. This warning is reinstated through the rhetorical
question in the penultimate verse, and the group’s claim of invincibility in the final
verse. Likewise, the call for vengeance is reinforced through the verbalization of the
message, namely, through the dominance of the fa“‘ala and af ‘ala verbal forms, which
are causative. The gemination of the second radical consonant in the case of fa*‘ala may
project the allusion of intensity and plays a significant and subtle role in power relations
by strengthening the cause for blood vengeance. The examples are akriqa (v. 1), shar-
rida (v. 2), and jarri hum (v. 2). Especidly in the case of the fourth form asraga — the
principal verb which holds the central message in this poem — reflects the notion of
instructing someone to perform something in a specific manner.** The verbs in the
fa“‘ala and af ‘ala forms recall the logic of retribution against the actions of Erdogan,

104 El Said Badawi, Michael Carter, and Adrian Gully, Modern Written Arabic: A Comprehensive Grammar
(London: Routledge, 2004), 60.
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which are described by the verbs jarrahum and zajjahum (v. 6). The repetitive grammat-
ical structures of these verses reinforce the thematic element of calling for blood venge-
ance explicitly mentioned in the evaluative section.

Explode the Decaying Cross with your Suicide Vest
Similar name-calling strategies of inciting vengeance are deployed in a poem circulated

as agraphic entitled Explode with your Suicide Vest.

105

Metred in kamil and following a

monorhyme li, the poem issues commands to kill oneself by suicide bombing against

the ‘ crusaders':
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1. Explode the decaying cross with your suicide vest,

let the corpses be spread in the most monstrous way,

2. They brought forth horses killing whoever
raised the banner with their mobile sword,
3. Their hatred reached asfar as

the protective [husband] and the children’s playground,

4. These churches celebrate our torments,
they plan inside it every combat,
5. Thetent hooks of Iblis, the Devil, in our land,

insideit, they collected pieces of the expensive weapon,

6. Aswe have said to them before: embrace Islam,
abandon the war against my precious religion,

7. They refused, and look at them, their polytheism scattered,

e A AN Gty
Lz, J6ia3 (ualsll ga
L Gpaadl) Gl 3551
805 B Gl 15l
Al k1,080 8
LS T 5ulS 5 e O

No o wi PR

with my Lord’s permission, they were exploded while fighting,
8. God isthe Greatest! Let their alies know,

that the cross and its people will become extinct,
9. Jesuswill transcend breaking your cross,

ariver will be at the flow of running blood.

105 See Appendix B.3.
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This poem is composed against the backdrop of a graphic visual showing a shoot-
out. Its main message is communicated in the first verse, which directly exhorts the
audience to militant activism (programmatic). Acoustically, the combination of caco-
phonic and fricative sounds captures the discordance of the situation on the battlefield
poetically, wherein the explosion of the body is contrasted to the corpses. In the first
verse, consonance consists of the plosive, bilabial /b/ in the first hemistich, the emphat-
ics such as /s/ and /z/, and the glottal / /, which are contrasted with the fricative conso-
nance of /th/ in the second hemistich. The exhortation is followed by a series of ex-
planatory verses that ridicule the perceived ‘crusaders and justify the jihadist group’s
cause for retaliation. DA ‘ISH exploits the killing of children on the playground and the
out-group’s planning of attacks inside churches to communicate its message emotional-
ly and curb any impulse to sympathize with the out-group.

In emotionally-charged diction with pseudo-religious overtones, Christians are de-
monized as ‘Iblis, the Devil’ in verse 5 and are aso linked indirectly to the crusadersin
verse 6. By blurring time periods and jointly resurrecting disparate historical phenome-
na, DA‘ISH appropriates a centuries-old, church-sanctioned series of wars aimed at
recovering the Holy Land from Muslim rule (1095-1291 CE). These historical battles
are particularly resonant because DA ‘I SH poets situate anticolonial resistance and inva-
sions within the same struggle, in which an Islamic east is juxtaposed against a Judeo-
Christian west. By appropriating historical battles with contemporary socio-political
manoeuvres, the group’s narrative no longer remains a twenty-first-century phenome-
non but gains authority by its claim of continuity with past Islamic struggles. The po-
em'’s subtext is not exclusive to the Christians, although the explicit references to the
cross, the churches, and Jesus seem to suggest otherwise. In the process of appropriating
historical terms, the out-group is semantically generalized to include Europeans who
oppose the group’ s worldview.

Ritualization of the suicide bombing, which isindicated in the first two words of the
poem, is echoed in verse 8. The expression allahu akbar, which carries Islamic connota-
tions, precedes a message of warning addressed to the allies of the out-group that the
people of the cross would disappear. In the jihadist trajectory, the Ilamic attestation of
faith has come to indicate one’ s loyalty to the jihadist cause, and aso serves as aformu-
laic expression which is generally proclaimed before committing self-immolation. Plac-
ing the phrase allahu akbar before the heeding the warning may serve as a subtle claim
that the out-group addressed in this poem would be targeted by suicide explosions based
on thegagnificance of the phrase in the jihadist discourse as part of aritualized suicide
attack.

106 Thisargument is explored in section 3.2.
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Shake the Throne of the Cross

In the jihadist poetry, the pre-Islamic ethos of blood vengeance is encoded behind a
multi-layered form of discourse that comprises heightened emotional diction, syntactical
patterning, and selective ancient knowledge combined with pseudo-Islamic overtones.
These layers are exhibited in a poem composed in the ramal metre entitled Shake the

Throne of the Cross:'
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1. Shake the throne of the cross,
extinguish the fire of the Magians,®
2. Strike down all blows of fate,
pluck out those heads,
3. Do not worry about the enemies,
do not fear the Jews,
4. Indeed, the glories of the country
will not return without my religion,
5. They continually tyrannized us,
with corruption and weapons,
6. They kindled pain in us,
they were relished in the injuries,
7. How many bloody acts of injustice!
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[How many] injuries my people were made to suffer severely!

107 Versions of this poem are also be found on YouTube video. See DAN, 47; Asad al-Falluja, “Zalzli ‘arsh

al-salib...arfi ‘i nar al-majus,” YouTube video, 2:42, October 20, 2017, accessed January 20, 2018,
https://www.youtube.com/watch?v=L PX7zGIhAKM&has_verified=1.

108 The term al-majus refers to the adherents of Mazdaism. It is aterm that is sometimes used to indicate the

belief of the ancient Persians that became Zoroastrianism under the influence of Zoroaster (Zarathustra).
It takes its name from the supreme god of Zoroastrianism, the Ahura Mazda. The term al-majas also fea
tures in the Qur’ an alongside the Jews, the Sabeans, and the Christiansin the Qur’anic verse, 22:17.
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8. Despotism aimed at it [an] evil,
bleeding base and painful.
9. Who other than you, O lions?
will bring back the pillaged glory,
10. Hatred strikes down the apostasy,
the beloved religion will be victorious,
11. Indeed, hardship will be followed by ease,
indeed, the night will be followed by daybreak,
12. The deplorable situation will not last,
the triumph of the truth is good news.

The reiteration of the deep structure, which is evident in both the form and content,
should be understood in light of the exigencies of oral-mnemonic poetry because redun-
dancy isthe residue of protracted orally based thought. The rule of redundancy is essen-
tial in protracted orally based thought because it serves as a mnemonic device to remind
the recipients of the underlying message. Repetition of the just-said ensures that the
message would still be preserved orally, should part of the poem be lost or distorted.
Thus, redundancy ascertains the continuity of the message. In this poem, redundancy
consists of repetitive rhyme scheme, metre, morphological patterning, and rhetorical
devices. The rhyme scheme deviates from the conventional monorhyme and follows the
rhyming pattern of AA, BB, CC, DD, EE, and FF. This pattern is also reflected internal -
ly in the rhyming scheme of the first hemistich (v. 1-4 and 9-12). In the final two vers-
es, the rhyming scheme governing the first hemistich and the second hemistich is iden-
tica, that is, ra.*®

The rhythm generated by the rhyme scheme is reinforced by parallel morphological
structures. The construction of the first two verses for instance, which are bound togeth-
er by an internal rhyme bi and an end-rhyme s, is based on a verbal structure in the
pattern of a transitive verb followed by a genitive construction in the form of mudaf-
mudaf ilayhi structure. The transitive verbs at the beginning of each hemistich are tri-
syllabic, composed in the imperative mood, and signify violence (zalzl, afi i, asra ‘i,
and agrafiz). The verbal structure is also deployed in the third verse; however, it is ac-
companied by the negation, namely, |a tubala and |a takhafi.

Through this syntactical patterning of the negation, the objects attributed to the tran-
sitive verbs, namely, the enemies and the Jews, are indirectly equated. The syntactical
patterning in verse 10 is instrumentalized to widen the gap between the ‘apostasy’ (al-
kufr) and the ‘beloved religion’ (al-dm al-kabib). This dichotomized worldview is ex-
tended by the assonance in the verbs ‘to strike down’ (yasri ‘u) and ‘to be victorious
(yansaru), which is reinstated by the third-person masculine singular and the same order
of the consonants /s/ and /r/. The sense of immediacy and ephemerality created through
these verbal structuresin the imperfect tense is contrasted with the generic claims made
using the nominal structure.

109 Verses 3 and 4 have a similar rhyming scheme, namely dr in the first hemistich, and izd in the end-rhyme.
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The repetitive structure 'inna ba‘da in the first and second hemistichs of verse 11
followed by two proverbial sayings, namely, al- ‘usri yusra (*hardship will be followed
by ease’) and al-layli fajra (‘night is followed by daybreak’) remind the recipients of
these claims entrenched in tradition that are believed to be true. The shift between ver-
bal and nominal structures compliments the underlying message of the poem. The ver-
bal structure is deployed to mobilize active militancy. In contrast, the seemingly univer-
sal truths based on ancient knowledge expressed in the nominal structure ascertain the
consistency of the message and the immortality of DA ‘ISH.

The rationale behind the call for arms is cast in Qur’anic references and pseudo-
religious diction to stimulate religious immunity. In the case of this poem, there are
three intertextualities to the Qur’an. The phrase inna ba‘da al- ‘usri yusra (v. 11) is a
divine Qur’anic promise, whereby “Allah will bring about, after hardship, ease” (sa-
yaj ‘alu allahu ba‘da ‘usrin yusra).*'® Additionally, the terms ‘the Magians' (al-majis,
v. 1), and ‘the Jews (al-yahid, v. 3) are enlisted as those who will be judged by God on
the Day of Resurrection along with the Sabeans and the Christians.*** The importance of
these terms is reinforced by their position at the end of the verse. Additionally, the ex-
hortation to extinguish the fire (arfi 'z I-nar, v. 1) echoes a Qur’anic verse which says
the following about the Jews: “Every time they kindled the fired of war [against you],
Allah extinguished it” (kullumz awdadi li-I-karbi asfa’aha llah).

Interspersed among the poetic verses are emotionally driven words that may uncon-
scioudly influence one's decisions and behaviour by triggering value judgments and
arousing particular emotions. In this poem, blood vengeance is implicitly reinstated
through argumentum ad passiones by focusing on the injustice committed by the out-
group against the in-group (jari ‘alayna, v. 5). The semantic field denoting agony is
repeatedly expressed in the following expressions: ‘they kindled us with painful grief’
(adramz fina al-masi, v. 6), ‘they took pleasure in the injuries’ (istaladhdha bi-I-jurahi,
V. 6), ‘bloody acts of injustice’ (mazalim damiyatin, v. 7), ‘made suffer severely’
(alamat...al-kalima, v. 7), and *bleeding, base and painful’ (damiya waghdan alima, v.
8). Emotionally charged diction is mobilized to galvanize support for blood vengeance
that is expressed in the expression ‘pluck out those heads (agrafi tilka al-ru’is, v. 2).
Historically, the chopping and preservation of heads served as authentic proof that the
act of vengeance was completed. Etymologically, the roots g-t-f of the verb agrafiz im-
ply “to gather, to harvest, to pluck,” a metaphor that is often deployed in the jihadist
discourse in the context of blood vengeance and its results.*®

Islamic intertextualities and pseudo-religious diction in the jihadist poetry exude an
aura of cultural authenticity and religious legitimacy, even if from a vantage point be-
neath the Qur’an’s transcendental status. When these culture-based layers are subtly
interwoven skillfully in a modern variant of the esteemed gasida, the predominantly

110 Qur’an, 65:7.

111 Qur’an, 22:17.

112 Qur’an, 5:64.

113 The metaphor of blood is discussed further in section 5.3.
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Muslim, Arabic-speaking recipients may be unable to understand the real intentions or
to see the full consequences of the beliefs or actions advocated by the DA ‘ISH.**

5.2.3. Verses of Military Zeal

One of the most perennia themes deployed by jihadist groups to advocate war and
blood revenge is hamasa or ‘military zeal’ verses. Traditionally, the concept of Jamasa
is rooted in the ancient Bedouin code of honour and is closely related to the willingness
to defend one’s group or tribe for tribal solidarity and balance (al-asabiyya).”® As an
integral part of the Bedouin code of ethics, the term entered the literary circles and be-
came included in the ‘ poetic themes' (ma ‘ani al-shi r). Aba Tammam (d. 849 CE) dedi-
cated the first chapter of his oldest anthology to amasa, whereas a-Buhtari (d. 897
CE) — Abt Tammam'’s fellow townsman and disciple — also composed an anthology
with the same title.® Abii Tammam'’s contribution, however, remained the model for
imitation by later poets and helped to maintain the prestige of archaic poetry. Hamasa
verses simulate the ancient poetic tradition, albeit using a more simplistic lexicon, for-
mulae, and imagery. Hamasa verses are often produced in the form of a chant, and they
strike a balance between boosting the morale of DA‘ISH cadres on the battlefield and
threatening the out-group. For this reason, poems dealing with military zeal are themati-
cally interwoven with other poetic motifs, such as threatening the enemy.

DA‘ISH propagandists capitalize on ideologically loaded verses of valour to impart
particular values to atarget audience covertly but persuasively. Hamasa verses are often
expressed in the form of an appeal to old tribal values such as manliness and strength,
vigour and endurance, honour, determination, and perseverance. From a discourse-
analytical perspective, old tribal values realize predicational strategies because they
depict DA ‘ISH subscribers as possessing particular qualities and virtues that are mean-
ingful to a specific society. One poetic exemplar which conflates Islamic values with
physical violence is extracted from a chant propagating bravery and courage entitled By
Breaking the Skulls.**’
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114 See also Van Dijk, “Discourse and Manipulation,” 361.

115 In Arabic dictionaries, hamasa tends to refer to “an anthology of poetry extolling Bedouin virtues and, in
particular, valour.” See also LANE, and LISAN. j-m-s.

116 Studies on hamasa collections are numerous. See also Adel Sulayman Gamal, “The Basis of Selection in
the “Hamasa’ Collections,” Journal of Arabic Literature (1976): 28-44; Suzanne Pinckney Stet-
kevych, Abiz Tammam and the Poetics of the ‘Abbasid Age, vol. 13 (Leiden: Brill, 1991).

117 See Appendix A.16.
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1. By breaking the skulls,
the sounds of the silencers,

2. A righteous path,
to gain noble deeds,

3. By the edges of the sharp swords,
by the hand of the lions.

Against the backdrop of an upbeat soundscape, this poem equates physical violence
(‘the breaking of skulls’) and weaponry (‘silencers and swords’) with noble deeds and
Islamic references (‘ arighteous path’). References to weaponry are underscored through
polysemic diction. The lexeme sadid in verse 2 does not only mean “right, correct,” but
it could also signify “hitting the target (arrow, spear).”™® The presence of the sukin,
that is, the absence of a vowel at the end of the end-rhyme concurs with the acoustic
image of violence and the soundscape of the battlefield that the verses recreate.

The strategic re-engineering of old tribal codes of honour is essentia in the hege-
monic project of DA‘ISH because values of morality are inclined to propagate the
DA ‘ISH worldview. In turn, the repetition of these values achieves cognitive effects by
prompting construal operations that lead to conceptua representations. The emotive
impact of these verses is bound to various literary and cultural factors, including the
medium of poetry and the socio-cultural and religious layers that are manifested in poet-
ry.1 Ultimately, poems of valour achieve perlocutionary effects because these verses
induce tzge audience “to act in accord with [a] set of attitudes, feelings, values and inten-
tions.”*

We have Risen Up

The exhortatory power of samasa is conjured up in a chant entitled We have Risen
Up.*! The chant’s message is expressed in a simpler and more accessible vocabulary
and accompanied by highly repetitive morphological structures with only two words per
hemistich. The style of the chant lacks the literary embellishment of classical Arabic
poetry. It is less remote from the language of everyday use, but it still manages to insti-
gate militant activism and blood vengeance;
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118 WEHR, s-d-d.

119 For adiscussion on the function of emotional expression in DA ‘ISH poetry, see section 4.7.3.

120 Richard B. Gregg, “Embodied Meaning in American Public Discourse during the Cold War,” in Meta-
phorical World Palitics, eds. Francis A. Beer, and Christ’| De Landtsheer (East Lansing: Michigan State
University Press, 2004), 60.

121 See Appendix A.18.
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1. We have chopped off the heads,
we have chanted to rise,
2. We have sipped the chalices,
we have shipped the rust,**?
3. We have slaughtered armies,
we have filled the [battl€]field,
4. \We were the fuel,
s0 be the witnesses,
5. You wanted eternity,
in my land forever,
6. So taste annihilation,
be [our] harvest yield,
7. You have dreamt excessively,
you went far,
8. You have become daves,
driven out and exiled,
9. We have dlit the throats,
we have broken the scabbards,
10. We have healed the hearts,
we have given victory to our forefathers.

This chant exhorts the in-group to seek blood vengeance by plundering and destroy-
ing the out-group. The overwhelming use of past tense in the first-person plural -na
generates a rhythmic repetition that enumerates the operations carried out by DA ‘ISH.
The repetitive morphological patterns shaped by choice of lexicon like ‘destroyed,’
‘smashed,” and ‘slaughtered’ create an even rhythmic movement which, reinforced by a
fixed metre, conjures up the uplifting spirit on the battlefield. The repetitive use of the
past tense gives a sense of reassurance of the group’s achievement. This reassurance is
further enhanced by the excessive number of verses addressing the in-group in compari-
son to the minimal verses addressing the out-group. The enemy is addressed through the
second-person plural in verses 5 to 8. These verses entail threat-connoting attributes
(‘taste annihilation,” v. 6).

In verse 2, the act of sipping the chalices recalls an ancient ritual sacrifice, whereby
the amount of blood in the chalice signifies “an act of nourishing and revitalizing the

122 The verb jarrada can additionally mean “to unsheathe (the sword).” See WEHR, j-r-d.
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kin, while concomitantly depleting and devitalising the enemy.”** The image of ‘sip-
ping chalices’ is symbolic of both the abundance and the avenged blood. The enemy’s
blood is purifying because it cleanses unavenged, polluted blood. The act of dlitting of
throats (v. 9), which recalls the ritual of sacrificial beasts,*** dehumanizes the out-group
and portrays the perceived enemies as powerless because their throats are their only
shield of protection. The completion of the sacrificial rite is reinforced by explicit refer-
ences to revitalization, such as peeling the pus (v. 2), and healing the chests (v. 10).

We Came as Falcons

The chant We Came as Falcons is intended to encourage its members to take part in the
participatory struggle. The chant is composed in repetitive morphologica structures and
amonorhyme na, and it exploits animal imagery and verbal structures indicating physi-
cal activity to verbalize aggression for its dramatic action:**®
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1. We have come as falcons,
we have sought jousting [with lances],
2. We have marched light-weighted,
we have gone forth hastily,
3. We have cut necks,
we have taken out livers,

123 Stetkevych, “Ritua and Sacrificial Elements in the Poetry of Blood-Vengeance: Two Poems by Durayd
ibn a-Simmah and Muhalhil ibn Rabi‘ah,” 31.

124 The notion of dlitting throats as a sacrificial ritual of blood vengeance appears in early Arab rituals. See
also Stetkevych, “Ritual and Sacrificial Elements in the Poetry of Blood-Vengeance: Two Poems by Du-
rayd ibn al-Simmah and Muhalhil ibn Rabi‘a.”

125 See Appendix A.17.
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4, Instant death,
we have made the apostate imbibe,
5. By sending out the squadrons,
we have marched at night aslions,
6. To annihilate our enemies,
we have moved forward with fury,
7. Thereisatorrential calamity [awaiting you],
we have flung sparks,
8. Rising beyond the flames of fire,
we have branded the saves,
9. With the trembling of our flame,
we have grilled the dogs,
10. With the gushing of our blood,
we have come as dignified ones,
11. We quicken our steps,
towards the paradise that we have bought,
12. You will see uswith steadfastness,
traversing steppes of land,
13. To sacrifice [ourselves] for our Lord,
we rejected lowliness,
14. So we raise our banners
as an obligation [imposed on] us.

A recurrent feature of DA ‘ISH poetry isthe allusion to animals, especially the use of
animal imagery that is culturally resonant to confer on the in-group and out-group par-
ticular attributes. In this chant, the omnipotent falcon (v. 1) representing the in-group is
starkly contrasted to the dog (v. 9) denoting the out-group. The program of militant
activism against the out-group is reinforced by placing active verbs at the end of every
hemistich. The choice of verbs feeds from two semantic fields; the first category of
verbs deals with aggression, while the second category signifies ‘moving forward.’
Verbs of aggression are deployed to promote militancy and to mobilize the audience
towards a specific behaviour conditioned by a seemingly divine promise.

Acts of aggression are correlated to divine promises and the Idamic tradition
through causation. By committing acts of jousting (baghayna, v. 1), cutting of necks
(nuharan barayna, v. 3), branding of daves (‘abidan salayna, v. 8), and grilling
(shawayna, v. 9) are depicted as pious and sacrificial acts (li-nafdr rubana, v. 13) which
grant the in-group access to paradise (jingnan sharayna, v. 11). Socially accepted values
that resonate positively with a predominantly Muslim populace such as dignity
(kiraman, v. 10) and steadfastness (‘azm, v. 12) are interspersed in the poem to reinforce
a premeditated worldview, whereby violence appears to be sanctioned by the Islamic
tradition. Other verbs which belong to the same semantic field of moving forward to
fight the enemy, such as atayna (v. 1), mashayna (v. 2), and sa‘ayna (v. 6), resurface
towards the end of the chant and collocated with dignity (kiraman atayng, v. 10), and
paradise (nakuththu khaganan, v. 11).
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O Superior

Blood Vengeance as a Mode of Action

The poem entitled O Superior is composed in kamil metre following the monorhymerru,
and it avails itself of several discursive techniques. It is accompanied by a graphic of a
man aiming to shoot and is peppered with overtones of Islamic scripture. The poetic
message is intended to strengthen the in-group relations and motivate DA ‘| SH cadres to
join in the battle to capture the city of Mosul. Mosul was seized by DA‘ISH in June
2014. The Battle of Mosul, which became code-named ma ‘rakat al-mawsil, was a major
military campaign launched by the Iragi Government forces and with allied militias to
retake the city of Mosul between 2016 and 2017. The poem is dated to March 18, 2017,
shortly after the Iragi troops had begun their offensive to recapture Mosul in February
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1. Theland is witnessing them as builders,
the innocent rebuilt the ruins with their pious decree, '’

2. Nothing can harm the land of those who sacrificed [themselves] for their Lord,
neither bombing nor the fire or siege,

3. Thereis nothing like it in its steadiness,
[to the extent that] even the enemies themsel ves become helpless,

126 See Appendix B.7.
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127 The term al-kharab, which means “ruin, state of destruction or dilapidation” is contrasted to the etymological
“m-r, which conveys the meaning of “to build, rebuilt, reconstruct.” See WEHR, kh-r-b, and -m-r.



Blood Vengeance as aMode of Action 193

4. Thisis noble Mosul witnessing their deeds
when the call to war cameto an end for along time,
5. The heroes flocked to the frontiers,
an armoured, brave and dragging army,
6. On the day of the war, they answered the call of their Imam,
they chose to be beside the Lord of [all the] Worlds,**®
7. Soldiers of the caliphate you gave your efforts,
that way, you engraved [God' s| magnification with glory,
8. At the end of the lions' battle, the good was exhibited,
even though they thought the opposite,
9. The Lord never disappoints the request of his servants,
the victorious [God] granted the outcasts victory,
10. Indeed, he ruled by using the Book, attacking
repeatedly Rome and Persia by war,
11. The paths of bitter quittance run perpetually,
to test the virtuous, and who declined in force,
12. The Awakenings under American tutel age became unrecognizable,
desert leaned towards the angry lions,
13. Let God make the soldiers successful, supporting
the religion, pacifying the Almighty,
14. O superior ones, do not cry about
a house which was demolished; the infidels destroyed it,
15. Or about brothers who went to their Lord,
or about bodies branded by fire,
16. For al different types, even for those which are uniquein their beauty,
there is always the aternative to buy or borrow something similar,
17. Except for the belief, there isno adternativeif it islost,
the victory of the pious with the steadfastness of the sword,
18. O superior ones, indeed Muhammad,
was not afraid when the cave shielded him,
19. Indeed, the Supporters of God are supported,
the end destroys the apostates.

129

In verse 10, the active participle musawilan, which refers to the action of God at-

tacking Rome and Persia, enjoys an etymological resemblance with the name of Mosul.
This pun subtly links militant activism with the safeguarding of the city. Mosul’s firm-

128 The phrase rabbi |- ‘alimin echoes the second verse of the Fatika, which is the opening chapter of the

Qur’an.

129 The term sahwat, which | trandate as ‘the Awakenings,’ were coalitions between tribal Sheikhs in a

particular province in Iraq sponsored by the US military. These coalitions were created from 2005 on-
wardsto fight al-Qa‘idain Irag. In other instances, the term is used by DA ‘ISH to discredit the other Sun-
ni armed groups in Syria, including al-Nusra Front.
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ness is reinforced in verse 3 by the consonance of the etymological root th-b-t in the
phrase thabatu thabatan |a thabata ka-mithlihi.

The sacrificial rite that accompanies blood vengeance is echoed in this poem
through the choice of diction. DA‘ISH fighters are referred to as the sacrificers who
sacrificed themselves for their Lord (al-badhilina, v. 2). The roots b-dh-I resurface in
verse 7 to project the act of martyrdom as a sacrificial deed, which brings everlasting
pride. In verse 5, the DA ‘ISH adherents who died on the battlefield are praised as brave
and heroic because they remained steadfast in their beliefs. Additionally, the followers
are described as being good listeners and obedient, answering the call’ s Imam to engage
in warfare (v. 6). The Islamic concept of obedience (al-7a ‘a) is amoral action, whereby
individuals adhere and fulfil their religious duty In ancient wisdom it is believed that
“religion is not based on on€e’ s personal opinion; rather it isto adhere” (laysa al-dm bi-I-
ra7 innamz huwa attbz )."® In the Islamic faith, all moral action is, in some sense, a
listening, the reverberation of the words of God within human souls and action. Poetic
verses are turned into a powerful instrument for honing this reverberatory faculty, attun-
ing and orienting the senses to a seemingly divinely ordered worldview dictated by
DA‘ISH. In the jihadist trajectory, DA ‘ISH followers are coerced to submit themselves
to the common good of the group.

The poem makes abundant use of Qur’anic alusions and Islamic images, which le-
gitimate the militant agenda of DA ‘ISH. The exploitation of Qur’anic intertextualitiesis
not novel in the Arabic-1slamic tradition. Qur’anic themes and formulae entered poetry
as early as the mid-seventh century with Hassan b. Thabit (d. before 661 CE).”*" How-
ever, scholars argue that during the Abbasid times, poets “ deemed themselves entitled to
engage and contend with it [Qur’an], even if from a vantage point beneath its transcen-
dental status.”** Depending on their situation and their targeted audience, Abbasid
poets exploited the rhetorical power of the Qur’an as a literary weapon “to argue with
and satirize others, or evoked the Qur’an to protect themselves against satire. When
poets chose to be offensive, they enhanced the force of their attacks by using the Qur’an
as a rhetorical weapon, against which there could be no response.”**

The title ya ayyuha al-a lawna (‘ O superior’) resonates with the following Qur’anic
verse cited from surat Ali ‘Imran:
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So do not weaken and do not grieve, and you will be superior if you are [true] believers

130 Qutbuddin, A Treasury of Virtues, 40-1.

131 Gruendler, “ Abbasid Poets and the Qur’an,” 137.
132 Gruendler, “ Abbasid Poets and the Qur’an,” 155.
133 Gruendler, “ Abbasid Poets and the Qur’an,” 155.
134 Qur’an, 3:139.
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For recipients who are well versed in the memorization of the Qur’an, the term al-
alawna (‘superior’) subconsciously triggers the Qur’anic conditional phrase ‘in kuntum
mu’minina (*if you are true believers'). The multiple uses of the negative |4 in this par-
ticular Qur’ anic verse are echoed as a rhetorical device in the poem (v. 2 and v. 4), and
it serves as a subtext which reinstates the Qur’anic message. Furthermore, the phrase ‘O
superior do not cry’ (ya ayyuha al-a‘lawna la tabki) in verse 14 bears striking resem-
blances to the Qur’anic |a takzani (‘do not grief’). The Qur’anic chapter of Ali ‘Imran
is symbolic because it entails verses which deal with martyrs and warfare. The Qur’anic
verse 3:140 reads: “[alnd these days [of varying conditions] We aternate among the
people so that Allah may make evident those who believe and [may] take to Himself
from among you martyrs — and Allah does not like the wrongdoers.” Similarly, the
Qur’anic verse 3:159 states: “[and if you are killed in the cause of Allah or die — then
forgiveness from Allah and mercy are better than whatever they accumulate [in this
world].” In the jihadist circles, these verses are circulated among the populace to fit
modern-day warfare with a broader anachronistic Islamic narrative. Qur’anic intertextu-
dities instigate coercion by reminding them to live up to their beliefs and divine prom-
ises.

Qur’anic intertextualities buttress the figure of Prophet Muhammad, who is project-
ed as an archetype that never shirked his responsibilities (v. 18-19). The cave men-
tioned in verse 18 is an intertextual reference to when Prophet Muhammad is believed
to have hidden for three days with Aba Bakr in a cave in Jabal Thawr in the south of
Mecca, escaping from the Meccan scouts that were looking for him to kill him.** The
last hemistich of the poem, namely wa- ‘ugba al-kafirma tabaru, echoes another
Qur’anic verse which states, “And do not increase the wrongdoers (zalimina) except in
destruction (tabaru).”**® Additionally, links to these Qur’anic verses are strengthened
through religiously loaded diction embedded in the poem. The term istinfar (v. 4) de-
notes the call-up for expeditions, rabb al- ‘alimina (v. 6) refers to God as the Lord of the
Worlds, al-kitab (v. 10) is used synonymously with the Qur’an, and al-jabbar (v. 13)
like al- ‘aziz (v. 19) are among the ninety-nine attributes to God, al-tagiyy (v. 17) con-
notes the characteristic of being ‘pious’ or ‘ God-fearing.’**’

The logics of argumentation expressed in the poem gain their rhetorical power from
the Qur’an, and the Islamic tradition, because emotionally-imbued discourse peppered
with religious alusions has “more chances to control the minds and actions’**® of the
audience. Intertextualities consolidate the deeper message and justify the hegemonic
project of DA ‘ISH. Jihadist groups exploit Islamic references that are kept alive in the

135 This event is mentioned in the Qur’an, 9:40.

136 Qur’an, 71:28.

137 God-fearing piety (al-tuga) is linked to the genre of asceticism. Traditionally speaking, it became a major
criterion of character and the prime virtue extolled in the zuhdiyyat composed after the advent of Islam.
See Sperl, Mannerismin Arabic Poetry, 216.

138 Teun Van Dijk, “Critical Discourse Analysis’ in Handbook of Discourse Analysis, eds. Deborah Tannen,
Deborah Schiffrin, and Heidi E. Hamilton (Oxford: Blackwell, 2001), 355.
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collective memory of a predominantly Muslim audience because the Islamic societies
have preserved the Islamic scripture through its recitation and memorization. The
Qur’anic allusions are reinterpreted by jihadist groups to represent the modern-day
political landscape and equate it to a broader anachronistic narrative.

Soon, Soon

Soon, Soon is one of the most circulated DA ‘ISH chants combining verses of militant
zeal with threatening the out-group (tawa ‘ud).™® Parts of its verses appear as a sound-
track on several execution videos, including the video, which shows the burning of the
Jordanian pilot Mu‘adh al-Kasasiba, the beheading of the Kurdish Peshmerga fighters
and the beheading of Copts on a beach in Libya. This chant also appeared on a French
business website, which was hacked by DA ‘ISH aligned pirates, and it accompanies a
video in which Y emeni children are shown re-enacting the beheading of the Copts.**°
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1. Soon, soon you shall witness wonders,
you shall witness a fearsome fight,
2. The battles will [take place] within your own house,
my sword has been sharpened for your destruction,
3. We have marched in darkness to cut off and slaughter,
with the knife of vengeance that aims for those who deserve it,

139 Thetrandlation in thiswork is adapted from a translation provided by Menashe Shemesh. See also
Menashe Shemesh, “Islamic State Songs— A Major Tool for Reinforcing its Narrative, Spreading Mes-
sage, Recruiting Supporters,” Right Sde News, accessed April 30, 2018,
https://www.rightsi denews.com/2015/08/13/islamic-state-songs-a-maj or-tool -for-reinforcing-its-
narrative/.

140 See aso Shemesh, “Islamic State Songs — A Magjor Tool for Reinforcing its Narrative, Spreading Mes-
sage, Recruiting Supporters.”
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4. With nightmares and the frightening young men,
adistressing blast to defeat [you],

5. You launched awar against me with a misguided coalition,
so have ataste of the calamity that shall befall you,

6. For along time, you shall remain miserablein my war,
with what will you face ayoung man who calls out ‘God is Great,’

7. When the horses roam, raise their heads and leap forth,
thisway, [the horses] transform into an ignited blaze,

8. When the bullet flies and retribution comes,
where shall you find refuge, evilest of all men?

9. We come to you with slaughter and death,
with fear and silence, we sever the bonds,

10. You have failed publicly, so taste the defeat,
return in flight, under cover of night,

11. When apostasy is agitated, furious and fuming with rage,
we shall fill the roads with crimson blood,

12. With the thrust of the spear and the striking of necks,
heaping up the corpses of dogs when marching,

13. We have come, we have come, we have advanced with determination,
in earnest we have striven to smell the peak,

14. We shall engage with death to close ranks,
we shall die standing tall, like the courageous lions.

As the title suggests, the underlying message of the poem is two-fold; firstly, to pre-
sent the out-group as a close or imminent threat that warrants immediate action, and
secondly, to praise the jihadist group and project its military successes, which may, in
turn, motivate DA ‘ISH cadres to engage in battle. The group’s achievements serve as
threat-connoting cues which are intended to serve as a fear-mongering campaign that
intimidates the out-group. The group’s immortality is reinstated by the loose mono-
rhyme ra, which establishes a steady flowing rhythm throughout the chant giving the
impression that the group’s successes are voluminous and never-ending. Additionally,
the rhythm of the poem is reinforced through the internal rhyme, which characterizes
the first hemistich of every verse. The internal rhyme is also repeated amidst the second
hemistich. Taking the first five verses as examples, one can natice that the rhyming
words also happen to follow the same morphological pattern, namely, gariba, ‘ajiba,
rahiba (v. 1), diyarik, ma‘arik, damarik (v. 2), samrin, naarin, tha’rin (v. 3), laylin,
hawlin, waylin (v. 4), and qitalz, dalali, balz (v. 5).

There are different strategies at play that incite aggression against the out-group and
threaten immediate attacks. These strategies consist of Qur’anic references and frequent
poetic epithets. Lexically, aggression is heightened by referring to weaponry such as the
sword (v. 2), the blade (v. 3), the bullet (v. 8), the spear (v. 12), and the implication of
bombs (v. 4 and v. 7). Feeding on the same semantic field of aggression are references
to the dismemberment of the body, the overflow of blood and slow painful death in
verses 3, 6, 11, and 12. Acoustically, aggression is reinforced from the outset through
consonance. The redundancy of the uvular plosive gaf and the glottal ‘ayn in the first
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hemistich of verses 1 and 2 seem to conjure up the fervour of violence. Likewise, paral-
lel morphological patterns such as li-jizzin wa-najsrin (v. 3), bi-dhabhin wa-mawtin (v.
9), and bi-khawfin wa-samtin (v. 9) serve as rhythmic slogans of aggression which are
strategically interspersed in the poem. Equally noticeable is the phrase is bi-sikkimi
tha’rin in verse 3. By means of the genitive construction (idafa), revenge is attributed to
the knife, implying that blood vengeance must be taken by slaughtering the out-group.
Blood vengeance resurfaces at the end of the poem, whereby aggression against the out-
group is portrayed as a ritual of purification. In this ritual, the ranks would be reunited
once the blood of the in-group is avenged by slaying members of equal rank from the
out-group (v. 14).

5.2.4. Versesof Asceticism

Religious asceticism is a powerful mobilizing force exploited by jihadist groups to de-
mand blood vengeance. The term zuhdiyya is derived from the verb zahada, meaning
“to renounce,” “to withdraw,” “to abstain from gratification.”*** The motif of asceticism
is rooted in pre-Islamic communities, and it is generally concerned with renunciation
(zuhd) and calling others to lead a life of abstention (tazhid).*** Ascetic discourse works
in the realm of the binary sets of life and death, the worldly and the outwardly, and the
ephemeral and immortality. Upon the advent of Islam, the concept of zuhd featured in
the Qur’an and came to mean “a life of self-denial and devotional exercises.”*® In de-
coding how the ascetic impulse is appropriated by DA ‘ISH, a brief historical overview
of this motif in the literary-cum-Islamic tradition is adequate.

In the literary circles, both Pagan and Islamic communities deployed ascetic motifs
as premises but to different results. Pagan communities lamented the inevitability and
bitterness of death, whereas Islamic societies perceived zuhdiyya as a pious exercise.**
According to ancient Islamic wisdom, “there is no treasure more precious than piety”
(wa-la kanz a‘azz min al-taqwa).'* In the early Idamic age, zuhdiyya considered the
world as morally evil and as a baited snare.**® Zuhdiyya came to reflect the transitory
nature of this life, and devout Muslims started calling for a return to the way of life led
by the Prophet and his pious Companions. Zuhdiyya gained its significance due to the
wealth and widespread indulgence of luxurious living during the Muslim conquests.
Eventually, from the eighth-century onwards, zuhdiyya came to describe the elaborate
and systematic ascetic doctrines, and it turned itself into a forceful movement in the
religious and political life of the Muslim community.

The zuhdiyya genre in the Arabic-1slamic poetic tradition is characterized by ex-
tremely conventional themes and simple language. Zuhdiyya poetry is linked in form

141 See LANE, LISAN, WEHR, z-h-d.

142 Andras Hamori, “ Ascetic Poetry (Zuhdiyyat),” in CHALABL, 267.
143 Hamori, “Ascetic Poetry (Zuhdiyyat),” in CHALABL, 265.

144 See also Hamori, “ Ascetic Poetry (Zuhdiyyat),” in CHALABL, 265.
145 Qutbuddin, A Treasury of Virtues, 38-9.

146 Hamori, “ Ascetic Poetry (Zuhdiyyat),” in CHALABL, 267.
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and substance to sermons and homiletic writings, echoing phrases from the Qur’an and
the Prophetic Traditions.**’ Similar to the verses produced in Islamic times, the underly-
ing poetic message of DA ‘ISH poetry is often linked to sermons and homiletic writings
composed by jihadist ideologues and circulated in the jihadist milieu. The Qur’an and
its imposition on the quality of language and style had a profound impact on poetry. A
controversial political group emerging from the Arabic-Islamic tradition that mobilized
its followers by placing the Qur’an at the centre of its ideology is known as Khari-
jism.**® The literary manifestation and ideology of the Kharijite group bear striking
resemblances to contemporary jihadist movements, especially DA ‘ISH.™ Initially, the
Kharijites emerged as religious zeal ots who adhered strictly to the Qur’an and Sunna. At
alater sgage, the group adopted a political doctrine which concerned itself with the cali-
phate.™

On the literary level, Kharijite poetry abounds with end-of-time eschatological refer-
ences stemming from the Qur’an to assuage their shame-filled anxiety over having
fallen from grace by attacking a changing world.™™* Kharijite poetry is replete with
scriptural rhetoric consisting of Qur’anic language of pious militancy placed within an
eschatological framework of Islamic scripture and philosophy. Kharijite verses did not
appeal “to reason and logic” but referred “to religion and emotion to attract believers to
their cause.” ™ The recitation of their poetry was mostly performed to advance their
commitment to their faith and interests. The zuhdiyya motif established itself as a fun-
damental part of the Arabic literary repertoire, to be developed and reclaimed later by
the jihadists continuing or contrasting with traditional conventions.*>®

Zuhdiyya verses are instrumentalized to bestow Islamic attributes on DA‘ISH. The
discourse of DA ‘ISH communicates understandings of obedience and loyalty in terms
of achain of filial piety and seemingly religious authority that culminates and stops in
DA‘ISH. DA ISH reclaims pious religious behaviour to ennoble ritual violence against
the perceived out-group. DA ‘ISH ascetic impulses, which may be interpreted as being
located in the particular contingencies of our era, are rooted in the regjection of the
worldly. DA ‘ISH poetry abounds with scriptural rhetoric of pious militancy. Arguments

147 Hamori, “Ascetic Poetry (Zuhdiyyat),” in CHALABL, 2609.

148 During the arbitration between ‘AlT und Mu‘awiyya (657 CE), the Kharijites fought against the Caliphs
using both weaponry and verse. Kharijites applied their verses and principles verbatim and polarised the
worldview into two irreconcilable camps of good and evil. See also Gruendler, Klemm, and Winckler,
“Arabische Literatur,” in Islam: Einheit und Vielfalt einer Weltreligion, 360.

149 The similarities between the Kharijites and modern militant jihadists are pointed out by Asma Afsaruddin,
“A New Weapon of Islamist Extremistsis...Poetry?’ The Conversation, July 13, 2015, accessed
https://theconversati on.com/a-new-weapon-of -islami st-extremi sts-is-poetry-43102.

150 Timani, Modern Intellectual Readings of the Kharijites, 5.

151 Paul L. Heck, “Eschatological Scripturalism and the End of Community: The Case of Early Khari-
jism,” Archiv der Religionsgeschichte (2005), 141.

152 Timani, Modern Intellectual Readings of the Kharijites, 90.

153 These chief motifs are also conventions of this genre within the Arabic poetic tradition that did not
change much with time. See also Hamori, “Ascetic Poetry (Zuhdiyyat),” in CHALABL, 269-70.
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are peppered with allusions to the hadith and Qur’anic verses, imbuing the poetic dis-
course with emotions. Cast in Qur’anic diction, DA ‘ISH poetry plays upon the sensitivi-
ty and emotions of a specific milieu in which the merest reference to the Qur’ anic text —
whether in the form of lexicon, imagery, or formulae — strikes up extraordinary rever-
berations. Qur’anic phraseology adds mora and religious immunity and also avoids
condemnation.

Additionally, the exploitation of religiously loaded items justifies the domination of
ajihadist social order. The group correlates religious obedience with obedience towards
DA ‘ISH. Disagreement with DA ‘ISH is considered blasphemous. This interpenetration
of religion and politics in the jihadist sub-culture features in a chant called You were
Free. DA‘ISH addresses the in-group members who escaped from the jihadist com-
pound.™ These members are reminded that they have lost their benefits as a result of
escaping to the land of apostasy (dar al-kufr). At the end of the chant, DA ISH issues
the following dire warning (indhar) to those who leave Islam:

......
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1. Whoever considers [any other] religion except for Ilam,
he will undoubtedly be degraded and then disappear,
2. Soreturn to faith; indeed, religion is high rank,
seek high status by preparing the squadrons.

In this chant, Islam and DA ‘ISH are used interchangeably. Islam is imbued with po-
litical and militant overtones, denoting military might and squadrons. Leaving DA ‘ISH
territory is equated with leaving Islam, and returning the DA ‘ISH compound is project-
ed asreturning to Islam.

The interpenetration of religious piety and militant activism, namely, Islam and
DA‘ISH, comes to the fore in a chant entitted My Umma was not Satisfied with the
Weakness. The concept of zuhdiyya is deployed to strengthen the associations between
the two distinct entities by appropriating the Islamic tradition in light of modern-day
warfare. By cementing of the jihadist worldview in the Islamic faith, organizations like
DA ‘ISH shape the collective memory of the populace, and mobilize it behind an appar-
ent religious cause: ™
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154 See Appendix A.12.
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1. My Muslim community was not satisfied with weakness,
the Muslim community was from among the best communities,
2. Its concern was religion and not a luxurious life,
its concern was to be exalted and to rise to the peak,
3. When the Companions [of the Prophet] were hoping for paradise,
the world was for them under the foot,
4. Triumph of the Lord’sreligion isfor them isa cover,
adogan, a heart, and aflag.

These verses mask the group’s political doctrine in Islamic terms by utilizing reli-
giously loaded diction such as ‘the Islamic polity’ (umma), ‘the Prophet’s companions
(al-sanb), and ‘paradise’ (al-jinan).*® References to paradise, which are common in
DAISH rhetoric, justify the group's actions of violence and self-immolation through
the promise of future prosperity. The direct associations attributed to significant Islamic
terms are meaningful to the Muslim society in a positive way, are manipulated to fit into
the jihadist trajectory. The link established by DA‘ISH between the jihadist political
realm and the Idamic tradition is an apparent attempt by DA ‘ISH to legitimate its ac-
tions and to garner support from the broader Muslim community.

Be Pure with God

The intricate relationship between the political and the spiritual, the ephemeral and the
immortal, is expressed in a chant called Be Pure with God, which is composed follow-
ing the basiy metre:™’

Jsol 383 a5 38
dual dea 38 4. la
Juadl (sl Gay il 2834
Ja ) AEA, A5 2t
JEED Gaolaa | e i 30
e O8 Ay ol {3
I Dl By Gl gl
Sl QI LL&LEE) e
PRUEPREERER T
PR 5 GHads A E

P W -t P S |
Lltdia b le o Gie 2
Giialid a8 .3
Usaly 2all 5634l ) 4
8 a5 &) 5
la 6 S 52915573 6
Lodsialises o & 7
aid S Qi 8
Lalls afluts aali &8 9
S5 3% L3110

156 These verses resonate with the verses of al-Mutanabbi’ s famous poem al-khil wa-I-lil.

157 The metre of this poem is corrupt. The trandlation is adapted from Aymenn Jawad a-Tamimi. See Ay-
menn Jawad Al Tamimi, “‘Be with God’ — New Nasheed from the Islamic State,” The Aymenn Jawad Al
Tamimi Blog, October 29, 2015, accessed January 30, 2019, http://www.aymennjawad.org/2015/10/be-
with-god-new-nasheed-from-the-islamic-state.
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1. Be pure with God and do not worry,
everything is heading to perdition,
2. Live modestly with contentment and submissiveness,
free from every wretched situation,
3. Indeed, the rope of God, O, you are firm,
firmly twisted and of the most durable cords,
4. If you connect to it, it is an achievement for the servant,
so take advantage and feel fortunate of that union,
5. If you desire the glory in every matter
other than yourselves, then embark boldly in the arenas of fighting,
6. The peak of the matter isjihad, soriseto it,
for whoever heeds the call and sacrifices everything precious succeeds,
7. Everyone who calls Him encounters Him soon,
He hears the whisper in the tiny particles of sand,
8. O God of the Universe, we have come to Y ou barefoot,
and naked, so dress us up in the garments of Excellence,
9. Your Lord is the protector, so ask Him sincerely,
you find Him rescuing you [even] in the black night,
10. All that is above creation is transitory,
What remainsis the face of my Lord, the Splendid.

DA‘ISH poetry reconfigures Islamic teachings to promote a life of restraint and de-
nial in the context of contemporary warfare. The chant takes on an authoritative persona
that imparts advice to its recipients, reminding them of the transient nature of life. The
subtle recurring call to trust in God is known in Arabic as tawakkul. This master-
concept was established in early Muslim asceticism, which, in its extreme form, could
mean limiting oneself to mere sufficiency and the dismissal of all concerns in one's
livelihood, including one's family and a luxurious life.**® The ephemeral qualities of the
worldly are reinforced in the first and last verse of the poem through the terms al-zawal
(v. 1) and zz'il (v. 10). Etymologically, the roots z-w-I mean ‘to abandon, leave, disap-
pear, come to an end.’**

The ephemerality of life is starkly contrasted with the permanent attributes of 1slam
and God. The jihadist group projects itself in terms of the qualities that have been cus-
tomarily bestowed upon Islam. Immortality is implied in the chant by the redundant
diction, which signifies God, namely rabbr (v. 9, 10), allah (v. 1, 3), and verbs like
yabga (v. 10).**° The chant also entails discursive traces that trigger connections to
particular 1slamic dogmas and beliefs of the Hereafter, such as God's image as the pro-
vider of garments on the Day of Judgment. The reference to garmentsin verse 8 echoes

158 Hamori, “ Ascetic Poetry (Zuhdiyyat),” in CHALABL, 270-1.

159 See also LANE and WEHR, z-w-I.

160 The slogan of DA ‘ISH, namely, ‘remaining and expanding’ (bagiya wa-tatamaddad), also latches onto
the quality of longevity or immortality that is attributed to Islam.
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the Qur’anic description of paradise, where those who do righteous deeds would be
adorned with bracelets of gold and pearl, and garments of silk.*®*

The call for compliance is empowered by culturaly-guided interpretations. The
command to obey DA‘ISH is expressed in Islamic phraseology and ancient wisdom,
which helps to blur the lines between the religious and the political. The technique of
interchanging Idam with DA‘ISH is extended to the semantic associations of these two
terms. Islamic virtues such as *purity’ (nagiyy) and ‘devotion’ (khalis) reinforce the call
for religious piety in the jihadist context. Likewise, the term dha I-jalal (v. 10), which
means ‘Master of Mgjesty and Generosity’ (dhu I-jalal wa-I-ikram), is one of the nine-
ty-nine attributes for God in Islam.

The transfer of attributes from Islam to DA ‘ISH is explicitly mentioned in verses 5
and 6, in which the transfer from the temporal to the everlasting spiritual state can only
take place by sacrificing oneself on the battlefield. Remaining steadfast in the face of
hardship is a pious exercise of obedience. Steadfastness is intensified through an inter-
textual Qur’anic reference to ‘the rope of God’ (kabl allahi, v. 3). This intertextuality
reinforces unity among the in-group and invites fighters to join the group.’® In verse 2,
the recipients are ordered to ‘live modestly with...submissiveness' (ish...mustasliman,
v. 2). The term mustasiim is the active participle derived from the verb istalama, which
means “to surrender, capitulate, give way, submit, abandon.”**® The roots of mustaslim
are theologically loaded because they share the common radical roots and hence seman-
tic field asislam (submission). The call for obedience is aso reinforced through formu-
laic expressions and ancient wisdom such as the example in verse 6, namely, faza man
labba wa-dahha kulla ghalr (whoever heeds the call and sacrifices everything precious
succeeds)).

| am not Content with the Life of Humiliation
Another example of ascetic verses which deals with the transfer from the ephemera to
theimmortal is the chant called | am not Content with the Life of Humiliation:*®*
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161 See Qur’an, 22:23.

162 “And hold firmly to the rope of God (%zabl allahi) all together and do not become divided.” Qur’an, 3:103.

163 WEHR, s-I-m.

164 Tranglation is adapted from Aymenn Jawad al-Tamimi. See Aymenn Jawad Al Tamimi, “ ‘| am not
Content with aLife of Humiliation’ — Nasheed from the Islamic State's Ajnad Media,” The Aymenn Ja-
wad Al Tamimi Blog, October 12, 2014, accessed January 30, 2019,
http://www.aymennjawad.org/2014/10/i-am-not-content-with-a-life-of -humiliation.
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1. | am not content with alife of humiliation,

the love of death in glory is an aspiration,
2. No, | swear by God that | do not fear the fate of death,

for the servant has no residence in the [material] world,
3. Indeed, death in the path of jihad,

isverily God's favour bestowed on whomever He wills,
4. O path of jihad, come on!

verily, | neither become weary nor do | sleep for the love of you,
5. I will remain loyal to the pledge no matter what

sethacks or blame | have suffered from [other] humans,
6. Whatever oppression enemies afflict me with,

| will remain steadfast whatever they intend,
7. No, | swear by God that there is nothing better in life,

in the walls are mistreated, free men,
8. So patience, servants of God, patience!

for the calls of the nights are arrows for you,
9. You have an army like thelionsin Syria,

and an exploding army in Irag,
10. The victory of God is proximate with certainty,

the soldiers of God have established the religion.’®

The dialogical chant is divided into two main parts, which together instigate the au-
dience to engage in the battlefield. The two parts are indicated by a grammatical feature
known as iltifat, that is, the use of verbal inflexions differing in person and number for
the same referent in the same passage. lltifat isindicated by the narratoria shift from the
first-person singular to the second-person singular. The first part of the chant, that is,
verses 1 to 7, denotes submission to arecognized authority. This part serves as a pledge
of loyalty to the organization, which is narrated in the first-person singular. This pledge
of allegiance (bay ‘a) is aritual of acceptance that resonates with the historical contract
(‘ahd, v. 5) made between the ruler and the community of Muslim believers® By
chanting the verses in the first person singular, the reciters are reminded of their pledge.
The recitation of this chant aso serves apublic sign of conformity to the grand narrative
of DA‘ISH. The second part of the chant starts from verse 8 onwards, and it is indicated
by the abrupt change to the second-person singular. This part entails an authoritative

165 This verse echoes the Qur’anic verse which reads: “And to establish prayer (agmmi al-salawa) and fear
Him. And it is He to whom you will be gathered.” See Qur’an, 6:72.
166 For adiscussion about the pledge of allegiance, see section 4.7.1.
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voice that incites the audience to take action while promising them an inevitable victory
through faith and sacrifice.

There is a correlation between the first and second parts of the chant. The pledge or
contract mentioned in the first part is subtly linked to the willingness to take up arms (v.
8-9) and die for the group implied in the second part. In the chant, self-immolation in
the name of God is perceived as liberating. The pain attributed to one's death is project-
ed as a temporary state that can be soothed by the spiritual one. Self-immolation is de-
picted as an event which turns humiliation into honour, and slaves of the material world
into ‘servants of God' (‘ibad allah, v. 8). Virtues such as ‘steadfastness (al-thabit, v.
6), ‘patience’ (al-sabr, v. 8), and ‘death’ (al-manaya, v. 2) contribute to the perceived
image of self-immolation as divinely ordained.

5.3. The Blood M etaphor

The poetic exemplars analyzed in this chapter are characterized by recurring metaphori-
cal referencesto blood. Metaphors are powerful discursive means mobilized by DA ‘ISH
to ingtigate blood vengeance and to cement a particular worldview. Metaphors exercise
the imaginative power to describe an object or action in terms of another, thereby
providing us with a novel perspective on it. In this sense, metaphors are communica
tional: they are meant to “change the addressee’ s perspective on the referent of the topic
that is the target of the metaphor.”*®” In DA‘ISH poetry, metaphors should not only be
conceptualized as an aesthetic embellishment of political language but, more important-
ly, as tools that play a pivotal part in structuring the political field itself. Metaphors
“communicate ideology covertly but persuasively”'® by providing “the cognitive
framework for worldview,”'® guiding its recipients to view the world through a specific
prism. That way, metaphors can highlight and “privilege one understanding of redlity
over others.”*™ Metaphors are inherently manipulative because of their partiality, by
which a specific worldview is subliminally imposed upon its recipients, impacting or
manipulating their attitudes, ideas, and value systems.'” In the case of DA ‘ISH, meta-
phors are mobilized to enhance the status of the in-group and debasing the out-group.*

167 Gerard Steen, “The Paradox of Metaphor: Why We Need a Three-Dimensional Model of Metaphor,”
Metaphor and Symbol, no. 4 (2008), 222.

168 Hart, Critical Discourse Analysis and Cognitive Science, 128.

169 Otto Santa Ana, Brown Tide Rising: Metaphors of Latinos in Contemporary American Public Discourse
(Austin: University of Texas Press, 2002), 21.

170 Paul Chilton, Security Metaphors: Cold War Discour se from Containment to Common House (New Y ork:
Peter Lang, 1996), 74.

171 Critical discourse analysts have recognised the ideological power of metaphors and their involvement in
the representation of the worldview from the perspective of a particular interest. See Hart, Critical Dis-
course Analysis and Cognitive Science, 125; Norman Fairclough, Critical Discourse Awareness (London:
Longman, 1995), 44.

172 See also Raimund H. Drommel, and Gerhart Wolff, “Metaphern in der Politischen Rede,” Der Deutsch-
unterricht 30, no. 1 (1978): 71-86.
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If we define ideology as a political mythos, then ideological metaphors are distin-
guished by their mythical potential. Unlike poetic metaphors, ideological metaphors are
not defined by the personal experience and the biography of one single individual but
areinterested in a mega-narrative. ldeological tropes do not delve deep into the world of
the unreal but become entrenched in a particular culture to the point that its members
fail to notice that their reality is metaphorically and not factually represented. The way
DA ISH organizes its perceptions of the world depends on the structures governing its
production, including traditions, cultures, religion, discourses, or epistemic redlities,
implying that metaphors need to be grounded in a specific culture at a particular space
intimeto beintelligible.

Ideological tropes provide a shorthand that makes it easier to handle complex reali-
ties. By making use of simplified language, black-and-white rhetoric and representa-
tions, ideological metaphors play a significant part in constituting social reality. Meta-
phors establish security and stability in acommunity by managing the context and steer-
ing the interpretation of perception concerning results and facts. Metaphors reduce
complexity and assist with orienting a specific worldview in socia and political reali-
ty.}”® Metaphors become integrative, evoking a ‘common feeling’ among members and
implicate a shared worldview of imagination and judgments.

The ideological metaphor is connected to the human lifeworld and is often com-
posed in response to an actual situation, a momentous occasion, or a socio-historical
issue. Thus, it serves as areflex of the collective conscience. The need to connect with
reality may be attributed to the fact that DA ‘ISH poetry is not composed as art for art's
sake but is intended to reach the wider populace. Treating only fantastic or imaginary
themes metaphorically would not be taken seriously primarily due to the reality on the
battlefield. 1deological metaphors are circulated through discourse repetitively, to the
point that the novel metaphor “becomes a familiar part of one’s mental world.”*™* By
accepting as natural a coding which is arbitrary, individuals become “acquiescent, un-
critical; we acknowledge meanings without examining them.”*”® Through constant repe-
tition, ideological metaphors become perceived as natural and inevitable, often mislead-
ing individuals by the metaphors’ selective view of things.*® By means of naturaliza-
tion of ideological representations, ideological tropes “come to be seen as non-
ideological ‘common sense’.”*”’ The recipients often fail to notice that what they deem
as natural is, in fact, ideological. The process of naturalization becomes a discursive
process, by which DA ‘ISH maintains its social domination in a predominantly Muslim
society.

173 Nasalski, Die Politische Metapher im Arabischen Untersuchungen zu Semiotik und Symbolik der Politi-
schen Sprache am Beispiel Agyptens, 86.

174 Sik Hung Ng, and James J. Bradac, Power in Language: Verbal Communication and Social Influence
(Cdlifornia: Sage, 1993), 140.

175 Roger Fowler, Linguistic Criticism (Oxford: Oxford University Press, 1996), 57.

176 Ng, and Bradac, Power in Language: Verbal Communication and Social Influence, 141.

177 Fairclough, Critical Discourse Awareness, 28.
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The metaphor of blood is manifested in different forms; at times, it is implicitly at-
tributed to the sowing of seeds and harvesting, whereas at other times, it is connected to
the image of writing a letter in blood. From the outset, it should be clarified that the
Qur’an lacks any reference to human blood for sacrificial purposes.’ Self-immolation
is an altruistic act that runs counter to the human instinct for survival, and the Qur’an
pronounces itself explicitly against self-immolation.*”® Two prominent verses that con-
tain this prohibition are: “[s]pend in God's cause: do not contribute to your own de-
struction with your own hands,”*¥° and “[d]o not kill each other, for God is merciful to
you.”*® The prohibition of self-immolation is ingrained in the Islamic ethic, which
considers life as a gift bestowed by God and hence preaches the duty to bear suffering
and pain.’®

In DA‘ISH poetry, the imagery which conveys harvesting and sowing seeds is
amalgamated with the image of blood for sacrificial purposes. Harvesting belongs to
one of the most critical sectors of life, exerting a considerable impact on social reality.
In its primitiveness, this metaphor connects vertically with the modern-day audience
because it isrooted in one’s environment and not in the poetic imagination. The stability
and regularity of natural phenomena like harvesting provide a guarantee of the results. If
one sows seeds and nurtures the plants or saplings, one is expected to reap the harvest in
the proximate future. Likewise, if one sows undesired vices, then the harvest of their
future produce would be determined by it.

The metaphorical concept of harvesting is appropriated from the Qur’an; however,
there is no scriptural evidence connecting this metaphor with blood. The metaphorical
concept of harvesting as it appears in the Qur’an deals with the action of sowing, and it
is linked to producing something new.'® It denotes scattering the seeds over the ground
for growing, or more symbolically, to impregnate a growing medium with seed. The
Qur’anic verse, which deals with the representation of men and women explicitly, ap-
pears in surat al-bagara whereby women are considered as a place of cultivation for
men:

178 In Islam, the spilling of blood takes the form of a sacrificia ritual solely restricted to animals. See aso
EQ, s.v. “Blood and Blood Clot.”

179 See also Hatina, Martyrdom in Modern Islam, 4.

180 Qur’an, 2:195.

181 Qur’an, 4. 29.

182 For a more detailed discussion on these verses in light of Islamic scholarship. See Hatina, Martyrdom in
Modern Islam, 39.

183 The metaphor of reaping the produce of one’s harvest is rendered in ancient wisdom such as proverbs and
also in the Qur’an: “On the Day the punishment will overwhelm them from above them and from below
their feet. And it will be said, “Reap what you sowed” (29:55).
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Y our wives are a place of sowing of seed for you, so come to your place of cultivation how-
ever you wish and put forth [righteousness] for yourselves. And fear Allah and know that you
will meet Him. And give good tidings to the believers.®

DA‘ISH propagandists modulate the harvest metaphor by associating it with the
blood metaphor, amalgamating the ideological worldview of DA‘ISH with divine au-
thority. This manipulation of imagery is empowered through the shared semantic field.
Qur’anic imagery is assimilated, transformed, and modified in DA ‘ISH rhetoric to cre-
ate anovel argument validated by tradition, which justifies self-sacrifice of the in-group.
DA ‘ISH rhetoric to create a novel argument validated by tradition, which justifies self-
sacrifice of the in-group. This new metaphor manipulatively reconstructs death as heroic
and desirable.

In the following example, the blood of the late DA‘ISH spokesman al-‘Adnani is
metaphorically portrayed as water that gives life to new trees:
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1. When water penetrates the innermost soil,
you find it when the harvest of the branches grow,
2. Religion produces another plant, O people of ours,
so arm yourselves with patience for sorrow!

The blood and harvesting metaphors are instrumentalized in elegiac verses asaform
of consolation. In a poem lamenting al-Shishant’' s death, the actions of the deceased are
depicted through this novel metaphor:
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1. Glad tidings of the conquest, O brothers of mine,
al-Shishani gave the earth his blood to drink,
2. Glad tidings to our leadersin their war,
they advanced the battle line without tardiness.

The harvest-cum-blood metaphor communicates its hortatory power by transforming
a horrific death on the battlefield into a collective social object. Blood is perceived as
purifying, life-giving, and life-sustaining. Al-Shishant’s blood is depicted as giving life
to the future generations of fighters.®” In beautifying death and turning the lamented

184 Qur’an, 2:223.

185 See Appendix A.30, and B.2.

186 See Appendix A.31, and B.1.

187 This metaphor is reinforced by choosing specific etymological roots connected to drinking. In the fourth
verse of the poem, the term ghimaruha is used to refer to the danger of war. Another derivative from the
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into a prototype, this metaphor engages in communicating the act of dying as a heroic
deed. By extension, blood purifies the land, leads the way to prospective cadres, and
creates the figure of amythical hero.

Blood ratifies the superiority of specific values over persona being and signifies the
ultimate assimilation of a truth that is perceived as the true essence of life. The group’s
ideology is placed above physical survival, and death in battle becomes perceived as a
radical expression of group solidarity. The death of the head of DA ‘ISH military Coun-
cil called Abt “‘Abd al-Rahman a-Bilawi is metaphorically depicted as watering the tree
of the caliphate, namely in the foundation of DA ‘| SH:*#®
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1. Your blood, O leader, isadrizzle of dew,

which waters the tree of the caliphate growing,
2. Let me guess how its harvest is pure,

your blood is water that pours illumination.

The process of linking Qur’anic metaphors with modern-day warfare enables ji-
hadist organizations like DA ‘ISH to portray acts of brutality in terms of historical conti-
nuity. The reliance of the harvest-cum-blood metaphor on the proximate future and the
distorted link to the Qur’an serves as an equally potent tool to legitimize the status quo
within the DA‘ISH milieu. Violence is not projected to the populace as a twenty-first-
century phenomenon, but it is marketed as a custom entrenched in the Islamic tradition.
The endless repetition of this novel metaphor strengthens the connections between |Is-
lam and DA ‘ISH in the recipients’ minds until the novel associations become part of the
shared memory in the long run. Manipulated elements of the Islamic tradition are mobi-
lized as arationale for violent chores to make the jihadist narrative seem part of authen-
tic mainstream Islamic culture and not aradical sub-culture.

5.3.1. Drinking and Composing L ettersin Blood

The manifestation of blood in death or martyrdom is extended to the realm of writing
letters by blood. Martyrdom is symbolically regarded as the ultimate act of faith in the
jihadist stream. This deed is projected mostly through direct references to one’s writing
by blood. In the Qur’an, references to ink (midad) appear only once. A sea of ink is
depicted as a metaphor for God’s speech, stating that, “[i]f the sea were ink (midadan)
for [writing] the words of my Lord, the sea would be exhausted before the words of my

same root is ghumarun, which is a Qur’anic term that refers to “a small drinking cup or bowl with which
people divided the water among themselves in a journey when they had little of it.” See Appendix A.31,
and B.1; LANE, gh-m-r.

188 Charles Lister, “Islamic State Senior Leadership: Who's Who,” Brookings, October 20, 2014, accessed
January 20, 2018, https://www.brookings.edu/wp-content/uploads/2014/12/en_whos_who.pdf.

189 See DAN, 120.
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Lord were exhausted, even if [w]e brought the like of it as a supplement.”*® However,
no links have been established between blood and ink in Islamic texts.™*

In the jihadist circles, self-immolation is considered as the completion of an agree-
ment between God and the jihadist fighters. DA ‘ISH cadres are praised for carrying out
battles in accord with the teachings of God. In the following verses, heroic deeds are
described in terms of writing (yusarriruha) and drinking:
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1. Heroic acts that humiliate apostasy and cause it to withdraw

are approved by my Lord.
2. Heroic acts which are drafted by the lions,
the blood of the aggressorsis their potion.

The image of in-group fighters ingesting the out-group’ blood as the harvest of their
hard labour is especialy recurring in chanted verses. The in-group drinks the blood of
the out-group as areward for their success. However, the act of humans ingesting blood
is unislamic, and it is forbidden in the Qur’an.'* In the jihadist paradigm, ingesting the
blood of the perceived enemy fulfils the function of purification. A similar example
concerning the ingesting of occursin the chant entitled By the Breaking of Skulls:
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1. We shall pluck heads
with brown lances,

2. We shall drink blood,
s tasty and dark.™®*

The image of drinking blood also features in the case of in-group fighters who diein
battle. In a short poem shared on social media directly after al-'Adnant’s death, the fate
of death (al-manaya) is sought and the successors of the lamented are portrayed as ben-
efitting from his death. The verses illustrate the defiance of the militant jihadists in the
face of death. The act of drinking their predecessors’ blood demonstrates their willing-
ness to continue in his footsteps:**®

190 See Qur’an, 18:109; EQ, s.v. “Instruments.”

191 It may be for the same religious symbolism that Saddam Hussein allegedly had the Qur’an written using
his own blood. The Qur’an was eventually displayed in the mosque known as the ‘Mother of all Battles
in Baghdad.

192 For the complete poem, see DAN, 63.

193 See Qur’an, 2:173, 5:3, 6:145, and 16:115; EQ, s.v. “Blood and Blood Clot.”

194 See Appendix A.16.

195 See Appendix B.13.
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1. Bring forth the fate of death; we are watered from its glass,
we light up the fire in the house of the enemy.

In another example, al-*‘Adnant’s death is metaphorically depicted as a letter that
was composed with blood instead of ink:!%
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1. Your jihad was not a mere expression,
which was met without action or foundation,
2. But it was thunder which made the pillars of the enemy crumble,
It cast them, and they became disabled without staff,
3. Your letters [of the alphabet] are not ink, but blood,
by which the prayers were written to perfection,
4. Give tidings about what the best |etter contains,
tightly woven with crimson blood.

The image of writing a letter with one’s blood has a special connection to martyr-
dom. Death in battle is glorified in the jihadist trgjectory because it carries the logic of
asymmetry in terms of power relations. Death is weaponized in the struggle for power,
and preordained death promises moral superiority. Al-‘Adnant’s death is elevated by
accentuating his strength and power, portraying him as a robust and successful combat-
ant. The poem narrates that the “best letter” was composed by the dark blood of the
lamented. In this writing, the poem suggests that every letter of the alphabet was woven
together by al-‘Adnant’s crimson blood. The term itgan, which means ‘perfection or
precision,’” echoes the Islamic phrase ‘a perfect deed’ (itganu I- ‘amali).

One particular example expresses the irritation of the poet against the inaction of the
in-group. Echoing Abu Tammam's (d. 845 CE) famous verse that ‘the sword is truer in
telling than books,’ **’ the poet Abi Qatada al-Hadrami declares:
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1. His elegy exhausted the words,
Brown spearheads were mere eloquent about him,

196 See Appendix A.30, and B.2.

197 Abu Tammam'’s verse claims, “a-sayfu asdaqu anba’an min a-kutubi.” See Muhammad M. Badawi,
“The Function of Rhetoric in Medieval Arabic Poetry: Abi Tammam's Ode on Amorium,” Journal of
Arabic Literature (1978), 47.

198 See Appendix A.31, and B.1.
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2. His elegy is[composed with] war, in its mélee,
by striking the apostasy’ s heads off, not by poetic metres.

The brown colour of the tip of the lance expressed by the alliterative collocation
sumru al-sinani, serves as an epithet for the wood from which lance shafts were made.
Blood vengeance as a mode of action is probably one of the most explicit ideological
vectors of transmission in DA‘ISH poetry. This pre-lslamic tribdistic ethos is re-
engineered to fit into a complex modern-day political landscape by echoing a remote
and distorted tradition. By blurring the distinction between Islam and DA ‘ISH, poetry is
deployed as an overt socia force with which to associate and unify the two distinct
facets. The interpenetration of Islam and DA‘ISH in the form of multiple scriptural
references taken out of their original context serves as a bid to claim legitimacy by a
seemingly genealogical lineage to the Prophet.

The message of DA ‘ISH, which is loaded with theological diction and dlusions, is
granted religious immunity, giving the illusion that blood vengeance is divinely de-
creed. In addition to the instigation of violence, some poems do not deal directly with
blood vengeance but engage in diffusing different ideological facets that are equally
expressive of the group’s jihadist ethos. These poems are discussed thoroughly in the
following chapter.



Chapter Six

Poetry as a Vehicle of Ideological Transmission

6.1. Mobilizing Poetry to Enfor ce a Specific Worldview

Discursively, verses of ideological transmission depict multiple aspects of organization-
al power relations, including ideological polarization, enhancement of the group’s status
through moral superiority, and the outright discreditation of the opponents. Poetry is a
platform that cloaks reality from those outside the experience. It also reveals redlity on
different levels of intensity to those within the experience.* The power of poetry lies
within its ability to wield control over the perception of reality and to circulate specific
social values that trigger specific behaviour and action.? The reformulation of reality
through the jihadist lensis especially crucial for a politically volatile region. The classi-
cal Arabic ode is instrumentalized as an old vector of mobilization and ideological
transmission among different ideologies. When the Egyptian government shut down the
internet network during the Egyptian revolution in January 2011, poetry became re-
tooled to spread the message of the revolution through word of mouth, “echoing the oral
tradition found in Arab culture.”*As a medium, the classical form of poetry enjoys a
broader popular appeal among a populace that takes pride in its long-standing traditions,
cultural affinities, and historical legacies.

The most effective tactic which accompanies ideological transmission is the emo-
tional charge. Anti-establishment organizations like DA‘ISH deploy emotional persua-
sion tools to help shape the beliefs and preferences of activists, ultimately affecting their
decision to join, stay in, or perform specific tasks for the group. The jihadist narrative
reaches out to those whose identity is rooted in a history of shared suffering, following
decades of invasions, wars, and denied states. The paradigm of struggle prompts identi-
fication with a potential group by showing them who or what they may become. Emo-
tionally charged language is an essential discursive mechanism in the transmission of
DA ‘ISH ideology because it overrides gaps in logic, it reinforces and complements the
jihadist narrative, it simplifies a complex political landscape, and it also constructs a
coherent enemy. Additionally, emotional discourse based on collective struggles, subtly
enforces a‘moral code’ on the populace, which is accompanied by specific responsibili-
ties that reflect the group’sideology. A closer thematic analysis of the verses circulated

1 Ideological poetry, including the poetry composed by DA‘ISH, is considered as ‘platform’ poetry. See
section 4.3.

2 Thediscursive manipulation of a specific worldview is discussed in section 3.1.1, and 4.7.1.

3 The importance of the classical form of poetry as an old vector of mobilization is discussed in Lewis
Sanders |V, and Mark Visona, “The Soul of Tahrir: Poetics of a Revolution,” in Trandlating Egypt’s Rev-
olution: The Language of Tahrir (Cairo: AUC Press, 2012), 214.
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by DA‘ISH sheds light on how DA ‘ISH illuminates — recalls or reinvents — its narrative
to transmit a particular worldview.

6.1.1. At Your Service O Sister
DA‘ISH propagandists mobilize poetry to impose a strict code of conduct upon the
female populace. The stereotypical representation of women as mothers, daughters, and
wives manifests itself extensively in the DA ‘ISH poetic discourse. This manifestation is
strategically galvanized in the propaganda machine by reviving powerful female voices
from the Islamic tradition, or by resorting to the Islamic history to validate women's
importance in the organization.” In the grand narrative of DA ‘I SH, anachronistic histor-
ical alusions portray women living in the jihadist milieu as free and highly esteemed.
These voices are depicted as role models for the female audience living in DA ‘I SH-
controlled areas. Female brigades, which make part of the propaganda machine, are
engaged in monitoring other women in the caliphate and are equally present online to
manipul ate others outside the Irag—Syriaregion into joining DA ‘ISH.®

Poetic subtlety provides DA ‘ISH with its mechanism to coerce the behaviour of its
female populace about the most delicate issues, including the regulation of sexual ac-
tivity with jihadists and bearing their children. One poetic exemplar that mobilizes met-
aphors, intertextualities, and literary devices to explore the male-female relationship in
the jihadist milieu is called At Your Service, O Sster. It is composed by the group’s
poetess Ahlam al-Nasr in kamil metre. The male-female relationship is indicated by the
similar choice of diction deployed to refer to the two sexes, namely airar, which means
‘the freemen,” and hara’ir, which refers to the noble virgin women. Both terms are
derived from the plural form of the noun Aurr which conveys the meaning of noble or
free-born:®
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1. At your service, O sister, take the soul to ransom for your purity!
2. At your service, if my hands are incapable, my heart redeems your pride,

4 The representation of women tends to be more intense in DA ‘ISH than other militant jihadist organiza-
tions such as a-Qa'ida. See Kendall, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradi-
tion,” 230-1.

5  Seealso the discussion about the female brigades in section 3.2.1.3.

6 Thispoemisnot cited in its entirety. Only a number of selected verses are reproduced for discussion. The
numbering of the versesis only used to show continuity between different sets of verses belonging to the
same poem. For the complete poem, see Appendix A.7; DAN, 34.
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3. At your service, we neither fear death nor perdition,
4. At your service, indeed, your call to the free ones did not go unnoticed.”

The anaphoric phrase ‘at your service' (labbayki) is a response to a prior request,
which is often made in distress.® The term labbayki not only foreshadows the content of
the verses, but its redundancy explicates that its message is directed toward women. The
title Labbayki ya ukhtahu is a formulaic expression that revives a centuries-old and
well-known incident recorded in Islamic history. This expression recalls the story of a
Muslim woman captured and imprisoned by the Romans during the reign of the eighth
Abbasid Caliph Haran a-Rashid, aso known as al-Mu‘tasim bi-llah (d. 842 CE). It is
narrated that when a-Mu‘tasim heard of the news, he gathered an army on the best
horses available to rescue her. Upon meeting the woman, al-Mu‘tasim is believed to
have used the expression labbayki, labbayki.® The appropriation of labbayki in the con-
text of women caught in warfare triggers comparisons between the historical event and
the modern-day battlefield. DA‘ISH male fighters are subliminaly equated with the
image of a-Mu‘tasim and depicted as the protectors of women. The role of women in
DA‘ISH compound is clarified in the following verses:
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5. Let the entire world know that we redeem the free noblewomen,

6. By soul and blood, no one is missing among for fear or cowardice,

7. Indeed, the girl in our religion is respected and venerated,

8. For her victory, lions embark upon drafting this great battle.

9. She constitutes half of the society; because of her, our dreams have flourished,
10. Sheisour sister or our mother that brought for us our distinguished [peopl€],

7 Theterm al-akrar may refer to harakat asraru al-sham al-islamiyya founded in December 2011 which is
acoalition of multiple Islamist and Salafist units that united into a single brigade to fight against the Syri-
an government led by Bashar al-Asad during the Syrian Civil War armed Salafi-jihadist rebel group in
northwestern Syria.

8 Inanon-jihadist context, the phrase Labbayki ya ukhtazhu has also found resonance in the Irag—Syria
region as a military campaign to safeguard women from attacks of the government. See “ Qasf bi-I-kular
‘ala Idlib wa-ghurfa ‘amliyyat bi-halab li-wadfi tajawuzat PYG,” Alsouriya, May 3, 2015,
https://tinyurl.com/y6ztph9v.

9 The imprisoned Muslim woman is believed to have shouted from her prison wa-mu tasima (O my grief,
Mu‘tasim), to which later, the caliph answered labbayki, labbayki. For a more detailed narrative of the in-
cident, see dso ‘Al Ibn Athir, Kitab al-kamil fi-lI-tarikh (Beirut: Dar kitab al-‘ilmiyya, 1987), vol. 6, 40ff.
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11. Sheisadaughter who speaks innocence and follows our advancement,
12. Thisis her elevated position which our Islam has crafted for her.

The poem conjures up the female image as being highly esteemed through popular
phraseology borrowed from collective memory. The phrase fa-I-talamu I-dunya in
verse 5 is a formulaic expression used to make declarative remarks of one's beliefs or
political persuasions. The formula consists of a positive indirect command expressed
through the structure of prepositions fa-li followed by an apocopated verb.'® Likewise,
the phrase bi-I-rik, bi-1-damin verse 6, which means ‘1 will sacrifice my soul and blood
for’ featuresin political slogans and politically-motivated chants.™* The expression bi-I-
rich bi-1-dam, nafdika has often appeared as arallying slogan during protestsin the Arab
world to show support for a particular cause or figure. It is found in a self-indicative
title of a chant dedicated to Palestine entitled bi-I-rizk bi-I-dam, nafdika ya agsa (‘ by
spirit, by blood, | will sacrifice myself O Agsa’). This phrase was also used as a slogan
that expressed support for Hafiz al-Asad (“with spirit, with blood, we sacrifice for you,
O Hafiz"). It dso surfaced in demonstrations that took place in Amman, Jordan, where-
by the expression bi-I-rik bi-I-dam, nafdika ya filistin was accompanied by labbayki ya
agsa. More recently, the term featured in the Arab uprisings, and it was often employed
asarefrain in chants or arallying sogan in countries like Irag, Yemen, and Syria. In the
context of this poem, the phrase does not only reinstate the willingness of DA‘ISH ca-
dres to protect women, but it also echoes the narrative of a-Mu‘tasim inferred in the
title of the poem. The description of women as nusfu mujatama in (‘half of society,” v.
9) reverberates 1slamic wisdom. It is attributed to the medieval 1slamic jurisconsult of
the Sunni tradition known as Ibn Qayyim al-Jawziyya (1350 CE).” This phrase is rede-
fined in verses 10 and 11, reinstating the stereotypical functions of women as child-
bearers, custodians, and obedient daughtersin the jihadist sub-culture.

In verses 13 to 16, the female figure is projected as being elevated with pride and
dignity, which must be shielded to retain chastity and purity:
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10 Badawi, Carter, and Gully, Modern Written Arabic, 436.

11 See Wedeen, Ambiguities of Domination, 64; |bn Filistin, “Ughniya bi-rah bi-dam, nafdika ya agsa jadid
2017,” YouTube video, 6:36, December 2017, https://www.youtube.com/watch?v=9r0rY 98cgV'Y ; Wajh
al-Urdun, “a-sha'b al-urduni yuhtif ‘ Labbayk ya Agsa’, bi-I-rah bi-I-dam nafdik ya filistin' fi masira
wast al-‘asima ‘amman,” Youtube video, July 21, 2017,
https://www.youtube.com/watch?v=hkTGsC2bRbE; Zaid Alfadhli, “ Ahmad al-Muslawi bi-rah bi-l-dam,”
Youtube video, 4:57, August 2013, https.//www.youtube.com/watch?v=Hys5gCd-xwM; al-Sha‘ir Ahmad
al-Daylami, “bi-l-rah bi-l1-dam, nafdika ya yaman min kalimat wa-ilga’ al-Sha‘ir Ahmad jadid 2016,”
Youtube video, 5:55, January 21, 2016, https://www.youtube.com/watch?v=AcDMD3sO8E4.

12 Ibn Qayyim al-Jawziyyais best remembered as the foremost disciple and student of the controversial and
influential fourteenth-century Sunni reformer Ibn Taymiyya (d. 1328 CE), whose work is circulated in the
jihadist circles.
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13. So pure are the free noblewomen in Syria that even the clouds shy away,

14. An impenetrable fortress that the flies and the wolves have long attacked together,
15. On the borders of the fortification pureblood is shed,

16. Redeeming it with determination from the savage and rapacious beasts.

The polarization between the in-group and the out-group is subtly reinforced
through severa rhythmic phrases. The collocation Aisnun mani‘un (‘an impenetrable
fortress,” v. 14), which develops rhythm through the nunation, depicts the in-group as
upright and sturdy. By contrast, al-dhubab ma ‘a I-dhi ‘ab (‘the flies with the wolves,” v.
14) refers to the out-group. These phrases are distinguished by phonological and mor-
phological patterns. The cacophonic consonants dhal and ba which feature in the terms
al-dhubab and al-dhi 'ab to represent the out-group are contrasted to the euphonious
letters in Aisnun manz ‘un, which represent the in-group. Additionaly, the terms al-
dhubab and al-dhi ‘ab form an incomplete jinas (jinas ghayr tamm).

There seem to be two parallel symbolic narratives unfolding in this passage. The
first narrative is concerned with the explicit reconstruction of the harsh environment of
the battlefield. This trgjectory is expressed through terms like ‘fortress’ (v.14), ‘at-
tacked' (v. 14), ‘borders’ (v. 15), and ‘pureblood’ (v. 15), in which DA ‘ISH fighters are
portrayed as protecting their fortifications and conquering their enemy. The blood on
the borders of the fortification may also symbolize the death of the fighters caused by
their encounter with the enemies. The explicit narrative about warfare being phallocen-
tric and penetrative alows for extensive sexual punning. The second narrative is more
implicit, and it concerns the role of women in procreation and child-bearing. Provided
that the portrayal of women is the leitmotif that runs throughout the poem, the second
narrative seems to be the underlying message that is meant to be transmitted through
this poem.

For a better understanding of the metaphors involved in the second narrative, a brief
etymological analysis of crucial phrasesis adequate. The term tuhr in the phrase suhr al-
parai ’r (v. 13) conveys the meaning of abstinence, chastity, being upright, moral excel-
lence, especialy of a woman."® The term al-hardi r (sin. hurra) aso shares the same
semantic field. Al-kargi r is a classical term that designates a free noblewoman of high
social status; thistitle served as alabel of distinction and honour. Likewise, the colloca-
tion hisnun mani ‘un (v. 14) may either explicate a ‘fortified fortress' according to the
first narrative, or ‘impenetrable chastity’ implied in the second narrative. The lexeme
hisn, which means ‘fortress or tower,” implies the state of women being chaste. In Is-
lamic law, the derivative muisina refers to the in the chastity of a woman of unblem-
ished reputation. The meaning of verse 15, which narrates about pureblood redeemed on
the borders of the fortress, may be understood in light of the warfare paradigm, in which

13 SeeLANE, r-h-r.
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case DA ‘ISH fighters spill their blood by performing self-immolation.* Alternatively,
the image of pureblood could also symbolize women losing their chastity. These paral-
lel narratives are, in essence, correlated because the blood in the context of warfare is
purifying, life-giving, and life-sustaining. In the case of the procreation narrative, blood
also opens up the possibility of life through birth.™ This poetic ambiguity is a subtle
mechanism to address women’ s obligations towards the jihadist sub-culture.

The narrative of female members as child-bearers becomes more dominant as the po-
em progresses. In verses 17 and 18, the poem declares that male fighters would father
an abundant number of children:
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17. If *a seeker of the protection in God' (mu ‘tasim) dies, then every Syrian youth is his
grandchild,
18. One thousand after one thousand, then one thousand with thousands and increasing.

The active participle mu tasimun, which means ‘the one who seeks protection in
God,’ recalls directly the ‘Abbasid Caliph al-Mu‘tasim who isimplied in the title of the
poem. Additionally, verse 17 suggests that the death of afighter who diesfor hisfaithis
to be replaced by a multitude of children who could follow in his footsteps. References
to procreation resurface at a later stage in the poem through the term mahdu I-karami
(‘the cradle of dignity’):
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19. O sister, | am the son of Syria, and our land isthe cradle of civilization.

On aliteral level, the term mahdu I-karami may refer to the historic title bestowed
upon Mesopotamia as the cradle of civilization. On a more symbolic level, the term
mahdu conjures up the image of newborns. The second trgjectory, which depicts women
as child-bearers, is reinforced through the rhetorical influence of the Qur’an:
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20. Be contented O sister, do not worry about disgrace,
21. Be contented... Indeed, the lions attack while the cowards flee.

The recurring collocation garri ‘aynan is to be understood vis-avis its religious as-
sociations because it features in the Scripture. The Qur’anic context of the phrase garrz
‘aynan reiterates the dominant trgjectory of the poem. The nineteenth Qur’anic chapter
is dedicated to Mary and her conception of Jesus. In this particular Qur’anic verse, Mary

14 See also the discussion on the metaphor of blood in section 5.3.
15 The spilling of blood as a metaphor for sowing seeds and procreation is explored in section 5.3.



Poetry as a Vehicle of Ideological Transmission 219

is told to keep herself satiated with food and drink and to abstain from talking to hu-
mankind:
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So eat and drink and be contented. And if you see from among humanity anyone, say, ‘In-
deed, | have vowed to the Most Merciful abstention, so | will not speak today to [any] man.’*®

The divine order of abstention should be understood in the context of an unwedded
Mary suffering from aggravated birth pain.*” The fighters' declaration of protecting al-
‘arm is symbolic:
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22. 1 shout: at your service, | am here to defend your pride.

The term al- ‘arin may either connote one's pride or a den. A den, which refersto a
wild mammal’s hidden home, may connote the home of DA ‘ISH fighters who are often
depicted as lions in the jihadist discourse. Additionally, women in the female populace
are projected as the mothers of today’ s cubs and tomorrow’ s lions. In the context of the
dominant trajectory, protecting al-‘arin may imply safeguarding the female body be-
cause it gives birth to the symbolic lions.

The ambiguity between the narratives of warfare and procreation is evident even in
the last verses of the poem:
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23. So oblige your limits, do not leave them, O descents of ‘Ubaydi,
24. Indeed, we are the servants of God, who neither fear nor request [anything] except for
him.
25. The one who giveslife to truth and moves forward in his guidance succeeds.

The term jins al- ‘Ubaydi is a pun which may signify the descents of ‘Ubaydi. The
verb in the masculine singular tughadir (‘leave,” v. 23) seems to support this interpreta-
tion. The tribe of ‘Ubaydi is significant for a population living in the Irag—Syria region
because historicaly, it refers to one of the most ancient and powerful Arab tribes in
Irag, which settled in Mesopotamia. The tribe directly descends from ‘Umra bin Ma'adi
Y akrib (d. 642 CE), a famous Arabian knight known for his extreme bravery and val-
our, who was a companion of the Prophet. The exhortation to oblige by one's limits
may thus be a projection of al-Mu‘tasim’s call to protect women from the Byzantines on
the militant fighters. Alternatively, the term can also signify sex slaves if rendered as
jins al- ‘abid.

16 SeeQur’an, 19:26.
17 SeeQur’an, 19:23.
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During the peak of DA‘ISH, Yazidis were often targeted as sex slaves sold on the
market for DA‘ISH militants. The etymological root “-b-d resurfaces in verse 24, re-
minding the recipients that they are the servants of God ( ‘ibad allah). Verse 25, which
happens to be the final verse of the poem, is formulated as a generic universal truth,
claiming that whoever gives life to the truth will succeed. The term al-kaqq is an am-
biguous term. In this case, however, giving life to truth may refer to the prospective
infants procreated by DA ‘I SH militants.

By mobilizing particular elements from the Islamic tradition that are meaningful to
the jihadist sub-culture in a positive way, the poem reinforces its paradigm of depicting
the female populace as child-bearers. It also subtly coerces its female audience to re-
main silent if — as in the case of the story of Mary — the people close to them may not
approve of their child-bearing for DA ‘ISH fighters. This selective use of the Scripture
serves the double function of conveying religious legitimacy, even immunity, and also it
pre-empts consent. The tradition of belief is deployed for its normative power. The
method of thinking itself becomes disarmed by the rigid restriction to traditional mode.
By resorting to phraseology derived from a religious corpus, DA‘ISH aims to have its
‘voice’ becoming the voice of tradition and, most importantly, that of the Qur’anic ethos
and its own interpretation of it. DA‘ISH members are then not depicted as the innova-
tors but the messengers of that ethos. Such manipulation appeals to tradition and author-
ity, but it also uses logical gaps and fallacies by a selective recasting. As aresult, poetry
isweaponized in the jihadist milieu.

6.1.2. My Brother in Religion

The notion of brotherhood in the jihadist discourse is based on the traditional under-
standing of political order and the asymmetrical power relations. Brotherhood implies
close or thick relationships with a group of people, not merely a connection with specif-
ic persons. It is a collective relationship based on descent and one which is deeply in-
grained in the Arab and Islamic moral codes.’® Fraternal relations are depicted as the
most decisive factor for solidarity because brotherhood inclines to collective concern
and action. It is aform of mechanical solidarity resulting from intense group belonging
and homogeneous beliefs and sentiments common to all the members of the group ra-
ther than an ethos of individualism and ties that link individuals with crisscrossing loy-
alties.

The call to build and maintain bonds of brotherhood gains its rhetorical influence
from the Qur’an.”® It indicates membership in a genealogical group, and more exten-
sively, it indicates membership in a group united by a shared belief.?® The bond of Is-
lamic brotherhood manages to transcend blood relationships, whereby creatures are
linked by way of servitude to their creator. In contemporary mainstream political dis-

18 Seealso Stock, Sorache als ein Instrument der Macht, 98ff.
19 SeeQur’an, 58:22.
20 Seeaso EQ, s.v. “Brother and Brotherhood.”
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course, the metaphor of ukhuwwa resonates broadly with particular ideologies in the
Arab world.?* The pan-Arab nationalist discourse depicts all Arabic-speaking countries
as one large family and its citizens as brothers.?? Oman’s former sultan Qabbis b. Sa‘id
(1970-2020) frequently referred to his population as brothers or Oman’s sons (ikhwa or
abna uman), whereas the Syrian President Bashar al-Asad often addresses the Syrian
population with the expression ‘O brothers and sons' (ayyuha I-ikhwa wa-l-abna ) in
official discourse®

The metaphor of ukhuwwa permeates day-to-day conversations, formal speeches,
pamphlets, and other forms of jihadist propaganda discourse. This metaphor stresses the
importance of the fraternal bond that exists among the male militants. One poetic mani-
festation is the chant entitled My Brother in Religion, which is composed following the
wafir metre;
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1. My brother in religion,
we are still fathers as we have [always] been before,
2. Join us against the enemies,
S0 that their dust and weakness increase,
3. We shall bond with each other,
and al of us shall benefit from it,
4. We became brothers, and no one
will stab usin the back,
5. When | say that you are my brother,
the meaning accompanies the word,

21 Nasalski, Die Politische Metapher im Arabischen Untersuchungen zu Semiotik und Symbolik der Politi-
schen Sprache am Beispiel Agyptens, 118.

22 For examples of the familial metaphor as used by Arab nationalist |eaders on the political sphere, see also
Nasalski, Die Palitische Metapher im Arabischen Untersuchungen zu Semiotik und Symbolik der Politi-
schen Sprache am Beispiel Agyptens, 118ff; Stock, Sprache als ein Instrument der Macht, 106ff.

23 Stock, Arabische Stilistik, 100.
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6. We have become like one body
so that the strength of the foundation is compl ete,
7. For among ourselves we are connected by kinship,
the [most] Merciful should have mercy upon us,
8. Who attacks among usis followed by
his brother with good kin,
9. The vision of my brothersis around me,
which changes my fear into safety,
10. In my composure with him, thereis peace
of the tongue or helping hand,
11. O brothers of mine, rise,
to affirm what has been said about us,
12. With the bond of God protect yourselves,
to remain as we have [always] been.

In the jihadist discourse, the concept of brotherhood or fraternal relationship
(ukhuwwa) dominates over other relationships. It represents the organization’s idealized
relations of domination and membership, and it specifies the form of public obedience
towards the organization. These commitments underpin the familial structure and are
representative of a system deeply ingrained in values and expectations that govern the
behaviour of the relationships of the members. Since the bond is predominantly derived
from ties of family or kinship (v. 7-8), DA‘ISH presents solidarity as based on close,
face-to-face, and emotionally charged relationships, and these dimensions are mutually
entailed.

In the jihadist group, this metaphor is mobilized as a symbolic exercise of group-
building. The denominative verb ta’akhkhayna (v. 4), which means ‘we became broth-
ers,’ stresses that the group’s fraternal bond is not exclusive to its members, but outsid-
ers may become part of it. It consolidates the in-group relationships among members of
DA ‘ISH transnationally through a vertical and hierarchy of legitimacy. It also reinforces
a horizontal hierarchical lineage that subtly connects modern-day jihadist fighters with
ancient Islamic warriors and leading figures of I1slam. Imaginary familial bonds are
exploited in the jihadist sub-culture “to build up an image of Islamic State as an emo-
tionally attractive place where people belong, where everyone is a ‘brother’ or ‘sis-
ter'.”* The terms ‘brother’ and ‘sister’ project the Muslim polity of believers (umma) as
a substitute family, whereby every Muslim shares a‘brotherly’ or ‘sisterly’ relation with
al other Muslims. The imagined family lineage, which transcends blood, provides
members with emotional comfort, a sense of security, and a purpose in life. It isalso a
significant source of identity, psychosocia support, and socia status, which binds its
members through extensive mutual commitments and obligations.”® Members are ex-

24 Atwan, Islamic Sate: The Digital Caliphate, 13.
25 One way of creating this ‘false’ identity, is by applying a nomenclature to anyone who joins DA‘ISH,
including non-Arab fighters. The kunya nomenclature becomes a symbolic rebirth or a ritual whereby
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pected to show loyalty to the collective group, to place its good above their own, and to
follow the orders of those above them in the hierarchy.

In this chant, the metaphor of the fraternal relationship is framed as a religious bond
(akhr fi I-din, v. 1). Qur’anic intertextualities and hadith references are seamlessly in-
serted into the chant to reinforce authority and legitimate the group’ s strategies, remind-
ing them of their duties towards the group. The manifestation of DA‘ISH militants as
one body in verse 6 is borrowed from the Islamic tradition.”® The body metaphor pro-
vides an easy and convincing solution to the problem of social order. One hadith clearly
states that “[t]he believers are like one person; if his head aches, the whole body aches
with fever and sleeplessness.”?” The message is validated by intertextuality to a famous
Qur’anic verse, which also deals with the bond of fraternal relationship subtly implying
that the brotherly relationship is divinely ordained. The expression ‘with the rope of
God unite’ (bi-zabli llahi i ‘tasimi, v. 12) echoes a Qur’anic verse which calls against
division and demands unity among the people, namely, “and hold firmly to the rope of
God [wa-i tasimiz bi-habli llzhi] al together and do not become divided.””® This
Qur’anic verse affirms brotherhood of the believers, reminding Muslims that before
accepting Islam they were enemies, then “He unified your hearts so that through his
bounty you became brothers.”

The chant aso refers to the past as a mobilizing force. In verse 2, ancestors are
brought in to remind the audience of glorious past Isamic heritage to which they are
connected by kinship. The final two verses echo, albeit subtly, the group’s appeal to live
up to the beliefs laid out by their ancestors. References to the members' collective fore-
fathers, give credibility to the claims made by DA ‘ISH, through which the group may
establish continuity and obedience.

6.1.3. Let the World Verily Witnessthat | am a DA 1 SH Member

Formulaic expressions, intertextualities, repetitive morphologica patterning, and neolo-
gisms are powerful discursive forces that reinforce the ideologica hegemony of
DA‘ISH and contribute towards building up a jihadist ethos. One poetic exemplar of
various morphological patterning is a short poem entitled Let the World Verily Witness
that | am a DA ‘1SH Member. This poem consists of ten verses, which are composed in
the sar7 metre by Ahlam al-Nasr:*

DA ‘ISH members disavow their old self and identity. In return, they are granted a new self, new identity,
and anew family. See section 3.2.1.4.

26 The metaphor is aso found in the Judeo-Christian tradition. It is argued in the Corinthians that “if one
part suffers, every part suffers with it; if one part is honoured, every part rejoices with it.” See 1 Corinthi-
ans 12:26.

27 Sahth al-Bukhari 5665, Sahth Muslim 2586, accessed January 20, 2019,
https://sunnah.com/muslim/45/86.

28 SeeQur’an, 3:103.

29 SeeQur’an, 3:103; EQ, s.v. “Brother and Brotherhood.”

30 SeeAppendix B.15; DAN, 55.
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1. O State of Islam, be alarge tree with widespread branches,
whose blossoms are superior to the vicious thorns,
2. Resist treacherous injustice,
becauseit is the proof of steadfast living,
3. For every false accusation be
like the light that radiates brightly in the dark fog,
4. It caused them pain with its sharpness and its steadfastness,
for it was attacked by every [kind of] irrational hatred,
5. It trampled down on their heads with all courage,
it obliterated the prattle and mordaciouslies,
6. It anchored the principles of our religion with determination
because the religion is a constitution and not [something] marginal,
7. It blew violently every devised conspiracy [connected] to it,
theliesin front of it were quivering,
8. It bestowed its care upon the exhausting crowd,
like water which appears pure for the thirsty,
9. So listen to our sincerity in our speech,
despite the sinful and obscene evil,
10. If the love of the faithful ones demands to become a DA ‘ISH member,
then let the world verily know that | am a DA ‘ISH member.

The rhythm of the poem flows through the liberal use of different formulaic expres-
sions that resonate with a primarily Arabic-speaking populace. The grammatical con-
struction expressed in the title of the poem, namely, fa-l-tashhadi |-dunya bi-annani
DA ‘1SH], is often used to make declarative remarks of one’s beliefs or political persua-
sions. The formula consists of a positive indirect command utilizing the structure of wa
or fa followed by the preposition li, which is succeeded by an apocopated verb.® This
formulaic expression can be traced back to a poetic verse attributed to the scholar Aba
‘Abd Allah Muhammad b. Idris al-Shafi‘1 (d. 820 CE), an Arab Muslim theologian and

31 Badawi, Carter, and Gully, Modern Written Arabic, 436.
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scholar who is known for being the first contributor to the principles of Islamic juris-
prudence (uszl al-figh). The original verse attributed to him states:
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1. If the love to the members of the House of Muhammad demands rejection
then let humankind and the jinn witness that | am a rejector.*

The poetic verse attributed to al-Shafi1 is a declaration of one's faith in the Prophet.
In the poem of DA‘ISH, the testimony of faith is foreshadowed in verse 2 through the
structure wa-l-tasmudi (‘resist’) and in verse 9 through the phrase fa-lI-tasma‘i
ikhlasana fi gawlina (‘so listen to our sincerity in our speech’), which follow the same
grammatical construction. In addition to the recurring grammatical structure, the decla-
ration of faith is empowered by choice of the verb shahada in the second part of the
verse. Shahada, which means ‘to witness,’” echoes the Islamic creed known as al-
shahada; a testimony of one's faith in God and the Prophet. Other pseudo-religious
terms include the verb ittaga bi- meaning ‘to seek protection’ in verse 1 that is collocat-
ed with the sanctifying thorns, which is etymologically connected to religious piety (al-
taqwa).

The ferocious and belligerent jihadist ethos is also reinforced in the same poem by the
use of acronymic verses. The acronym redefines the meaning of DA ‘ISH by conflating
faith with militant activism, namely, da‘asat ru’zsahum (‘it trampled down on their
heads,’ v. 5), arsat qawa ‘id (‘it founded the principles,’ v. 6), ‘asafat (‘it blew violent-
ly,” v. 7), and shamalat...bi-birriha (‘it bestowed its care,’ v. 8). The acronym stands
out from the rest of the poetic text for two main reasons. Firstly, it exploits a list of
verbs placed at the beginning of the first hemistich in the third person feminine singular
in the perfect tense. Additionally, the acronymic verses create their unique rhythm,
which is reinforced by the poem’s rhyming scheme. The ending of the first hemistich of
verse 5, that is, tin, rhymes with the first hemistich of verse 6. Likewise, the affixed
pronoun ha in the first hemistich of verses 7 and 8 contributes to the acronym’s own
rhythm.

The term DA ‘ISH is worthy of a brief commentary primarily because of the roots d-
“-sh, which lack a dictionary entry. The abbreviation DA ‘ISH, which stands for al-
dawla al-islamiyya f7 |- ‘iraq wa-I-sham, coincidentally follows the pattern fa ‘il which
dominates this poem. The noun pattern fz il, which is known as ‘the agent noun,’* is
reinforced through the end-rhyme itself following the same pattern. This morphological
patterning signifies the doer of an action, often a person who resorts to action. Some
examples of this morphological pattern include khadish, ghadir, baril, al- ‘a’ishi, al-
ghabish, ta’ish, al-nahish, bi-hamish, ka-l-ra‘ish, li-I-‘afish, fahish, al-salikina,
DA ‘I1SH. By extension, the morphological patterning captures and transmits the militant
activism attributed to DA ‘ISH members.

32 ‘Umar Faraq al-Tabba’, Diwan al- imam al-shafi 7 (Beirut: Dar al-galam, 1995), 81.
33 Badawi, Carter, and Gully, Modern Written Arabic, 88.
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A more striking observation concerns the masculine nisba suffix attached to
DA ‘ISH, which is afully productive grammatical form in Arabic, which makes it possi-
ble to form adjectives derived from any nomina base. The nisba, which originally de-
noted a relationship of belonging, formerly of kinship,* is employed to construct the
identity of DA ‘ISH members. In the case of DA‘ISH, the nisba is a discursive tool to
provide individuals with a group identity and a sense of belonging in the same way that
it usualy functions with nationalities of country names. The referential adjective
DA ‘1SH1, which connects individuals to the group, is accompanied by violent deeds that
are represented in the acronymic verses. The use of DA 1SHI solely in the masculine
nisba form suggests that the poem is addressed to the group’s male followers. This
neologism is reinforced by the term tada ‘ ‘'ush, which finds itself placed in the formulaic
expression echoing the scholar a-Shafi‘1. The term tada ‘‘ush is constructed on the pat-
tern tafa“‘ul, which is a verbal noun derived from the fifth verbal stem tafa‘‘ala. The
fifth verbal form is often the reflexive of the second verbal form.® In this case, the ne-
ologism tada ‘‘ush is assumed to mean ‘to become a member of DA‘ISH." The term
tada “‘ush in Ahlam al-Nasr’s poem juxtaposes Ali Mukammad (House of Mohammed)
in the original verse by al-Shafi'1, declaring that if becoming part of DA ‘ISH is required
for the love of the faithful, then one should become part of it. This poem illustrates how
morphological patterns, neologisms, and verses attributed to religious scholars are re-
engineered to propagate and legitimate a culture of militancy and induce loyalty in the
target audience.

6.1.4. At Your Service Angar al-Shari ‘a

Poetry is deployed as a tool to interact not only between subordinates within the same
group but also between DA ‘ISH and other jihadist groups. Group dynamics, including
new affiliations, are communicated through the poetic platform. The poem entitled At
your Service, Supporters of Shari ‘a discusses the intra-group relations between DA ‘I SH
and a Salafist-jihadist group known as * The Supporters of Shari‘a,’ which is predomi-
nantly active in Tunisia, Libya, Mali, and Mauritania. This poem is composed in kamil
metre and follows the ra@ monorhyme. It was circulated on social media, accompanied
by a graphic form.* Parts of its verses feature in a political pamphlet written about the
situation in Tunisia,® while the remaining verses resurface in an elegy dedicated to
Raghib al-Hannashi.®

34 Seesection3.2.1.4.

35 Seealso Badawi, Carter, and Gully, Modern Written Arabic, 60.

36 See Appendix B.4.

37 Ahlam a-Nasr, “Tunis, baa wasumid,” Al-Sumoud Media, accessed October 10, 2018,
https://ia601503.us.archive.org/5/items/tunus.

38 SeeDAN, 64-5.
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1. At your service, Ansar al-Shari‘a,

we did not forget the red injury of the Muslims,
2. We did not forget the knights of bravery,

on the contrary, the fire increases inside us with determination,
3. About esteemed Tunisia [we hear] athousand stories,

about the bleeding hearts of the faithful ones,

4. In which the oppressors caused havoc, and they agreed together about

the harmful, arrogant and bad breath of deception,
5. They pretended to adhere until their head
was able to rule Tunisia and became arrogant,
6. Indeed, not only was he courteous to tyranny and corruption,
he was himself corrupt and tyrannical,
7. Hedid not base his ruling on the law of our Lord,
instead, he was a bloody scourge becoming eagle-like,
8. He responded to the enemies with the crimes,
he was not more than eyes and an informant for the oppressor,
9. He conquered the brave [ones] by vileness and multiple offences,
he killed the fearless [ones] and the meanings of the virtuous,
10. He prohibited the headscarf; he allowed unbelief and heresy,
then the situation became grievous and disturbing,
11. He demanded satisfaction from the unbelieving enemies,
Is he insane? Answer me!
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12. The despicable monstrosity wiped the unbeliever,
pretending to be a Muslim; how far away! He does not know, and he does not see,
13. Asif this madness disturbed his brain!
asthough heis drunk and in deep slumber,
14. O Lord save Tunisiafrom his evilness,
you are the All-Knowledgeable of what is happening and what has happened,
15. Our brothers who are complaining about a miserable condition,
the persevering lion gave refuge to him by putting him behind bars,
16. He is the ostrich when faced with crimes of our enemies,
[but] alion against those who apply the Shari‘a,
17. May his hands be ruined and his oppression short-lived,
because the truth remains bright and illuminating,
18. Our heroes, the supporters of our Lord's Shari‘a,
[are the ones who] defend Islam from among the humankind,
19. May God protect you and make you victorious for along time
so that your flag will be [flying] at the highest peak,
20. The deception of the criminals and their crowd disappears,
and he will return [to where he was] forcibly in humiliation and grievance.

The message of the poem is cemented in the here-and-now. The poem makes refer-
ences to current affairs to establish relevance in the day-to-day issues faced by the Tuni-
sians. The jihadist narrative appeals to a populace whose identity is rooted in a history
of shared suffering and political injustices. The opening verses establish a link between
DA ‘ISH and the addressed by referring to the pain through the generic expressions jur.
al-muslimina al-azmar (the ‘red injury of the Muslims,” v. 1), and fursan al-bugila (‘' the
knights of bravery,’ v. 2). The struggles of Ansar al-Shari‘a are generalized as the col-
lective struggle of the Muslim community, thereby portraying the Salafi-cum-jihadist
group as part of mainstream Islamic culture. Pain is transformed symbolically into a
source of power; the red injuries of the Muslim populace mentioned in the first verse are
turned into afirein the second verse.

The poem moves swiftly to blaming Tunisia’'s former president Zayn a-‘Abidin b.
‘AlT (1987-2011) for the intensified pain experienced in the country. The poem identi-
fies the addressed through antonomasia, which means that the lampooned is not identi-
fied by his proper name, but through commonly associated characteristics which are
essentia from the DA ‘ISH viewpoint. This rhetorical device is mobilized to dehuman-
ize the former president, to garner support for out-group aggression, and to goad Ansar
al-Shari‘a into fighting against the ruling government. ‘Abidin b. “Ali is described as
‘arrogant’ (v. 5), ‘corrupt’ (v. 6), ‘tyrannical’ (v. 6), ‘insane’ (v. 11), and ‘pretending to
be aMudim’ (v. 12). He also stands accused of collaborating with the West by serving
as their ‘informant’ (mukhbir, v. 8), and serving as ‘ eyes for the oppressor’ (‘aynan li-I-
zulami, v. 8). In trying to depict the ruler as unfit to rule, the poem casts doubt on the
legitimacy of the ruler. His policies are also scrutinized; he is criticized for supporting
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unbelief and heresy (v. 10) by not applying Shari‘a (v. 7), and for prohibiting the veil
(mana‘a al-nigab, v. 10).*

The necessity to enforce an illegitimate and oppressive group like Ansar al-Shari‘a
takes its cue from an iconic recourse to pseudo-religious phraseology and pent-up emo-
tiona language. There is a shift from sorrowful to an optimistic mood from verse 14
onwards. The verses generate a sense of hope and promise that the situation would
change for the better if Tunisians place their trust in Islam. The poem maximizes the
appeal by framing Ansar al-Shari‘a as ‘defenders of Islam’ (dhawdi ‘an al-islam, v.
18). Likewise, the poem entails generic and ambiguous statements with pseudo-
religious overtones, which serve as guiding wisdom for the recipients such as ‘truth
remains bright and illuminating’ (fa-1-haqqu yabga ablajan bal anwara, v. 17). This
mixture of different elements serves as a typica example of how DA ‘ISH manages to
win over the hearts and minds transnationally through the exploitation of collective
suffering and the demonization of political leaders. Versified messages shape the audi-
ences judgment and exacerbate their anger towards the out-group, heightening emo-
tions that favour the jihadist cause.

6.1.5. To al-Bayda’
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1. To a-Bayda’ heartfelt congratulations,

for its operations [by] the sword of the squadrons,

2. Unsheathing it from the scabbard,
to cut into pieces the roots of the disgraceful polytheism,
3. They lived in our midst for along time,
in their hearts, they nested a calamity,
4. God wanted to cleanse, so they were beyond
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their goals, and what was hidden became apparent,

39 In 1981, the former Tunisian President Habib Bourgiba ratified the law, which effectively banned Tunisi-
an women from wearing the headscarf in state offices. In 1985, this law was further expanded to include
educational establishments. During Ben ‘Al1’s regime, the government began cracking down on females
wearing the hijab, enforcing the laws set by his predecessor.
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5. When religion responded to the nation of unbelief,
our lions hurried to slaughter the sacrificial victim,
6. Their dogs think that we are weak,
so they sent us riding beasts,
7. Their dogs did not know that
our people surround all the corners,
8. Soon, you will leave the land of my nation,
your unbelief cut deeply into the shinbone,®
9. So die! Indeed, “remaining” advanced towards you,
governing all of humanity with its Islamic law.

This short poem produced by al-Battar media productions depicts the exploitation of
poetry as a tool to spread current news about recent events and battles in the jihadist
milieu. These verses of congratulations (tahni’a) composed on March 7", 2017, cele-
brate the victory of DA‘ISH against the Hiithis in the province known as a-Bayda’ in
Yemen. The group’s success is projected through its dichotomized language coated in
typical jihadist rhetoric, culminating in aggression towards the out-group (v. 8-9). The
out-group is repeatedly dehumanized through animal epithets (‘dogs,’ v. 6-7). The
killing of the Hathis is coated in Islamic terminology, projecting it as though it was
divinely ordained. The killing is depicted as God's intervention for purification (arada
allahu tarhiran, v. 4). Likewise, the fighting against the Huthis is portrayed in generic
and dichotomized terms, namely, Islam against the ‘ nation of apostasy’ (kufr gawmin, v.
5). This polarized worldview facilitates communication by simplifying a complex polit-
ical landscape for everyone to understand. Discursively, the dehumanization of a per-
ceived enemy and pseudo-lslamic alusions intend to deactivate self-inhibiting norms
against murder. Apart from serving as a public relations outlet for DA ‘I SH, these verses
strengthen in-group relations and portray DA ‘ISH as an invincible organization, thereby
reinstating its authority and legitimacy.

6.1.6. The Lands of Truth are My Home

Versified messages are sometimes constructed as emulation or formal retort verses
known in Arabic as mu ‘arada. Historically, retort verses date back to pre- or early Is-
lamic times and gained more popularity from the Abbasid period onwards.* Emulation
formed a significant focus of critical endeavour during the tenth-century waning of the

40 The term shaziyya (pl. shazaya), which | trandlate as the shinbone, can also refer to the splinter or shrap-
nel.

41 The literary emulation enjoyed popularity in the outskirts of the Arabo-Persian world, namely in Iran,
Moghul India, and Spain. See also Geert Jan Van Gelder, Classical Arabic Literature: Alibrary of Arabic
Literature Anthology (New York: New York University Press, 2013), 15; Paul E. Losensky, “The Allu-
sive Field of Drunkenness': Three Safavid-Moghul responses to a Lyric by Baba Fighani,” in Suzanne
Pinckney Stetkevych, Reorientations: Arabic and Persian Poetry (Bloomington: Indiana University
Press, 1994), 227-62.
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Cordoban Caliphate.*? Ibn Darraj al-Qastalli (d. 1030 CE), who was one of the most
famous court poets of Muslim Spain, composed a mu ‘arada by appropriating an earlier
famous classic produced by a-Mutanabbi (d. 965 CE). Al-Mutanabbi’s celebration of
military victory was inverted into a wedding feast to defend the patron’s peaceful di-
plomacy with Christian neighbours in al-Qastalli’s gasida.”® More recently, neo-
classical poets such as Ahmad Shawdi (d. 1932) also availed themselves extensively of
this technique.** The term mu ‘arada means ‘opposition or confrontation,” and it often
entails an agonistic element,” although it does not focus primarily on attacking the
model of the poet.*® The approach to direct literary influence originally meant the re-
sponse to aformer model is constructed in the same metre and rhyme.*” Modern literary
critics consider the thematic contrafact of an original poem as a requirement for a poem
to be considered as a complete mu ‘arada. If any of the three elements (metre, rhyme,
theme) is missing, the mu ‘Grada is deemed to be incomplete (naqis).®® In the jihadist
literary circle, an example of a mu‘arada is a poem composed by the female poet of
DA ‘ISH Ahlam al-Nasr entitled The Lands of Truth are my Home:*
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42 For other examples of emulation, see also Suzanne Pinckney Stetkevych, “The Qasidah and the Poetics of
Ceremony: Three ‘id Panegyrics to the Cordoban Caliphate,” in Languages of Power in Islamic Spain, ed.
Ross Brann (Maryland: CDL Press, 1997): 1-48.

43 See aso Beatrice Gruendler, “Originality in Imitation: Two Mu‘aradas by Ibn Darrgj Al-Qastalli,” Al-
Qantara: Revista de estudios arabes 29, no. 2 (2008): 437—65.

44 See aso Geert J. H. Van Gelder, “Mu‘arada,” in Encyclopaedia of Arabic Literature, eds. Julie Scott
Meisami, and Paul Starkey, vol. 2 (London: Routledge, 1998), 534.

45 The term ‘arada, from which the verbal noun of mu‘arada is derived, means “to offer resistance, to
contradict, to oppose, to compare.” See WEHR, “r-d.

46 For athorough discussion on the relationship between mu ‘arada and naqa'id, see also Mattitiahu Peled,
“On the Concept of Literary Influence in Classical Arabic Criticism,” Israel Oriental Sudies 11 (1991),
4-6; Wagner, Grundzuge der Klassischen Arabischen Dichtung, Band Il: Die Altarabische Dichtung in
Islamischer Zeit, 31-4.

47 ‘Abd a-Qahir a-Jurjani (d. 1078 CE) considered mu ‘arada as a stylistic device that imitates or even
emulates a previous widely known text with the general intention of surpassing it. See also Arie Schip-
pers, “Mu‘arada,” in Encyclopaedia of Islam eds. C. E. Bosworth, E. van Donzel, W. Heinrichs, and C.
Pellat (Leiden: Brill, 1991), 260-1; Peled, “On the Concept of Literary Influence in Classical Arabic Crit-
icism,” 37-46.

48 See aso Muhammad Mahmad Qasim Nawfal, Tarikh al-mu ‘aradat fi al-shi r al- ‘arabr (Beirut: Dar a-
furgan, 1983), 13.

49 SeeDAN, 43.

50 The term Ahwazis misspelt in the original as Ahwaz.
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1. Thelands (of truth) are my home,
the sons (of Islam) are my brothers,
2. God of the universe summons us,
to justice and goodness,
3. My loyalty conforms with my faith,
and the guidance of the Qur’an,
4. My solidarity is not with
a-Qahtan and ‘Adnan for aday,™
5. My brather in India, you are my brother

as [are you, my brothers] in the Balkans,

6. And in Ahwaz and Aqgsa, >
in the Arab land of Chechnya,
7. When Palestine cried out in pain,
and when Afghanistan called out,
8. When Kosovo,
Assam and Pattani suffered injustice,
9. My heart went out with love to them,
longing to help those suffering,
10. | did not make a difference among them,
thisis what religion commended me,
11. Indeed, we are dl one body,
that risesin the right way,
12. Restraining from hurting it,
and wiping its scarlet blood,
13. No provenance divides us,
no language and colour [of skin],
14. The book of God unites us,
with loyalty in faith,
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51 According to Arabic genealogy, ‘Adnan is the traditional ancestor of the ‘Adnanite Arabs of Northern,
Western, and Central Arabia, often contrasted with the Qahtanite Arabs of Southern Arabiawho descend-
ed from Qahtan.

52 Theterm Agsa refersto the third holiest sitein Islam located in the Old City of Jerusalem in Palestine.
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15. [in order] to deflate any hopes
to scatter or attack us,

16. We will remain brothers forever,
despite the armies of Satan.

These verses contrafact a poem constructed in 1960s by the Syrian politician and
poet Fakhr1 al-Bardi (d. 1966) called The Arab Lands are my Home. Al-Bartdr’ s poem
became the unofficially recognized anthem in the Arab world, propagating a pan-
Arabist worldview.*® The pairing of the two poems is facilitated by a similar thematic
narrative, identical end-rhyme (ni or ni) and metre (wafir). Additionaly, the poems
follow the same formulaic expression biladu I-...awtani in the first verse. This phrase
became synonymous with al-Bartdi’ s pan-Arab nationalist poem.

Al-Baridi’'s poem was appropriated by various movements in the Arab-Islamic
world, including the pan-Islamist current.> Al-Baradr's call for Arab unity resonated
with a younger generation of singers who continued the tradition of performing unity
songs. However, the intention of chanting al-Bartdi’s poem changed with the emer-
gence of the uprisings in the Arab world in 2011. The poem helped Arab demonstrators
recall their former glory and create a stark contrast with their reality. Al-Baradi’ s poem
is evoked in one of Hisham al-Jakh's controversial performances of poetry entitled The
Visa (al-ta’shira) as part of the talent show ‘A Prince of the Poets,” in which al-Jakh
also criticizes the ineffectiveness and disunity among Arab leaders.™
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1. The Arab lands are my home,
from Damascus to Baghdad,
2. And from Najd to Yemen
to Egypt and Tetouan,

53 Fakhri al-Baradi was a politician and a Member of Parliament. He is considered as a leading figure in the
struggle for independence and one of the founding fathers of the Syrian Republic.

54 For arendition of the chant ‘ The people of Islam are my Brothers' (bani I-islam ikhwani), see also
“Nashid al-islam ikhwani li-I-saff al-sadis,” YouTube video, August 20, 2015, accessed June 11, 2018,
https://www.youtube.com/watch?v=111K q7PS0I Q.

55 Seealso “Hisham al-Jakh al-Ta’shira,” YouTube video, January 12, 2011, accessed June 11, 2018,
https://www.youtube.com/watch?v=1hNtCgkLKaM.
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3. For no border distances us,
no religion divides us,
4. The language of Dad unites us,
Ghassan and ‘Adnan,
5. We have acivilization that went before,
we will reviveit if it has been effaced,
6. Even if against us stood
the crafty humans and jinn,
7. Rise sons of my nation
with the aid of knowledge to the high [goal],
8. O sons of my Mother, sing:
the Arab lands are my home.

The mu ‘arada composed by Ahlam al-Nasr depicts the group’s political narrative as
an antidote to the pan-Arab nationalist impulsesin the Arab world. In adirect critiqueto
the failure of the Arab nationalist leaders, al-Nasr’s mu ‘arada reconfigures al-Baradi’ s
poem following the same wafir metre and end-rhyme -anz, but with several deliberate
alterations. The first transformation appears in the first verse, and it deals with the no-
tion of homeland. The genesis of home (waran) has been the subject of an intensive
historical, literary, and political inquiry among Arabists and political scientists aike. In
classical Arabic literature, the historical development of the poetic motif of al-sanin ila
[-waran could be traced back to pre-modern times. The physicality of home in remote
times, however, “is scarcely described in the earliest poetry, — it has no shape or
form.”>® The understanding of waran as a ‘nation-state’ is only a modern concept intro-
duced in modern Arabic literature. This notion depicts a closely-knit relationship be-
tween the quest for land — a physical geographical territory that one can call home —and
the political undercurrents that have taken place in the Arab region. The absence of
homeland, as portrayed in modern Arabic literature, developed into further themes re-
lated to leaving, travel, and exile.”” Writers and poets give multiple reasons for leaving
their home, including humiliation, seeking God’s ubiquitous grace, finding a place in
which one enjoys harmony, respect and justice, and exercising one's rights and oppor-
tunities as ‘afree agent’ (hurr).®

Al-Nasr’s poem latches onto a leading concept in the Arab nationalist ideology,
which depicts love for one's country, and redefines it to befit the jihadist narrative. The
deliberate choice of ‘homelands’ (awran) in the plural form reinforces the outright rejec-

56 Beatrice Gruendler highlights the ambivalence towards the term waran in classical literature and how the
same idea can have contradictory interpretations, both rooted in its basic principles. Beatrice Gruendler,
“al-hanin ila |-waran and its Alternativesin Classical Arabic Literature,” in Classical Arabic Literature
in Representations and Visions of Homeland in Modern Arabic Literature, eds. Sebastian Guenther, and
Stephan Milich (Hildesheim: OIlms Verlag, 2016), 17.

57 Gruendler, “al-hanin ila I-waran and its Alternativesin Classical Arabic Literature,” 10.

58 Gruendler, “al-haninila I-waran and its Alternativesin Classical Arabic Literature,” 10-3.
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tion of the Western-imposed nation-state ideology.® Al-Nasr’s use of the plural awsan
follows related but distinct strategies in the nation-building process undertaken by
DA ‘ISH. The opening lines of the two poems mirror these strategies:

biladu |- ‘urbi awtant min al-shami li-baghdani (al-Baradi, v. 1)
biladu I-haqqi awtanr bani (I-isami) ikhwanr (al-Nasr, v.1)

In a-Bartdi’'s poem, the homelands are restricted to a spatial location (al- ‘urb),
whereas in a-Nasr’s poem, the homelands are identified by the pseudo-lslamic term al-
haqg. In ancient religious wisdom, Islam is referred to as the foundation of truth (al-
haqq).* The term al-haqq is defined as a claim to ‘the divinely revealed truth,’®* and it
evokes one of the ninety-nine attributes of God. In jihadist rhetoric, al-kaqq is semanti-
caly polyvalent; in this case, it refers to DA‘ISH controlled territories. Unlike al-
Bartdi' s poem, which restricts the homelands to Arab countries, awan as perceived in
the jihadist narrative implies that the jihadist identity is not connected to one specific
country, but to a particular faith (baniz I-islami, v. 1). Unlike the pan-Arab nationalist
identity, which delimits group membership to the Arab countries, the jihadist narrative
does not delineate its perceived caliphal location. The ambivalence of the term biladu |-
haqqi is strategically formulated in a manner that is sufficiently vague to admit a variety
of possible interpretations. Strategic ambiguity of the caliphal terrain provides a sense
of flexibility, which allows DA ‘ISH to redefine countries and geographical areas as part
of itsterritory, continually adjusting its territory according to the gains and losses of the
organization.

Another distinction between a-Baradi’s poem and a-Nasr’'s mu ‘arada is based on
the projection of unity and group identity. The pan-Arab nationalist narrative rallies its
supporters behind a unifying Arabic language (lisanu dadi yujma‘una, v. 4). The term
lisanu I-dad, which was used by the pan-Arabist movement to refer to the Arabs as “the
speakers with the letter D,” dates back centuries and appears in the verses of famous
classical poets such as al-Mutanabbi (d. 965 CE).* Lisanu |-dad signals the distinctive-
ness of the language because the emphatic d is believed to be a unique feature of the
Arabic language. The term also serves as a new label given to the Arabic language,
which is not derived from the name of the people who initially spoke it but from the
articulatory difficulty of a particular phoneme.®® The phoneme /d/ “becomes an authen-
ticating emblem, a border guard and a defining symbol of a group identity, signal-
ing...who does or does not belong to the in-group.”® The phrase lisinu dadi yujma ‘una

59 DA‘ISH has spectacularly visuaised this outright rejection by propaganda material, showing the burning
of passports, the destruction of the Irag—Syria border, the emphasis on Islamic law, and the creation of a
new currency.

60 Qutbuddin, A Treasury of Virtues, 132-5.

61 Theterm al-haqq is also one of the ninety-nine names attributed to God in Islam.

62 Suleiman, The Arabic Language and National Identity: A Study in Ideology, 59.

63 For a discussion on the use and function of lughatu I-dadi historically, see also Suleiman, The Arabic
Language and National Identity: A Study in Ideology, 59ff.

64 Suleiman, The Arabic Language and National Identity: A Study in Ideology, 59.



236 Poetry as aVehicle of Ideological Transmission

(‘the language of Dad unites us,” v. 4) in a-Barudi’'s poem is contrafacted with kitabu
[lahi yujma ‘una (‘the book of God unitesus,’ v. 14).

In the jihadist trajectory, Islam is projected as the primary source of identification
and unification. In stark contrast to al-Baradri's claim that neither borders nor religions
can divide the Arabic speakers (v. 3), al-Nasr’s poem states that neither provenance, nor
language, or skin colour can divide Muslims (v. 13). The mu ‘arada proposes the as-
cendance of Islam as a primary source of political organization and moral authority. The
group’s attempt to build and maintain bonds of brotherhood based on Idlam alludes to
the Qur'an.®® Historically speaking, Islam gave men an identity by which to define
themselves in regard to others.® The bond of Islamic brotherhood manages to transcend
blood relationships, and creatures are linked by way of servitude to their creator. This
bond is reinstated in a-Nasr’s mu ‘arada by the metonymic body metaphor (v. 11), in
which Muslims around the world are regarded as one body, collectively moving on the
‘right path.’®” Additionally, the poetess claims that whoever is committed to Islam is
part of a united body that stands in the ‘right guidance’ (al-huda al-hanr, v. 11).

Islam is a generic term, which entails multiple denominations and religious ideolo-
gies that do not necessarily conform to the Salafi-jihadist worldview. 1slam is weapon-
ized as a source of identification, which distinguishes the jihadist group and distances it
from Western social and political concepts. The projection of 1slam as the main crite-
rium for group identity is intended to make the jihadist narrative seem part of the au-
thentic mainstream Islamic culture and not a radical sub-culture. Unlike the pan-Arab
nationalist identity, which is exclusive to Arabic speakers in the Arab world, a-Nasr’'s
poem projects the jihadist group membership as inclusive for whoever is willing to
convert to Islam. A jihadist identity based on the Qur’an and loyalty, irrespective of
differences in ethnicity, language, or skin colour (v. 13-14), demonstrates a commit-
ment to a particular ideological project which serves as an antidote to Arab nationalism.
These examples demonstrate how pseudo-religious terms and associations are manipu-
lated to implement the jihadist worldview upon the populace living in DA ‘ISH territo-
ries.

Another technique, which is deployed excessively in DA ‘ISH propaganda to manip-
ulate the audience systematically, consists of mobilizing emotionally charged rhetoric.
Messages embedded with intense emotions and traumas make the recipients vulnerable
to manipulation.®® The jihadist identity, which DA‘ISH propagandists strive to push
forward, reaches out to those whose identity is rooted in shared suffering and collective

65 “You will not find a people who believe in Allah and the Last Day having affection for those who oppose
Allah and His Messenger, even if they were their fathers or their sons or their brothers or their kindred.”
See Qur’an, 58:22.

66 Albert Hourani, A History of the Arab Peoples (London: Faber and Faber, 2013), 57.

67 The body metaphor is common in Islamic rhetoric. One of the wise sayings attributed to ‘AlT b. Abt Talib
(d. 661 CE) is “religion is a body; its head is knowledge of God, its spine obedience to him.” See Quit-
buddin, A Treasury of Virtues, 13.

68 Van Dijk, “Discourse and Manipulation,” 375.



Poetry as a Vehicle of Ideological Transmission 237

yearning for victory following decades of failure and defeat. The jihadist identity is
“intensely parochial and seemingly universal, linking Muslims to struggles across the
world, from Afghanistan to Palestine, and providing the illusion of being part of a glob-
al movement.”®

The allusion to a shared history of invasion, wars and denied states in India, the Bal-
kans, Chechnya, Afghanistan, Palestine, Kosovo, and other stateless nations such as
Ahwiaz,™ Pattani,” and Assam’ (v. 6-8) is exploited to garner support and to attract
recruits. For members of historically opposed or marginalized groups, the narrative of
struggle prompts identification with a potential organization by showing them who or
what they may become. The poetess builds upon the woes of various societies of dis-
criminated Mudlims to propagate the ideology and, by extension, the identity of
DA ISH. The representation of the jihadist identity as inclusive and non-discriminatory
(v. 13-14), is a strategic tactic to widen the group’s appeal among communities that
have felt left out by the global Muslim and Arab communities. By linking suffering in
Irag to other Muslim conflicts, al-Nasr seems to suggest that the struggle in Iraqg is the
central battlefield in which one has to fight the war against the perceived enemies of
Islam. The projection of the jihadist struggle as a universal conflict for Muslims in gen-
eral appeals to the emotional need for unity and solidarity among Muslims. Besides,
alusions to these conflicts and struggles play an essential role in legitimating DA ‘ISH.
The process of legitimation takes place by igniting unresolved conflicts of discrimina-
tion to disguise and justify oppressive and violent actions carried out by DA ‘ISH. Emo-
tions are thereby exploited as atool of coercive control intended to generate coercion by
making individuals cling irrationally, emotionally, and passionately to a course of ac-
tion.

In its entirety, al-Nasr’s poem functions as a discursive tool to construct and negoti-
ate group identities and relationships in the jihadist context. The poem renegotiates
power relations between the Arab nationalist discourse and the ideologica worldview of
DA‘ISH. Al-Nasr engages in the process of identification by appropriating a previous

69 Kenan Mdlik, “A Search for Identity Draws Jihadis to the Horrors of Isis,” The Guardian, February 28,
2015, accessed January 26, 2018, https://www.theguardian.com/commentisfree/2015/mar/01/what-draws-
jihadis-to-isis-identity-alienation.

70 Ahwaz isapredominantly Arab city in the southwest of Iran that was devastated in the Mongol invasions
in the thirteenth and fourteenth centuries and subsequently declined into a village. The National Libera-
tion Movement of Ahwaz isan Arab Nationalist and Separatist organization whose goal is to create an in-
dependent state.

71 Peattani, one of the four provinces of Thailand, is home to a Malay Muslim mgjority and is facing an
increasing rise in neo-Jihadists. Local jihadist insurgent groups are also attempting to create an Islamic
Umma. See also Virginie Andre, “*NeoJihadism’ and YouTube: Patani Militant Propaganda Dissemina-
tion and Radicalization,” Asian Security 8, no. 1 (2012): 27-53.

72 Assam is a state in North-East India with a fast-growing Muslim population currently standing at 10.7
million. The region was also targeted by jihadist groups to recruit DA‘ISH sympathisers. See also Gu-
wahati, “Assam Police Alerted over Fear of Islamic State Recruiting Youth,” Hindustantimes, March 6,
2017, accessed June 11, 2018, https://www.hindustantimes.com/india-news/assam-police-alerted-over-
fear-of-islamic-state-recruiting-youth/story-hiZOw5S8K hacrg41rxUG9J.html .
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poem, and more importantly, a former ideology, and identity. The mu‘aradaisinvolved
in a conscious hegemonic struggle, which aligns DA ‘| SH worldview as an adversary to
the marginalization, political shortcomings, and societal ills created by the Arab nation-
alist ideology. The appropriation presents its audience with an antagonistic worldview
that is precisely intended to offer an alternative identity vis-a-vis a competing discourse.

6.1.7. Indeed, Whenever the Rulers Deviate, They Disappear

The poem entitled Indeed, Whenever the Rulers Deviate, They Disappear positions
DA‘ISH as an anti-establishment movement by launching an attack on five officially
recognized leaders in the Arab or Islamic world. The poem, which is versified in kamil
metre, is of particular interest to our analysis because of its relevance to the protests
code-named Arab Spring uprisings happening at the time of composition. Referencesin
the poem suggest that it was composed during the socio-political protests unfolding in
the Arab world between the end of 2011 and 2014 when the collection of poetry was
published.” These references consist of the assassination of Libyan leader Gaddafi
(1961-2011), the ousting of Tunisid's President Zayn a-‘Abidin b. ‘Al (1987-2011),
the anti-Asad protests in Syria, the Y emeni uprising, and the Egyptian Revolution lead-
ing to the toppling of the long-time President Husni Mubarak (1981-2011). The poetess
exploits the pain and traumas suffered by Arab and Muslim societies living under re-
pressive regimes to purport DA ‘ISH as the only solution for a better change:

1. Indeed, whenever the rulers deviate, they disappear,
that is arigorous and rational principle,
2. Obey God [in accordance with what] He wants, for
the only ruling isthe rule of God, and it will not deviate,
3. Indeed, people desire an honourable living,
with aruler who is responsible for their rightful possession,
4. [A ruler who] fears God and who guards His sacred sites,
and who applies the principles without digressing,
5. [A ruler who] gives everyone their rights with fairness,
without distinguishing between the people that are wandering about,
6. Heisaruler who is noble, intelligent, fair,
trustworthy, wise, truthful and honourable,
7. You do not close your eyes when he appears,
[someone who] is concerned with and he dissipates his energy in elevating
the people to a higher place,
8. or [he does not] set out to live alife of plenty and opulence if
poverty and emaciation is destroying his country,
9. He is the affectionate father whose sentiment
isasource of love and indeed of noble origin,

73 This poem is only rendered in translation due to its length. For the Arabic version of the poem, see Ap-
pendix A.33, and DAN, 31-3.
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This authentic president, how much would they vouch for him!
the hearts of 1slamic theologians sympathize with him,
But the rulers of humankind, O, what sorrow,
they were corrupt, [and this corruption] ascended to ignorance,
He may well oppress the countries and their people,
killing the people because he is a deviator,
He may well oppose the truth because heisits enemy,
behaving hypocritically towards his adherents because he is an agent,
He may well try to deceive us by depriving us of our rightful possession,
renouncing that the sorrow is connected,
Those interests generated business for them,
they sided with their interests, no matter [if they had] to be biased,
How much did the world suffer from their calamitous torture!
Oppression is evil, annihilating and calamitous,
How many smiles disappeared from our homes!
As though we were the ones who put them behind bars as prisoners,
The drought attacked our land and our residential zones,
where isthe beauty that dresses up the fields?
Where isthe growth that our prosperity generated?
Thisis my country; the question is not a matter of secondary importance,
Thisis my home and for its love lived humankind,
so why isthe construction in its land paralyzed?
Isit prohibited to regain its place
among the countries? What is the justification?
Humankind remained patient during deceitful oppression,
and they demanded integrity of conduct, longing for soft ground,
They gave them opportunities for improvement, and they hoped
for the best. Indeed, patience with [oppression] is unpleasant,
And when the leaders of evilness thought that
they owned the people forever,
They increased corruption, and their injustice humiliated humankind
unjustly, amongst it are my people and | am exhausted with thirst,
The blaze of the esteemed revolution burnt,
the roaring thundered, and the neighing reverberated,
Our revolution sent echoes all around the world,
no, we do not have any path, except for the right one,
Thetruth is our quest, and our practice isthe right path,
it iswhat we need, and it has no substitute,
Our Islam upheld the rights and its people,
agrandiose law that is extremely difficult to emulate,
It is[abundant] rain for the thirsty ones, and a smile for the disconcerted,
its soldiers are the knights including horses,
The corrupt ones, criminals and their group
arerats of unsuccessful and hasty injustice,
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32. They reap what they sow, the times of their mischief,
their harvest is despicable asistheir craziness,
33. The people of noble deeds cannot endure them anymore,
they are a severe corruption and exemplary punishment,
34. The great revolution was established by our people,
my people are proud, and they are not despicable,
35. This has been the path of the Eternal [God] since the creation of humankind,
for many years and we are all towering:
36. Oppression is death, and a devastating violation,
justiceislight that is desired in the darkness,
37. Inform me, O heads of evil,
Areyour riches given preference on the day of death?
38. Does the oppression of humankind and defeating it protect you,
or doesit speed up your destruction?
39. (Zayn the corrupt) you escaped without reluctance,
Heisthe path, and there is no other,
40. Husni: you seem to have thought that thisis a novelty,
aremote matter that is not terrifying,
41. You escaped from your excessive shock, perplexed,
may the criminal hands be ruined, O baffled one!
42. Ah, Mu‘ammar, O oppressor of the people [following] the true religion,
hell to your crimes, O ogre!
43. Y ou conquered a people loathing the oppression of its president,
and his stupidity, [behaving] as though he was intoxicated,
44. My Lord brought about your fall because you oppressed Libya,
asyou judge, you will be judged, O crazy,
45. (Yemen) was swept away with misguidance, and it was not of little importance,
how unlikely isit for nobility to remain misguided?
46. (Bashar) O Satan of adark period,
may his hand be ruined because he is despicable,
47. My country suffered perpetually from his subjugation,
and it measured grievances [from which even] the mountains abated,
48. Tragic oppression battled the free [people],
oppression isfierce, O brother, and of evil consequences,
49. Our people were like the prisoners for along time,
the ruleisfire, darkness, and rattle,
50. All theland floats in blood,
its condition is [one of] overflowing lament,
51. All the rights dried out from our land,
the evilness is subjugating, shameless and despicable,
52. The holding capacity of the prolonged sorrow overflowed,
our sadness is lasting and burdensome,
53. When the revolutions of rejection were set in motion,
[the revolutions] asked for rights that could not be delayed,
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. Thetruth islight, and dignity is a quest
for the people in my home because that is lacking,
The young men maintained their ground with determination against your oppression,
with virtues that made their mind perplexed,
O my homeland, patience for a prolonged distance,
because oppression, O homeland, is paralyzed,
My Syriais alofty and glorious home,
agrandiose, deeply rooted and graceful country,
It witnessed the Islamic conquests of the lofty ancestors,
led by Sayf a-Huda a-Madlal,
The outstanding God moved our people,
because the people are faithful and glorious,
More explicitly, He exalts them to freedom,
without chain[s] and corruption circulating,
The most magnificent during the triumph of the homelands appeared
by dawn, composing our dreams and saying:
God congratulated you, O people of Syria,
your glory iserect and firmly established,
Thisisthe end of the arrogant oppressor,
the people live on, and the regime disappears,
Thisisthe end of your oppression, O what good luck
did the [Qur’anic] verses and the revelation bring with it!
For the truth is forever, it never disappears,
evilnessis ephemeral, and God is aguardian,
The tyrants and the crimes were of no use,
no, the glorification and reverence were useless,
The future of the obscene proprietorsis eternal damnation,
and their rule will be overturned with the guillotines,
. Praise my Lord, thishomeland of mineisfree,
the confinement was broken by the fettered young men,
. So beware, our rulers, of your oppression,
because whenever the rulers deviate, they disappear.

The unfolding analysis of this poem is divided into two main parts. The first part
deals with the exploitation of tradition as an ancient rationale, which justifies and vali-

dates t
mythol

he more profound message of the poem. Selective elements borrowed from and
ogized as part of Islamic history are instrumentalized for their persuasive force.

By fostering legends and mythic tales, poetry succeeds in creating patterns of meaning

and in

contextualizing the jihadist identity. The second part demonstrates how the un-

derlying message shifts swiftly from mobilizing tradition to exploiting the socio-
political events taking place in the Arab and Islamic world.
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The Islamic Tradition as an Ancient Logic of Argumentation
The deeper message of the poem is transmitted through various discursive strategies,
including argumentative fallacies based on Qur’anic intertextualities, and ancient wis-
dom. The dominant message of this poem is contained in the title, that is, ‘inna I-
mulizka idha tajaru tazilu (‘Indeed, whenever the rulers deviate, they disappear’). The
lack of justiceis indicated through the verb jara, which means * he declined, or deviated
from the right course’ and even ‘he acted wrongfully, unjustly, injuriously, or tyranni-
cally.”™ The formulaic declaration, which is reinforced by the indicative particle ‘inna,
is strategically positioned in the first hemistich and the last hemistich of the poem.” The
argument put forward in the formulaic title is known as argumentum ad consequentiam,
which concludes a hypothesis based on whether the premise leads to desirable or unde-
sirable conseguences. Since the desirability of a premise’s outcome does not make the
proposition true, this argument is regarded as a type of informal fallacy. The argumen-
tum ad consequentiam expressed in the first hemistich is equated to ‘a rigorous and
rationa principle’ (kukmun sarimun ma‘galu, v. 1) in the second hemistich. The term
sarim, which is attributed to ‘judgment’ (hukm) and trandlated as ‘rigorous,” may aso
signify ‘sharp.’ In the jihadist rhetoric, the latter meaning is attributed to the knife.”
The semantic ambiguity of sarim seems to imply that the judgment awaiting those who
are unjust is death by the blade or sword. This subtlety foreshadows ‘the guillotines
(al-magasil, v. 67), awaiting those who deviate, which is mentioned towards the end of
the poem. In the corpus of Sunni extremist theology, the term sarim recalls the book
entitled Kitab al-sarim al-madlal ‘ala shatim al-rasil (‘ The Unsheathed Sword against
whoever insults the Prophet’), which is attributed to the thirteenth-century Islamic
scholar Ibn Taymiyya (d. 1328 CE).

The expression ‘inna I-mulzizka idha resonates with a Qur’anic verse in the chapter of
the Ant, which states as follows:

Sslaks A =RE I 850 1 slea s i A8 las 1y @l &) s

She said, “Indeed kings — when they enter a city, they ruin it and render the honoured of its
people humbled. And thus do they do.” "’

This Qur’anic verse reverberates throughout the poem via derivatives based on the
key terms afsadizha (‘they ruinit’), a‘izza (‘ the honoured'), and adhilla (‘the humbled’).
Derivative terms that resurface in the poem include: ‘they were corrupt’ (kaniz fasadan,
v. 11), ‘they increased corruption’ (zadi |-fasada, v. 25), ‘the corrupt ones (al-
fasidina, v. 31), ‘the painful corruption’ (al-faszdu I-murr, v. 33), ‘Zayn the corrupt’
(Zayn al-fasid, v. 39), and ‘no corruption’ (la fasada, v. 60). The Qur’anic binary pairs

74 Seeaso WEHR, j-w-r.

75 Medieva literary critics argued that structurally, the opening and closing verses of a poem carry the most
weight. See dso KANAZI, 132.

76 One of the more popular DA‘ISH chants is entitled salilu |-sawarim (‘the clashing of the swords'). See
Appendix A.3.

77 Qur’an, 27:34.
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‘pride’ (a‘izza) and ‘humiliation’ (madhalla)™ also feature in derivatives like dhalil (v.
34) or through other diction that shares a similar semantic field like ‘dignity’ (al-
karama, v. 3 and 54) and ‘ poverty’ (fagrun, inv. 8).”

The Qur’anic verse alludes to the Biblical Queen of Sheba, also known as Bildis.
Bilgis was a nebulous figure remembered for her legendary voyage to meet Solomon,
the King of ancient Israel.® On a superficial level, the Qur’anic verse implied in the
poem seems to support and validate the deeper narrative of the poem. The female voice
attributed to the Qur’anic verse also concurs with Ahlam a-Nasr’s voice. However,
references to the Qur’an are made from a vantage point, beneath the deeper level of its
context. In the Qur’anic trgjectory, Bilgis statement took place at a time when the
gueen was still a non-believer. The non-believing Bilgis attacks kings like Solomon for
believing in God and ruling with religious principles. The story of Bilgis, however,
develops gradually in the Qur’an to the point when the queen meets Solomon and sub-
mits herself to God immediately by converting to Judaism. Upon meeting Solomon, the
gueen contradicts her previous statement in the following declaration: “My Lord, indeed
| have wronged myself, and | submit with Solomon to Allah, Lord of the worlds.”®*

According to the jihadist narrative, the strict interpretation of the Qur’an and its un-
derstanding of Shari‘ais considered as an authoritative source of identification against
the perceived West and the colonial powers. Terms like Shari‘a and its derivatives are
frequently repeated in DA‘ISH rhetoric to frame the group’s violent struggle with Is-
lamic principles and, in return, acquire religious immunity. Islam is equated to ‘a gran-
diose law’ (shar ‘un ‘azimun, v. 29) that cannot be emulated (laysa ‘anhu badil, v. 28),
echoing the dogmatic belief of the inimitability of the Qur'an (i jaz al-qur 'an). The
poem projects the enemy in theologically loaded terms, which are intended to character-
ize DA‘ISH enemies, to ridicule them, and to imply modes of action against them. In
verse 46, Bashar al-Asad is equated with 1blts. The Qur’ anic expression tabbat yada (v.
46), which means ‘may the hands be ruined,” is deployed to attack him and his activi-
ties.® Another expression with pseudo-lslamic overtones is yattagi zurumdatihi (‘who
guards His sacred sites,” v. 4). An ideal ruler is envisioned as a person who is devout
(tagwa) to the sacred places. The notion of tagwa is closely related to one's belief “in
the form of an implication: if A, then B.”® Moreover, the term hurumatihi echoes the
Qur’anic phrase hurumyat allah (‘ sacred ordinances of God').%*

78 The term madhalla echoes the expression al-mawt wa-la |-madhalla (‘ better death than humiliation’), an
ancient form of wisdom used as a slogan in the recent Syrian uprisings.

79 One of the ancient wise sayings recorded by Al-Qadi a-Quda T is the expression al-qilla dhilla (‘ poverty
humiliates'). See also Qutbuddin, A Treasury of Virtues, 8-9.

80 The Qur’an states the following: “She was told, ‘Enter the palace.’ But when she saw it, she thought it
was abody of water and uncovered her shins [to wade through].” See Qur’an, 27:44.

81 Qur’an, 27:44.

82 Thisexpression is also addressed to Husni Mubarak in verse 41. See Qur’an, 111:1.

83 See adso Toshihiko Izutsu, Ethico-Religious Concepts in the Qur ‘an (Montreal: McGill University Press,
1966), 196.

84 See Qur’an, 22:30.
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Contemporary jihadist warfare is connected to past historic Islamic battles, including
‘Islamic conquests’ (futiz/ al-ghabirina, v. 58), and historic Islamic warriors such as
Sayf Allah al-Madal. Al-Maslial, who was aso known as Abi Sulyaman Khalid b. al-
Walid (585642 CE), was a companion of the Prophet from the Meccan tribe of
Quraysh. He is mostly known for his military tactics and prowess. His military
achievements include the conquests of Arabia during the Ridda Wars, Persian Mesopo-
tamia, and Roman Syria between 632—636 CE. Under his military leadership, Arabia
was united under a single political entity code-named ‘Caliphate’ for the first time in
history.® In the jihadist realm, the historical figure of Khalid bin al-Walid is exploited
to link the jihadist framework to the Arab-Islamic tradition.?® The female poet refers to
DA‘ISH combatants as Sayf al-Huda al-Maslil to consolidate the connection between
the legendary companion of the Prophet and the DA‘ISH fighters in the collective
memory of the jihadist popul ace.

The popularity of Sayf al-Masltl in popular Arabic culture has kept his memory
alive in the subconscious of the Arabic-speaking audience in the Irag—Syria region.
References to mythological I1slamic heroes serve as an emotional resource, bringing
back memories of a tremendous communal Islamic past. Al-Maslil is one of the main
characters that surface on a popular television series called Omar, which deals with the
first years of Iam. The figure of Sayf al-Madlil is also celebrated in a Syrian television
drama series dedicated to him called Khalid b. al-Walid, which was aired between 2006
and 2007. The mythic power of Sayf a-Maslil together with Hartin al-Rashid (766-809
CE) are mobilized in the Syrian national anthem, claiming that “from us is al-Walid,
and from usis al-Rashid” (fa-minna I-walzdu wa-minng |-rashid).

The poetic message is particularly persuasive because it deploys proverbs (amthal,
sing. mathal or umthzla) or maxims (hikam, sing. zikma) that appear to be associated
with religious or general wisdom sayings of the targeted audience.®” The two proverbs
identified in this poem include yajnizna ma zara % (‘they reap what they sow,” v. 32)
and kama tadmu tudanu (‘as you judge, you will be judged,’ v. 44).% The former refers
to the Arab and Musdlim leaders and their engagement in corruption, while the latter
serves as a justification for the assassination of the late Libyan leader Mu‘ammar Gad-
dafi.

The poem is embellished with religious maxims (zikam), which are indicated by the
theologically loaded terms denoting ‘truth’ or ‘justice.” Within the Arabic poetic tradi-
tion and its modes of classification, hikma developed into one of the thematic inten-

85 Agha Ibrahim Akram, Sword of Allah: Khalid Bin Al-Waleed His Life and Campaigns (Oxford: Oxford
University Press, 2004).

86 See also Ahmad Bak al-Lahham, ‘Abgariyyat Khalid b. al-Walid al- ‘Askariyya (Jedda: Dar al-manara,
1986).

87 For a detailed etymological explanation of the term kikma in classical sources, see aso Dimitri Gutas,
“Classical Arabic Wisdom Literature: Nature and Scope,” Journal of the American Oriental Society 101,
no. 1 (1981): 49-68.

88 SeeLISAN, d-y-n.
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tions.® In DA ‘ISH poetry, wisdom sayings tend to be characterized by strategic ambi-
guity, which describes instances in which language is intentionally deployed in ambigu-
ous ways to accomplish organizational goals. Ambiguous communication can be more
helpful than clear communication, particularly during periods of rapid change and un-
certainty dictated by a volatile environment. It is the potential of strategic ambiguity to
serve an enabling function within discourse by allowing divergent objectives to coexist
and ideologically diverse groups to, if not work together, then at least work in parallel.
Strategic ambiguity in discourse thus enables conflicting interpretations to coexist and it
also allows diverse groups to pursue what may be conflicting goals.

In Islamic discourse, the polyvalent notion of truth (kagq) is one of the ninety-nine
attributes of God. It isincluded in several wise sayings such as “righteousness is exem-
plary, iniquity unsound” (al-kaqqu mithal wa-l-baril khabal), “righteousness saves,
iniquity destroys” (al-kagqu yujnz wa-l-bazil yurd)® or “whoever transgresses the truth
finds his path closing in on him” (man ta‘adda al-haqq daga madhhabihi).* In the
poem, the term recurs in formulaic expressions denoting maxims such as al-kaqqu
marlzbuna wa-daydanuna 1-huda (‘truth is our quest, and our practice is the right path,’
v. 28), al-hagqu nirun wa-I-karamatu mayliabun (*truth is light, and dignity is a quest,’
v. 54), fa-I-hagqu bagin la yazilu mada I-mada (‘for truth is forever, it never disap-
pears,’ v. 65). Suggesting that truth is one's right (al-kaggu marlizbuna), the poem con-
nects the message with the socio-political rhetoric of the time, whereby prodigious
sways of protests were protesting for their rights. The poetess also depicts the group’s
modus operandi as al-huda (‘the right path’), a term which is overloaded with religious
connotations. The derivative of huda features in the Fatiha, the first Qur’anic chapter,
whereby God is asked to guide people on the right path (ihding I-sirara I-mustagim).*
The term al-hagqu is also expressed in terms of light (nar) and virtue words like
karama (‘dignity’).

The polyvalent term al-kaqqu is contrasted with al-zulmu (injustice), a Qur’anic term
that signifies unjust or cruel exercise of authority. An Islamic maxim states that “op-
pressing the weak is the worst oppression” (zulm al-da 7f afhash al-zulm).*® In the con-
text of this poem, al-zulmu refers to the leaders in the Arab and Islamic world.* In verse
36, the poem reads al-zulmu mawtun wa-i tida 'un muhlikun.. wa-I- ‘adlu nazrun fi-1-duja
ma’milu (‘ oppression is death, and a devastating violation...justice is light that is de-
sired in darkness'). Everlasting life attributed to justice is contrasted to death, which
symbolizes injustice and oppression. Inherited wisdom is strategically inserted into the
poem to produce memorable, easily repeated, information-rich phrases. By means of
self-serving elements borrowed from tradition, DA‘ISH propagandists aspire to gain

89 Seealso Gutas, “Classical Arabic Wisdom Literature: Nature and Scope,” 62ff.
90 Qutbuddin, A Treasury of Virtues, 14-5.

91 Qutbuddin, A Treasury of Virtues, 32-3.

92 SeeQur’an, 1:6.

93 Qutbuddin, A Treasury of Virtues, 14-5.

94 Seealso EQ, s.v. “Oppression.”
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authority, legitimacy, and respect by the status of 1slam and its complete submission to
the will of God and the unchallengeable status of the Qur’an.

The formulaic maxims related to al-kaqqu and al-zulmu are not exclusively repre-
sentative of an inherent jihadist ethos. Maxims or general wisdom are bequeathed by
word of mouth from one generation to the next and are set to the same functional use,
namely to influence the hearts and minds of the recipients and coerce them into collec-
tive action by the utterance of familiar and unassailable wisdom. Strategically ambigu-
ous terminology is instrumentalized to position the jihadist discourse in relation to the
Islamic discourse and parallel to the mainstream pan-Arabist discourse. Strategic ambi-
guity enables jihadist propagandists to strengthen the connection between Islam and
DA‘ISH, and also to include the jihadist narrative within a mainstream framework of
political ideologiesin the Arab world.

Contemporary Rhetoric of Arab Uprisings

DA‘ISH poetic discourse bears striking resemblances to the discourse of Arab upris-
ings. The interplay between traditional discourse and conceptually contested ideographs
that are meaningful to a populace partaking in the Arab uprisings is instrumentalized to
make the jihadist message relevant and attractive for recipients living in a warzone.
By levelling DA ‘ISH discourse with the Arab uprisings, the group’s discourse becomes
timely because it connects its message to the socio-political events unfolding at the
time. Identical terms allocate for strategic ambiguity among the mainstream popul ace by
strategically granting the group subtle entry into the public square alongside other ideo-
logies. By aligning the group’s discourse with the popular rhetoric of the protests at the
time, the jihadist paradigm makesitself available to the undecided popul ace.

Traditional discourse is interspersed with terminology that evokes contemporary Ar-
ab uprisings. Maxims or inherited wisdom can only be deemed as effective if it can
connect a known reputable source such as religious literature, culture, or traditions to a
new situation. Qur’anic intertextualities, religious alusions, and inherited wisdom are
exploited to consolidate the jihadist worldview of the contemporary socio-political
events taking place in the Arab and Islamic world. The relationship of servitude and
submission of humankind towards God in Islam is adopted as an ideal model for the
relationship between the political rulers and the ruled in the modern-day political
sphere. The paralldl link between God and the politicians is established through by the
etymological roots m-l-k, whereby al-mulik in the first verse denotes palitical rulers on
earth, and the phrase al-mulku mulku Ilzhi in the second verse, which connotes God's
ruling.® In the poetic narative, an ideal ‘God-fearing, responsible leader’
(hakim...mas’ilu... yakhsha al-ilaha, v. 4-5) embodies the qualities of being sadiqun
wa-jalilu (‘truthful and majestic,’ v. 6). The dysfunctional master-servant relationship
adopted by the politicians starkly contrasts God's idealized relationship with human-

95 The terms al-malik (the King) and malik al-mulk (‘the Owner of All Sovereignty’) are two of the ninety-
nine attributes of God.
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kind. The poem attacks the political leaders for shirking their contractual duties towards
their citizens by deviating (tajaru, v. 1), which contradicts the undeviating rule of God
(laysa takilu, v. 2).

The relationship between the ruler and the ruled is based on strict obedience. The
call for compliance, or the act of complying with the demands of the one in authority,
allows for asymmetrical power relations because it is linked concomitantly to the legit-
imation of authority and the power to command. Obedience features in the second verse
through the verb in the imperative mood ar i. The stem of the verb aza ‘a follows af ‘ala,
which is considered to be a causative form.* Through this morphological stem and its
Qur’anic reverberations, the persona of the poem coerces its audience to obey.” In the
Qur’an, the roots ¢-w- “ especially following the af ‘ala stem take precedence over the
several expressions that convey the idea of obedience. All eleven occurrences of the
verb ara a in the Qur’an, which are coincidentally in the imperative mood, demand
obedience to God and the Prophet. In only one instance, obedience is demanded to
“those having authority among you.”* In the poem, the choice of the verb ara ‘a over
other near-synonyms such as sallama or aslama is based on depicting obedience as a
form of active practice, which contrasts the roots s-I-m, which connote a relatively pas-
siveinitial act of submission.”

Throughout the poem, the ruled is often referred to as ‘the people’ (al-shab). The
redundant term sha b is worthy of a deeper etymological and historical analysis due to
its resonance — and to an extent interference — with the socio-political events code-
named ‘Arab Spring’ unfolding in the region at the time of composition. By definition,
the verbal noun shab (pl. shu%b) refers to “people, folk, nation, tribe, race,” and the
adjective sha ‘br conveys the meaning of “national, peopl€e’s; popular, folksy.” Likewise,
verbal form sha‘aba means “to gather, assemble, rally,” and the adjective sha biyya
denotes popularity.’® Initially, the term sha ‘b carried negative connotations that signi-
fied “atribal confederacy or super tribe, a people, or an ethnic group, often of non-Arab
stock.”*™ In Islamic history, the shu ‘zbiyya movement took its name from a Qur’anic
verse.'® Al-shu ibiyya meant “belonging to the peoples (non-Arabs)” and advocated “a
powerful, sometimes extreme, backlash amongst conquered peoples against the Arabs
of Arabiain particular.”*®®

96 Badawi, Carter, and Gully, Modern Written Arabic, 60.

97 Thelongest passage in the Qur’an that instructs obedience through the roots ¢-w- “ is found in 24:47-56.

98 SeeQur’an, 4:59; EQ, s.v. “Obedience.”

99 Seeadso EQ, s.v. “Obedience.”

100 WEHR, sh- “b.

101 Ayalon, Language and Change in the Arab Middle East: The Evolution of Modern Political Discourse,
48-9.

102 The term shu ‘abiyya originates from the Qur’anic verse 49:13, which contrasts tribal confederations of
non-Arabs with Arab tribes. It reads, “O mankind, indeed We have created you from male and female and
made you peoples (shu ‘izb) and tribes (gaba 'il) that you may know one another. Indeed, the most noble of
you in the sight of Allah isthe most righteous of you. Indeed, Allah is Knowing and Acquainted.”

103 Harry T. Norris, “ Shu‘ubiyyah in Arabic Literature,” in CHALABL, 31.
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The semantic appropriation of the term into its current use to refer to the ruled as
opposed to the ruler developed with the absorption of modern western ideas.™™ During
the French Revolution, the term was used in early Arab accounts to refer to the French
people arising in total revolt against King Louis XVI by describing the king's flight
from Paris as “fear of theshab.” Likewise, sha b was the term used to express the “will
of the French people” (iradat sha b faransi).'® Decades later, the term found resonance
with Western political ideographs. In Arabic, the phrase ‘the government of the people
by the people’ is rendered as al-shab bi-l-shab. Likewise, democracy is defined as a
government chosen by the sha'b, and popular sovereignty is trandated as wukala ™ al-
shab (‘representatives of the shat’).’® The term sha'b acquired a broader meaning
due to the terms that were mechanically associated with it such as ‘rights’ (kuqiq),
‘will’ (irada), ‘power’ (quwwa), and ‘voice’ (sawt).’” The term sha‘b was capable of
evoking powerful emotions in the pan-Arab nationalist discourse, whereby politicians
like the Egyptian Jama ‘Abd al-Nasir addressed their audience as sha'b ‘arabr (‘the
Arab nation’); a collocation which broadened the term sha b transnationally to include
the Arab identity.'®

In modern parlance, the term al-sha ‘b appeared in arallying chant of the popular up-
risings in the Arab world called ‘The Will to Live' (iradat al-haya) to reflect the pro-
tests emerging in Tunisia in 2011. The chant is appropriated from a verse in a poem
composed by the Tunisian poet Abt al-Qasim al-Shabbi (1909-1934) which reads “[i]f
one day the people (al-sha ‘bu) will to live, then destiny must reply.” Al-Shabbt’ s chant
rippled from one public square to another, and the demonstrators answered in equally
mobilizing dogans, “the people want the fall of the system” (al-sha ‘b yurid isgar al-
nizam)'® and “the people demand the liberation of Tahrir” (al-sha‘b yurid tasrir al-
maydan).*'® Al-Shabbi’'s popular verse was also resurrected in Tahrir square when an-
other distinguished Egyptian poet called Ahmad ‘Abd a-Mu‘tt Hijazi used a-Shabbi' s
opening verse to write a new ode to the Egyptian Revolution.*!

The progression of the poem is distinguished by a discursive twist, whereby power
designated in the hands of the hakim (v. 3) is transferred to the ruled towards the end of
the poem. The values initially associated with an ideal leader are transferred to the al-
sha‘h. The values of sadiqun wa-jalilu (‘truthful and majestic,’ v. 6) attributed to a God-
fearing leader are inferred upon the people, namely, al-sha‘bu sha‘bun sadiqun wa-

104 Ayalon, Language and Change in the Arab Middle East, 49.

105 Ayalon, Language and Change in the Arab Middle East, 49.
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107 Ayalon, Language and Change in the Arab Middle East, 50.
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109 A sociolinguistic study of the Arab Spring slogans may be found in the work of Nadir Siraj, Masr al-
thawra wa-shi ‘arat shababiha: dirasa lisaniyya fi ‘afwiyyat al-ta‘bir (Beirut: dirasa al-markaz al-‘arabi
li-I-abhath wa-dirasat al-siyasat, 2014), 136.

110 Laura Gribbon, and Sarah Hawas, “Signs and Signifiers: Visual Translations of Revolt,” in Trandating
Egypt’s Revolution: The Language of Tahrir, ed. Samia Mehrez (Cairo: AUC Press, 2012), 120, and 138.

111 See also Sanders, and Visona, “ The Soul of Tahrir: Poetics of a Revolution,” 213.
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jalilu (v. 59). The transfer of power divested in the hands of the people, however, is not
atransitory process representative of popular sovereignty or a democratic process, but a
process which is derived exclusively from God. According to the poetic narrative, it is
God who is believed to have moved people to protest (v. 59), and it is God who has
granted people their freedom (v. 60).

Reconfiguring the Context of the Arab Uprisings
The phenomenon of the *Arab Spring’ protests cannot be exclusively analyzed accord-
ing to the degrees of conformity with the pre-existing proposals formulated in other
cultural contexts™ due to the various determinants in the Arab world, including right-
wing movements of religious inspiration.™* Nor should the protests be discussed exclu-
sively in light of new forms of protests mobilized by new media, even though the inter-
net might have played a significant role in mobilization."* Social media like Facebook
served as a powerful mobilization tool that allowed people to network and organize
themselves more effectively, but it was not social media that triggered the protests. Nora
Lafi suggests that in order to understand the logic of mobilization in the Arab world
today, it would be more useful to examine the roots of civil societies rooted in the rich
cultural and social heritages that societies enjoyed even pre-dating colonial times.
Severa old civic habits which are not necessarily integrated into modern representa-
tions of mobilization that can better explain the dynamics of mobilization in the socie-
ties of the contemporary Arab world, including “the morale as a reason for discontent,
the ways of propagation of protest, the form of solidarity at work.”**> An ancient civic
habit that is adopted by DA‘ISH for mobilization feeds on the “anger and moral out-
rage”'® against violent rulers. This morale is often triggered by an appeal to emotions
and collective suffering. In a poem penned in kamil metre, al-Nasr describes her first-
hand experience of the Arab uprisings which broke out in the spring of 2011 against the
rule of the Syrian president Bashar al-Asad:*
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1. Their bullets shattered our brains like an earthquake,
even strong bones cracked them broke,

2. They drilled our throats and scattered our limbs,
it was like an anatomy lesson!

3. They hosed the streets while blood still ran,
like streams crashing down from the clouds.

Jihadist propagandists attempted to win over the hearts and minds of recruits by pre-
senting their narrative disguised in Ilamic terms. The subtle link between DA‘ISH
discourse and the rhetoric of the popular uprisings in the Arab world is reinforced by
conceptually contested ideographs such as ‘justice’ (‘adala), ‘injustice’ (zulm), ‘dignity’
(karama), ‘truth’ (kaqq), ‘the right path’ (al-huda), ‘freedom’ (kurriyya), and ‘revolu-
tion' (thawra) which permeate the poem. In verse 3, the poem discusses people seeking
‘aysh karama (‘an honourable living'). This phrase resonates with popular slogans
chanted during the Egyptian revolution such as ‘aysh, hurriyya, karama insaniyya
(‘bread, freedom, human dignity’)*® and ‘aysh, karama, ‘adala ijtima iyya (‘bread,
dignity, social justice’)."® Apart from the transmission of its message through poetry,
the discursive strategies embedded in poetry are strikingly crucia in mobilization.
DA ‘ISH poetic exemplars reveal how DA ‘ISH availed itself of mythic figures, ancient
wisdom, Islamic key terms, and other historical references to garner support among the
populace.

Although the discourse of jihadist groups and that of Arab uprisings is characterized
by redundant references to ‘justice,’ ‘dignity,” ‘revolution,” and ‘freedom,’ the interpre-
tation and associations attributed to these key terms differ extensively. The core experi-
ence of modernity for mainstream protest groupsis considered as consisting of a“desire
to wipe out whatever came earlier, in the hope of reaching at least a point that would be
caled a true present, a point of origin that marks a new departure.”*® Mainstream
groups understood these terms in the framework of a Western-based political model
which often associated ‘modern’ concepts like democracy to the notion of freedom.
Although the concept of democracy might have carried positive connotations with the

118 Siraj, Magr al-thawra wa-shi ‘arat shababiha: dirasa lisaniyya fi ‘afwiyyat al-ta ‘bir, 65-6.
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younger generation rallying in the uprisings, democracy was still perceived as a foreign
concept without any authentic roots in the Arabic-1slamic culture in general. In the case
of Irag, which was still recovering from the US-led invasion, the interpretation of free-
dom in terms of a democratic system might not have resonated well with the Iragi popu-
lation. On the polarized end of the imaginary political spectrum was the Islamist-cum-
jihadist paradigm that reinterpreted the ideographs of ‘justice,” ‘dignity,” and ‘freedom’
in terms of religion and traditions. The jihadist ideology did not base its interpretation
on foreign concepts, but it relied exclusively on the appropriation of the Arabic-Islamic
heritage to implant cultural and historical continuity.

On the cultural level, the intersection of jihadist rhetoric with traditiona discourse
and the Arabic uprisings suggest that the Salafi-jihadist stream was equally engaged in
the protests and in the political discussion that emerged at the time. Since its formative
yearsin the late 1970s, the jihadist undercurrent has mastered the ancient logic of mobi-
lization in the Arab-Islamic world. Organizations like DA ‘ISH are only a more experi-
enced facet of Jihadism that had learnt their lessons from their predecessors mistakes
over three decades. This evidence calls for a fundamental change in the mainstream
western perception of public squares. Contrary to mainstream media coverage, the ad-
vent of the *Arab Spring’ protests should not be conceptualized as a communal voice
demanding ‘democracy,’ ‘freedom,’ and ‘human rights.’*** Instead, public squares like
Tahrir Square in Egypt that were occupied during the protests consisted of a shared
space where multiple voices, narratives, and ideologies competed against each other.
The different narratives and ideologies present in the public squares sought to mobilize
support for their cause by influencing other protestors to rally behind their cause.'®

The jihadist ideology that has existed paralel to the political systems in the Arab-
Islamic world benefited from a rare opportunity, whereby this minority group could
converge and compete with other political streams of thought'? for political power.'**

121 Western media often broadcast the Arab Spring protests as being made up of one homogenous group with
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litical rhetoric that Nar1 al-Maliki adopted once he was installed as a Prime Minister after the US-led in-
vasion of Irag. The subjective focus on these socio-palitical events by Western media could have been to
prove to the rest of the World that the much-awaited freedom, peace, and democracy promised by the
American invasion was about to be fulfilled.

122 The subseguent victory of the Muslim Brotherhood in Egypt, Salafist groups in the democratic elections
in Tunisia, Libya, and Y emen, and the role of Islamist insurgents in Syria reflect the diversity of the ‘Ar-
ab Spring’ protests and the multiplicity of political determinants. Also, these victories reinstate the posi-
tion of political 1slam as a more popular and authentic alternative to the Arab nationalist paradigm.

123 Although Jihadism registers itself as an ‘anti-establishment’ movement which opposes the officially
recognized governments and its |eaders, it does not compete for political power through a political system
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DA ‘ISH because a political vacuum gives jihadists the possibility to apply their political system based on
thejihadist interpretation of Shari‘a
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The interaction of various ideologies is evident in the hybrid movement that occupied
Tahrir Square in Egypt in 2011 that consists of young intellectuals, gangs of violent
young men, members of Muslim Brotherhood, and Salafist activists sharing the same
place.”® This plurdity of opinions, ongoing commitment, and ideological aignments
has always characterized multi-ethnic societies and multiple religions, sects, and de-
nominations living in the Arab and Islamic world. These protests also paralyzed local
political systems and turned most countries into a battlefield, whereby the most power-
ful and perhaps the most violent, ruled. After Gaddafi’s assassination in 2011, for in-
stance, the political vacuum created in Libya made space for different ideologies — in-
cluding the jihadist paradigm'® — to compete for political power. Thus, when the pro-
tests gained momentum in the Arab-Islamic world, the jihadist undercurrent had already
had an organic system in place with a hierarchical system and propaganda machine to
back it up. It had its slogans, its rhetorical repertoire, and its mobilizing strategies of
identification that appeared to be rooted in the older forms of local civic conscience and
Islamic heritage.

6.2. Resemblances between the Literary Manifestations of DA‘ISH and K harijism
Based on the analysis of this work, severa discursive similarities may be drawn up
between the poetic voice of DA‘ISH and the literary manifestations of medieval reli-
gious and political factions such as the Shi‘a, the Kharijites, and the Zubayrids.*?” On
the literary level, the most obvious comparison between DA ‘ISH and Kharijism is con-
nected to the lack of praise poetry (madik). Salma Jayyusi argues that Kharijite poetry
was “free from eulogy of the ruling class and from tribal and racial prejudices.”'?® Poet-
ry composed by medieval religio-political factions wasideological:

It responded to events and reflected the moral, emotional and sometimes intellectual atti-
tudes of its propagandists. Most importantly, it was poetry that treated new subject matter
and situations...Because it reflected new viewpoints and experiences that were directly re-

124 A sociolinguistic study of the Arab Spring slogans reinforces this. For alist of slogans like al-sha ‘b yurid
isgat al-nizam (‘the people desire the fall of the regime’). See Siraj, masr al-thawra wa-shi ‘arat shababi-
ha: dirasalisaniyya fi ‘afwiyyat al-ta ‘bir, 136.

125 See aso Emad EI-Din Shahin, “The Egyptian Revolution: The Power of Mass Mobilization and the Spirit
of Tahrir Square,” The Journal of the Middle East and Africa 1, no. 1 (2012): 46-69; Lafi, “The ‘Arab
Spring’ in Global Perspective: Social Movements, Changing Contexts and Political Transitions in the Ar-
ab World (2010-2014),” 686—7; Zeinab Abul-Magd, “Occupying Tahrir Square: the Myths and the Reali-
ties of the Egyptian Revolution,” South Atlantic Quarterly 3 (2012): 165-72.

126 The black flag representing revolutionary |slamists was identified among the protests in Tunis, Cairo, and
Benghazi. See Ostovar, “The Visual Culture of Jihad,” in Jihadi Culture: The Art and Social Practices of
Militant Islamists, 91.

127 The rhetorical resemblances between DA‘ISH and the Kharijite discourse are discussed vis-a-vis verses
of asceticism in section 5.2.4.

128 Jayyusi, “Umayyad Poetry,” in CHALUP, 414.
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lated to current events, it employed for the most part of the language of the day, a language
characterised in general by vitality, smplicity, and...directness.**

Poetic manifestations produced by the Kharijite served “both as a stimulus to action
and as a commentary on contemporary events, on which it casts a vivid light.”*** Poetic
verses were, and in the case of contemporary jihadist groups till are, a useful tool to
mobilize and recruit supporters rallying behind their cause.”*! Akin to the medieval
ideological groups, DA‘ISH poetry is direct, emotionally driven, resembles a day-like
speech, and deal s with the here-and-now.

Ideologically, the medieval ideological factions perceived the ascendance of Islam as
a primary source of political organization. Thus, Islam became instrumentalized a moti-
vating force in their political sphere.* The K harijites emerged as religious zeal ots who
adhered strictly to the Qur’an and Sunna but later adopted a political doctrine which
concerned itself with the caliphate.™® K harijite intransigence further manifested itself in
“affirmations of principle and, in extreme cases, in acts of terrorism.”** Kharijites
maintained the doctrine that “no race or tribe enjoyed inherent superiority.”**® Kharijite
ideology argues that individuals can be distinct from one another based on their thought
and ideology rather than their ethnic background, social class, or tribe.*® Traces of this
principle are expressed in the poem The Lands of Truth are my Home: ™
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1. No provenance divides us,

no language and colour [of skin],
2. The book of God unites us,

with loyalty in faith.

Another Kharijite principle revolves around the representation of Muslims as ‘one
body. **® K harijites regarded individuals as part of awhole, not as a distinct behaviour
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132 Elisabeth Kendall mentions other verses attributed to the Kharijites that are used by modern-day jihadists.
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138 Ahmad Mu‘ayta, who discusses socio-political thought and the poetry of the Kharijites, argues that
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that makes one superior to other human beings.**

vidualism resurfacesin DA ‘ISH discourse;

The principle of disregarding indi-
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1. Indeed, we are al one body,
that risesin the right way.

The rhetoric of Kharijism and DA ‘ISH abounds with end-of-time eschatological ref-
erences alluding to the Qur’an that attack a changing world to assuage the militants
shame-filled anxiety over having falen from grace® Like DA‘ISH, the Kharijite
worldview is polarized into good and evil, or the abode of Islam (dar al-islam) and the
abode of war (dar al-harb). This absolutist and dichotomized worldview is empowered
by adopting a Qur’anic language of pious militancy-scriptural rhetoric asaraison d etre
and modus operandi. According to Kharijite principles, true believers had to attack evil
wherever they found it. Kharijite poetry is “the purest example of an Islam-oriented
poetry,”**" and focused mostly on advocating courage and loyalty. In the Kharijite
worldview, piety is conceived in “an activist, indeed militant, way,”*** and active mili-
tancy is propagated as the only possible response to revelation.*® The element of ex-
treme piety often connected to a renunciation of worldly desires as reflected in Kharijite
poetry appears to be “ a continuation of the Qur’an’s injunctions to activist piety.”**

Similar to the poetic voice of DA‘ISH, poetry of jihadist fervour composed during
the early Arab conquests was ‘clothed’ in Islamic terms (fa-shi ru I-jihadi...yuktasa
hadha al-sibgh al-islami), and was based on the collective emotions of the Muslim
community.* Key terms like al-haqq — often adduced to a never-ending struggle with
worldly interest (hawa) — also recur among the most frequent in Kharijite and DA ‘ISH
poetry.*® K harijite poetry is composed in arevolutionary tone and encourages individu-
as to sacrifice themselves.™’ The notions of the Last Judgment and the Hereafter are
also vividly represented in the ideology of DA ‘ISH. These notions are often accompa-
nied by calling the followers to be ready for death at every instant.**® Like DA‘ISH,
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Kharijism also expressed “a profound desire to die for the cause and thereby win ever-
|lasting bliss.”

One of the most explicit alusions to the medieval religious and political factionsin
DA ‘ISH propaganda features in a video production entitled The Clanging of Terror.**°
The production starts by reciting a hadith, which is immediately followed by poetic
verses against a backdrop of corpses of DA ‘ISH militants. The hadith sets a soothing
tone, aleviating the militants' death by reminding the recipients that:
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1. Their souls (the martyrs) are in green birds roaming freely in paradise,
2. What a difference between honourable killing and vile death.®*

These verses are immediately followed by poetic verses narrating a dialogue be-
tween the Umayyad poet Abi Firas a-Farazdag (d. 732 CE) and Imam Husayn b. ‘Al
(d. 680 CE), who is the most prominent figure in Shi‘ite Islam. Upon Husayn’s return
from the pilgrimage, al-Farazdagq demands how Husayn can confide in the members of
Kufa (Ahl al-Kifa) when he knows that these people killed his cousin Muslim b. Adil
(d. 680 CE). In tears, Imam Husayn answers as follows:
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1. Even if the sustenance were preordained,
it is more beautiful for a person to pay less attention to the sustenance,
2. Even if the money were to be left compiled,
why would one care to be greedy for it?
3. Even if the temporal world were considered valuable,
the value of the reward of God is higher and nobler,
4. Even if the bodies were created for [the purpose of] death,
then killing a person for the sake of God with a sword is more beautiful.

The circulation of religious verses that are attributed to Shi‘ite figures such as Imam
Husayn contradicts the jihadist view of Shi‘ite Isam. DA‘ISH pronounces itself cate-
gorically against Shi‘ite Islam, often referring to Shi‘ite Muslims as *‘ the ones who devi-
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256 Poetry as aVehicle of Ideological Transmission

ated’ (al-rawafid) or as Safavids (al-safawiyya). The latter term refers directly to the
Safavid dynasty that ruled large parts of contemporary Iraq between the sixteenth and
eighteenth centuries and now carries negative connotations.

The reasons behind the deployment of Shi‘a aligned verses in DA‘ISH propaganda
are two-fold. Firstly, the source and context of the verses may be less important than the
underlying message transmitted in verse. Secondly, these verses may reflect the word-
attentive, person-interactive DA ‘ISH sub-culture. Shi‘a aligned verses chanted in the
video may have become part of the collective memory to the extent that the reciters do
not remember the original context of the verses. This argument is supported by the a-
teration of diction from the original hadith. The term jannah, which is initialy men-
tioned in the hadith, is replaced by the term ‘aliyyin, which is one of the attributes of
paradise used in the propagandist video.™

153 Additionally, the use of ‘aliyyin may be intentionally altered to rhyme with al-la’imin the second part of
theline that is not taken from the hadith.



Conclusion

Decoding DA ‘1SH set out to investigate the symbolic world in the jihadist milieu by
deciphering the hallmarks of DA ‘ISH discourse. More specifically, the main goal wasto
determine how discursive strategies of domination may engender commitment in the
subscribers of the jihadist group. Decoding DA 1SH has demonstrated that these strate-
gies are based on and enabled by the appropriation of the Arabic-Islamic tradition, in-
cluding the Arabic poetic tradition, which wields substantial influence over the social
memory of a primary Arabic-speaking audience. Culturally resonant mechanisms bor-
rowed from the Arabic tradition are strategically weaponized to win over the hearts and
minds of the jihadist populace and to influence their behaviour by indoctrinating a spe-
cific worldview, raising conformity, generating obedience, and deactivating self-
inhibiting norms against murder and mayhem.

The most prominent finding to emerge from this work is the revival of the past to in-
terpret the reality on the battlefield and legitimate a new worldview. The classical Ara-
bic language is a powerful medium through which DA ‘ISH can mix between traditional
and contemporary paradigms, continually delineating the distinction between the past
and the present to promote a jihadist ethos and exercise asymmetries of power. The past
is manifested in the form of a massive intrusion of historical references, Qur’anic inter-
textualities, theologically loaded words, references to Muslim figures, ancient wisdom,
formulaic expressions, and value-words denoting the pre-Islamic Bedouin ethos. These
references are deployed as symbolic mechanisms of control that shape the worldview of
DA‘ISH subscribers and contribute towards coercing individuals to obedience. Con-
frontations with the out-group are depicted in terms of the apocalyptic narrative, widen-
ing the Manichean divide between good and evil, and the Muslims and the crusaders.
Ambiguous terms entrenched in tradition, and ancient wisdom are reinterpreted to rep-
resent an inherent jihadist ethos. If DA ‘ISH has exploited such discursive symbols for
its own purposes, it has done so in the full knowledge that they were firmly rooted in
the consciousness of its audience and that these symbols are capable of arousing power-
ful emotions. These elements that form part of the collective consciousness are put to
the practical use of manipulating the recipients and moving them to action by the utter-
ance of familiar and unassailable wisdom.

The second significant finding is related to the importance of modernity to connect
with the daily lives of an audience made up of different age groups scattered transna-
tionally. Although the past is exploited significantly, in essence, the ideology of
DA‘ISH is novel, and it is linked intricately to current events. From a technological
perspective, various socia media platforms were exploited intensely as part of the
group’s propaganda mechanism to transmit the worldview through poetic verses,
graphics, videos, and catchy chants. Thematically, DA ‘ISH discourse has proven to be
timely because it is close to the human lifeworld, and it engages with the political situa-
tion of the time. The ideological outlook of DA ‘ISH is influenced by the socio-political
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factors taking place within its landscape. The foundation of DA ‘ISH emerged against
the backdrop of a troubled socio-political context characterized by the US-led invasion
of Iraq in 2003. The invasion created a political vacuum, whereby multiple vectors —
including the Salafi-jihadist movements — were vying for political power. DA‘ISH dis-
course is replete with references that have shaped the social memory of modern-day
Irag and the Arab world in general, including the brutality at Aba Ghrayb prison, the
shocking deaths of infant protestors, and the oppression of Arab nationalist govern-
ments. The instrumentalization of the past and the present impart to DA ‘ISH discourse
its particular novel flavour. They make it a repository of archaeological relics and a
living thing that is continually developing, changing, shedding one shape, and slipping
into another.

The results of thisinvestigation have shown that tradition and orality are two critical
tools with which power abuse and manipulation are carried out. The Arabic tradition is
instrumentalized as an account of political authority or legitimacy based on Max We-
ber's ideal typology. Naming strategies have shown to be a clear example of how tradi-
tion is exploited as a source of legitimation to exercise manipulative power. Names with
religious associations that assume cultural resonance, legitimate modern institutes while
also serving as a source of novel jihadist identity and ideological transmission. Lexical
items carrying Islamic and martial overtones, and terms associated with Islamic figures
are strategically marketed as the names of particular institutions, publishing houses, and
brigades to reconstruct novel institutions as authentically Islamic even though they have
no counterpart in the Islamic tradition. Likewise, the group attempts to symbolically
reconstruct the geographical landscape of Irag, Syria, and other countries by replacing
these places with historical place names. This strategy becomes a credible source of
legitimation, giving the illusion that the group’s narrative is inevitable and preordained.
By mobilizing tradition, the organization’s ideas, its jihadist ethos, its specific behav-
iour, and its violence come to be normalized and taken-for-granted among the jihadist
populace.

Similar functions include the mobilization of the genealogical linkage deployed by
DA ‘ISH to build a group identity based on old cultural logics of identity formation. This
cultural system of identification pre-dating Islam is reconfigured in the jihadist milieu
as a source of identification for Arabs and non-Arabs joining DA ‘ISH. Individuals sub-
scribed to DA ‘I SH ideology become linked to esteemed ancestors by way of an adopted
name. The act of accepting a new name is an initial symbol of compliance and obedi-
ence, and, in turn, it serves the organization as a mechanism of controlling the private
sphere of individuals. A unique identity that is hidden behind a new name, a black uni-
form and covered faces allocate for anonymity, which is essential in deactivating self-
inhibiting norms, in deindividuating members, and in giving them a false sense of group
identity. On a similar vein, a new name with an apparent lineage to a glorious past dic-
tates a specific kind of behaviour and loyalty entrenched in age-old values of tribal
society. These virtues, which resonate with the pre-Islamic Bedouin ethos, are reinter-
preted in terms of upholding the worldview of DA‘ISH. Thus, the creation of the ji-
hadist identity is projected as a reinvention of tradition. To this extent, the group’s con-
cern with tradition is only a means to reach a novel ideological end.
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DA ‘ISH discourse reveals the group’s deliberate effort to obscure, blur, and distort
redity. In the political sphere, DA ‘ISH seeks power by continually attempting to blur
the lines between Islam and Jihadism, the jihadist milieu, and the Islamic culture. By
making connections based on entrenched cultural sensibility and knowledge and rally-
ing into the service of totalizing religious warfare, DA‘ISH appeals to the hearts and
minds of its primary Arabic-speaking audience. This kind of strategy makes it easier for
organizations like DA‘ISH to gain support within a broader mainstream Arabic and
Islamic culture. This does not mean, however, that the discursive strategies through
which DA ‘ISH transmits its ideology reflect an Islamic ethos. Multiple examples in this
research have revealed that modern-day incitement to violence is masgueraded behind
the ferocious pre-Islamic ethos of blood violence, a practice which was abandoned upon
the advent of Isam. Decoding DA ‘1SH has also shown that the jihadist metaphor of
spilling blood to harvest new members latches onto Qur’anic imagery of harvesting,
extending this image to the battlefield. The Qur’anic image of harvesting, however, is
neither related to blood, nor violence. Contrarily, the Qur’anic concept of harvesting
describes procreation between a man and a woman to cultivate their offsprings. This
example is significant on two accounts; firstly, it uncovers how novel discourse framed
in Islamic references is formulated. Secondly, this example lays bare the group’s distor-
tion of the Qur’anic narrative by adopting its metaphors and alusions to a completely
different situation and context. Qur’anic allusions confer religious immunity and paper
the gap in logic to the group’s inhumane demands. By the same token, the death of
prominent DA‘ISH figures is commemorated through the ritualistic genre of elegy,
which involves the weeping of the death. The pre-Islamic custom of weeping the death
also became unislamic upon the advent of Islam due to the belief in paradise and the
Hereafter. These long-standing cultural practices, which were abandoned during the
Islamic period, are instrumentalized in modern-day warfare to mobilize the masses
emotionally and passionately.

The theoretical position that language can be employed to construct and consolidate
a specific Weltanschauung is amply maintained and exemplified in this study. This
work has identified how power abuse may be achieved by resorting to literary, semiotic,
and culturally sanctioned symbolism, which is mechanically drummed home by inces-
sant repetitions. This study has argued that discursively, repetition takes multiple forms,
ranging from iconography to chants, to the recurrence of phraseology, metaphors, for-
mulaic expressions, and diction that contribute to the jihadist group self-schema. Mod-
ern jihadist poetry is replete with structural and thematic repetitions that are borrowed
from a long-standing poetic tradition. Structurally, repetitive morphological patterning,
end-rhymes, monorhymes, and metre are exploited for their mnemonic effect on the
deeper message of the poem. The function of elegies engages the audience in a poetic
ritual that is only fulfilled once unavenged blood is redeemed. The strategic use of repe-
tition, especialy in the case of dogans, keywords, and phraseology, is a practical dis-
cursive aspect of manipulation. Repetitive symbolism contributes towards creating a
repertoire of resonant symbols with which to produce an idealized hegemonic populace
of DA‘ISH rule. In exercising its capacity to renegotiate, subvert or appropriate rhetori-
cal and symbolic meanings and to insist on the momentary stability of signification,
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DA‘ISH advertises its domination. Moreover, DA‘ISH discourse is formulated in an
emotionally-appealing language which is strategized to make large masses of people
identify with the group, hate its enemies, and obey the orders willingly.

Poetic exemplars collected from a wide range of DA ‘ISH material led to the conclu-
sion that DA ‘ISH poetry isto be classified as a subset of the modern gasida that is char-
acterized by the ideological fervour of militant jihadist organizations. This genre of
poetry has developed by blending tradition with modernity, producing melodious and
aesthetically-appealing chants that mainly target a juvenile audience. Decoding DA ‘1SH
has argued that the classical Arabic ode is probably the most befitting medium to em-
body historical references and elements from tradition because its structure is imbued
with cultural authenticity. In the jihadist circles, poetry serves as a popular platform
through which new allegiances are pledged and publicized. Due to its connections to the
oral tradition, this kind of poetry is a powerful medium to memorize and spread a mes-
sage among a primary Arabic-speaking populace. Composing poetry is cheap, it does
not require technical skills, and it diffuses quickly, especially in war-torn societies
where other forms of discourse and media may not always be available or easily acces-
sible. This research has concluded that DA‘ISH poetry is not mannerist in style, and
therefore, it is not composed as art for art’s sake. This type of poetry appears to have
been stereotyped, even depersonalized. Particular traits like the virtues of the in-group
and the vices of the out-group are concealed under a huge equalizing mask of absolutes.
DA‘ISH poetry is considered to be close to the human lifeworld and is emotionally
driven. Furthermore, DA ‘ISH poetry is circulated as a collective experience; it is con-
fined to the repetition of innumerable variations of the accepted ‘truths' and concepts of
the past, without any manifestation of the inner motivations, joys, and agonies of the
individual poet. Except for Ahlam al-Nasr, poets are not often celebrated as individuals
and could rarely be identified especially in the case of chants. Due to its propagandistic
and ideological elements, DA‘ISH poetry inevitably lost any individual features that
distinguished one poet from the other in the classical poetic tradition.

The results of the study indicate that the ideologically driven modern gasida has re-
tained severa functionsin the jihadist milieu that are linked to the poetic tradition. This
study has claimed that DA ‘ISH poetry fulfils three main functions, namely, the function
of communication, the social function, and the function of emotional expression. These
functions are dictated by the worldview of DA ‘ISH and its group self-schema. Poetry is
composed in a performative language, and it is often accompanied by a specific attitude
determined by an enacted ritual of submission and obedience. Poetry composed in the
form of oaths of allegiance is accompanied by trust and reverence, submission, and
gratitude, dedicating the swearer to their power. Poetry is conceptualized in terms of a
‘gift exchange,” whereby it functions as a token that embodies and symbolizes the en-
acted ritual of submission and supplication. Verses pledging allegiance become a ritual
exchange that amounts to the establishment and maintenance of a bond of domination
and obedience between DA ‘ISH and its subordinates. Verses of militant zeal promoting
death in battle or suicide attacks are also ritualized in the form of sacrificial tokens. In-
group members who die for DA ‘ISH become a token of sacrifice for the benefit of the
community. The ‘gift exchange' between DA ‘ISH and the fighters is framed in Islamic
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phraseology with promises of eternal paradise. The out-group members who are killed
by DA‘ISH militants become the ultimate token to complete this ritual sacrifice. Upon
completion of the poetic ritual, old tribal values are ascertained within the in-group, and
group identity is reinforced. Thus, the function of communication is inherently manipu-
lative because it is governed by the group’ s grand narrative.

Furthermore, DA ‘ISH poetry fulfils a socia function by circulating central and ide-
alized elements of the group’ s ideology. These elements are encoded in specific cultural
values that reverberate with the Bedouin ethos but whose meanings are appropriated and
renegotiated by DA ‘ISH. The meaning of virtue words like honour, righteousness, and
manliness, which have been a significant vehicle of honour code in the Arab society, are
subverted, reinterpreted, and recontextualized as the group’ s quest to kill the out-group.
Likewise, the function of emotional expression is exploited to galvanize support for the
jihadist cause, to circumvent informed judgments, and to minimize in-group conflicts.

The thematic analysis of poetic exemplars has indicated that generally, the oral-
formulaic characteristics of poetry are exploited for two primary intentions; firstly, to
transmit the group’s ideology, and secondly to incite blood vengeance. Repetitive mor-
phological patterning, puns, and ambiguous key terms are al mobilized to transmit
particular codes of conduct, to manoeuvre attacks against competing ideologies, to es-
tablish and strengthen intra-group relations, and to demonize out-group members. More
specifically, poetic exemplars taken into consideration have revealed how poetry is
mobilized to mitigate the role of women in the caliphate, to create a bond of brother-
hood among the fighters, to ridicule and vilify pan-Arab nationalist leaders, and to rein-
terpret and engage in the discussions about the Arab uprisings. Likewise, blood venge-
ance is framed in a narrative triggered by social injustice and oppression. Among the
main thematic clusters borrowed from the poetic tradition are the elegies, which are
exploited for its ritualistic and symbolic action, verses of incitement, asceticism, brav-
ery, and retort verses. Through such thematic clusters, DA ‘ISH seeks to move forward
by harking back to the roots of the Arabic tradition in order to regain past energies and
spiritual and moral ways of conduct and understanding of life and propagating them into
this secular society, which, in the group’s view, seems to be no longer consonant with
the glorious Arabic-lIslamic tradition. This is done by exploiting the poetic, moral, ethi-
cal, and cultural traditional ethos to propagate a new culture based on these theological-
ly sanctioned virtues, a Weltanschauung of seeing life in terms of right and wrong.

Additionally, the research has aso hinted that praise poetry, which constitutes par-
ticular relevance in the poetic tradition, is lacking in DA‘ISH poetry. Verses of praise
are often embedded in pledging of allegiances or elegies but do not constitute a theme
on their own. The lack of the praise genre, in addition to the poetry’s rootedness in the
human lifeworld, its simplicity and directness of style, its bipolar worldview between
good and evil, its pious militancy-scriptural rhetoric, and the specific lexicalization at
the core of its ideology hints towards a striking resemblance between DA ‘ISH poetry
and the literary manifestations of religious and political factions which appeared during
the Umayyad period such as the Kharijites.

Multiple analyses based on recurring lexical items circulating in DA ‘ISH poetry re-
vealed that not all value concepts exploited by DA ‘ISH are of ancient provenance. The
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use of sha b, for instance, connects the group’ s deeper message to the popular uprisings
that were taking place in the Arab world at that time. This claim is further supported by
other semantically-rich ideographs that gained currency with the Arab uprisings include
terms like ‘justice’ (‘adala), ‘injustice’ (zulm), ‘dignity’ (karama), ‘truth’ (haqq), ‘free-
dom’ (hurriyya), and ‘revolution’ (thawra). These contested terms enable groups like
DA‘ISH to connect their message with the popular uprisings and to provide a competing
interpretation instead. This semantic flexibility grants DA‘ISH subtle entry into the
public square alongside other ideologies. This revelation implies that individuals sub-
scribed to the Salafic-cum-jihadist paradigm were equally vying for political power
when the public squares were occupied by protestors from early 2011.

The findings suggest that poetry is a powerful tool in warfare through which
DA‘ISH and other jihadist groups can achieve domination discursively. The production
of poetry in the form of chants provides an appealing aesthetic to the jihadist paradigm.
DA‘ISH poetry is meant to make individuals cling irrationally, emotionally, and pas-
sionately to a course of action. More importantly, it is weaponized to legitimate acts of
terror, to influence the behaviour of its populace, and to sugar-coat reality on the battle-
field. This research contributes immensely to ongoing debates over how citizens from
multiple Arab countries became, in the words of Van Dijk, ‘victims of manipulation’ to
the extent that they were willing to leave their families and homes and join the jihadist
battlefield in Irag and Syria. It is the most extensive study so far that focuses on non-
militant practices of Jihadism, focusing specifically on primary sources in Arabic. Alt-
hough this study has focused on DA ‘ISH materid in particular, the discussion related to
the discursive strategies of domination in the symbolic world may also be applied to
other jihadist organizations that exploit similar mechanisms of mobilization. When
taken together, these results suggest that the Arabic and Islamic traditions are exploited
by DA‘ISH to fulfil the organization’s ideological vision. Religious allusions and cul-
tural intertextualities are manipulated to legitimate and justify violence even to the ex-
tent of normalizing unislamic practices.

This book serves as a base for future academic engagement taking place at the inter-
section of language, literature, and poalitics in the jihadist milieu, striving for a broader
acceptance of modern jihadist poetry among the international academic community. The
theories of domination applied to analyze DA ‘ISH discourse may be deployed to other
forms of jihadist discourse. Since this work is concerned with how propaganda is being
communicated to an Arabic-speaking audience, it is by nature highly policy-relevant;
discursive strategies of manipulation shed light on why or how people are convinced to
join extremist groups. Any intervention or counter-narrative of lasting impact has to be
grounded in a thorough understanding of the cultural logics of mobilization, personality
and identity structures, and the belief systems and desires of these groups. Understand-
ing these discursive strategies of domination can also contribute to the study of radicali-
zation. Discussions in this regard can generate ideas on how to create a more effective
long-term counter-narrative to dissuade recruits from joining the jihadist battlefield, and
to weaken the manipulative power of jihadist groups. Moreover, Decoding DA ‘1SH also
carries considerable implications, dictating, to name a few, that significant resources
must be allocated to propaganda, public relations, youth education, and a campaign,
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both cyber and real-time, to contain and ultimately destroy the transnational move-
ment’ s ability to communicate effectively.

The findings are subject to at least three limitations. First, the study is hampered by
the lack of information and challenges to collect or even access the material concerning
the jihadist milieu. In the case of the primary sources taken into consideration, this ma-
terial often lacks details on the author, the publisher, and the date of publishing. When
most of this information is lacking, it is difficult to verify or attribute jihadist verses to
their organization. Additionally, since this material is connected to a specific socio-
political context at a particular point in time, references to events happening in the ji-
hadist milieu may be overlooked. A second limitation of this study liesin the qualitative
approach that was applied to a set corpus. The limited number of selected poems at-
tributed to DA ‘I1SH may not be representative of the vast corpus of poetry that organiza-
tions like DA ‘ISH produce on a daily basis. This material is unavailable for researchers.
On asimilar vein, the current investigation was mostly based on poetic discourse, which
is by no means the only form of jihadist discourse produced by DA ‘ISH. Sermon-like
speeches, for instance, are equally worthy of analysis vis-avis the discussion about
power abuse and manipulation. Finally, the study focuses on how DA ‘ISH attempts to
exercise its manipulative power over its populace. The work could not, however, dis-
cuss to what extent are these strategies of domination successful on the subscribers of
this particular ideology. It is challenging to assess whether people who come to believe
in the DA ‘I SH tragjectory obey the group because it is in their material interest to do so,
or because they fear the coercive consequences of not obeying. Likewise, this study
does not conclude that everyone may be radicalized. However, certain groups are more
vulnerable to radicalization than others.

This book has brought up many questions hinting towards the fact that the jihadist
material itself deserves more careful study than it has received up till now. Idedly, these
findings should be broadened to cross-disciplinary research of jihadist discourse that
analyses its manipulative power by also taking into consideration the cultural, religious,
and historical implications of the Arabic and Islamic traditions. Future research should
consider the potentia effects of sermon-like public preaching (khugba). On the literary
level, a more thorough discussion is needed to acknowledge and make sense of this
modern genre of poetry, especialy for its strategic significance as a battle-cry in the
propagation of jihadist ideology on the battlefield. As this work has indicated, the clas-
sical Arabic ode has till retained its popularity among jihadist groups, and it is continu-
ally being reinvented on the political arena of jihadists. Understanding this kind of poet-
ry can help us understand the rationale exploited to trigger specific actions and policies.
This study could be further expounded by analyzing this poetic discourse in terms of its
efficacy in a post-modernist era, where grand narratives, especialy in the West, are
losing ground, and every individual prefers subscribing to a meta-narrative rather than
subscribing to one mega-narrative.
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A.7 At your Service O Sister
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A.10 Let the World Verily Witness that | am aDA ‘ISH Member
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A.12 You were Free
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A.14 The Banner of Monotheism
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A.15 When the War Starts, We will March towards It
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A.16 By the Breaking of Skulls
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A.18 We have Risen Up
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A.19 My Brother in Religion
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A.20 In My umma the Lions are Courageous
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A.21 Finaly, Our Lord has written the Permission
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A.22 We Took it Forcibly at the Point of a Blade
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A.23 Rejoice O Infidel at the Frontiers of our Bayonets
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A.24 Kindle the Fire with the Iron
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A.27 Do Not Let His Blood be Shed in Vain
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A.28 O Brave Soldiers of the [Islamic] State
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A.30 You Were Still Lofty O ‘Adnant
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A.32 Shake the Throne of the Cross
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Usia 2l mz&ids
d,é_,w_,_maudw
JJ)—HH‘-HA&Q\AH
Mwe&w@)
d;ucbu-:—wi‘u—udﬁ,‘ﬁ
SEEECY TSI IS
d_’_\ﬂ}“\_ﬂe—%k—t—?_ﬂd“ﬁ
Jsatpidiy iy s s
Sl St e
i Guadlall Sl 82 15
8] 315;\‘.:31\\ PRI
5L 3hy Calll Eunds 5l
M;.&;qsfal\@\)iﬁj
d)—m)—f*sﬁ‘; DAsG aaly
1l Lafia 1) 5l
d—'—u)o&u)—we—‘—ub
RIS F LA PR R K
190584 405330 Jasll ()
1) 5t )50l La g0y (53
190, Lia g5l 2Ll o8
POl 5a Lad 1€ D G5
O omee A28 1085 15205
Jafans Halall G5 d s
d}_LM ;.d;u_qu,sa
d—)—e—muuLc—.').-.‘-'J‘“—J

@F;,A_‘.\s\u,_\_a_n;\
u;u.uﬁt_a;uwc_u
M\)ﬁuau_:?_j‘);&_\}_:_ud\u\
A_II_AJA‘_H_L\}A_‘Y\@.AA_\
sty 168488 ppad S lads
Jle o jfziazdash
1513 e lida W fm ek 5 Y
LS)“‘U‘ ‘-‘J-C'JL“—‘-“—‘.’—‘—‘-G—‘}‘
4.1\:;_5 LgAJ\ ‘f\AJ‘ uyl _,.@J
"‘—‘}mesdéi‘uﬂ—‘—')—“ \A.A

bﬁz—“— j—“) Gl <,,9J1—“, AsTy
s b b 4
Iﬁg_:h.c d_t_\}u_:ﬂ\ ;u\_cei
Lyl Ge Slatill e 28
Le s Lty Jua Jadill

Iql_l_l\‘)_A_C‘ﬁd)A_\gLA_\J‘ u_ﬂ

BT VR SHVEENPE WP
ERURE I e
e o il oy o3 ik
‘}J—Au C)_.AS\ ua‘)ﬁ rus}_lac.\
e ST 5 BN G 135
dJ}-‘\eLﬁuf&@.\MJJLmJM \jé\‘)
La’y sl G5 3154055008



280

Appendix A

Jteclslall 3 i e WLy
Dok 8 Gt 28,2
Uspes e cila ol b5 4
BPASETWIPLE T LR
OGNy A AL aqu
d—.!JJt*—.!gueJ‘@‘ —
b UG5 (Gill sl
Usala o2l 3 055 O8I
|°d_14_|_:da‘)_“e}_|r=5\_\.c\
11 TP O B W
Oabadie Gy dald) 5o
19 05 dd Qi Tlagan iyl
1 s—aialy ol AY1 1ag &35
U,_u\mui;\_g;_\u;_;
19 0sda L 24 5 Nsely 25
dj_\é_.«uuh_au_uqm
d;J-mebSJ‘ A Sl
)_A_“A_ﬂ_,e\uc_\_\_a
d_j‘)_adl_\AJ\A_\_ALgJ\u_u\A
@,}ﬁ\uut_cg_u\,
1 tiay dadl s 282
JA}-&—}”&AJ\LHJ(J\AJ\"
Usihaaldy 85 505
d_ugje_\hl_u_n.u)g\,
Jualitgdlaad &gl
d—‘kdh} HJ@J‘—‘—""‘M
d)&ﬁu_g_\c_\_\_ﬁée‘)\ﬁ_a;
Usbial 5h il L aliis
d—l—AA}Gm‘Je_\_L_GAL
JLall ;@\u_}_..ueguuu
dali Gilaa it Gl
JH—'}D-AJA”J-LH—'UAJ
d_\_l‘je_\ué_\JAH_“}
Jsom flailly L g el
oA Sy L &els
dai;u\(\,cuu)_m_\\j
(i_\A_qujua_mj_ﬂ\c_u_\?.\
055in 82 Joslidl
Jsl bz i adas Ny
53t Hyadly dlyLal

Ldsatad sl &g
d;@\bﬁﬁi;bﬂLé@\
\_GJ_Q\,‘_,}_‘AJ\UL.A\_\_AM\
)_,\A«_ALH_._\\} _ihe i A
haans e Rl (5ol
e-m)-w Al 15205k Gsida
?pa.kau\_a‘)id\c_\a_.&abu
Lida Blalsg ,_A_L._:J\a))_d\}
Lg‘)_,J\\)JA_Ae_,_mﬂ‘\_\_mda
Al g \;4_;\,«_,,_‘\?_&_1:_\\
Ob 500 Gap3) L g pp AL
IQH)_HJ eu‘ﬁ\e_‘_laeﬁ_a;\
A:)_.uja«_\_u_a(aL..uJ\u_U)
‘\J‘)_L\\Mua_uéu_“)_l(‘;\u;)
)\_a\:«_\_‘\lm\laﬁu_ag_\_kuj
Ls;_é_nd_umuau( RS
A_Aa_u‘)(s_LL:uLcLu_mu‘).@J|
\—\—I—\—‘—I(—\—A—‘—]ﬂﬂ\‘rl‘)d\é‘)‘
u_g_\eJ}J,JmJl_‘uA\_b\(u_A_a)
8 s ae L 1313 ()
).@Jda)\_u_\_ﬂ_r_\_.«JLk_‘j
Eug_lw\ﬁyu_ut;.u
u;djl_m\(u\_\_uwl_a_n}
LAJI_‘C_\_H_‘UAJYIJAUAJYIJ
Ll he &5 A58 5080 U
e gl e & b (s
_\s,ég;\_,y\u\u_\_.m}
Gllaadal , 05 55 5o
e dla bl L) s
530 b e Tiia ks L
r"—‘h OA'H—'J Jl_GA.“ el.u
)_:J\H_slu_\‘)_\bd\c}\an_mﬁ_m
| S S 1 (S g I 1
‘JJ‘)_A.A_I‘H‘J\_]Q)Y\&}JH_A
4_|Aael_m_“d_a\é_"z$)_5_1
",<*° e_“_bd déidu
Ll =2l ,_<.AJ_L.4_1L€_|<§M
gaadl gaa Js 54 Y gl GAl
Y e‘HY‘}u\-ﬁ-ﬁ-}aﬂH_l_\?J
LAl ol a2 g MG
b‘)A LSJJ—‘ gga ‘r@_‘\ ‘A—AA
&t jiaais




Appendix A

281

A.34 The Lands of Truth are my Home
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A.36 To a-Bayda’
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Der Blick auf ausgewihlte Werke tiirkischer Ge-
genwartsautorinnen und -autoren offenbart eine
Literatur mit kosmopolitischem Anspruch, die
sich den thematisch wie sprachlich engen Gren-
zen einer national beziehungsweise idealistisch
aufgeladenen Literatur verweigert. Der Roman
soll nicht linger im Dienste einer Nation, einer
Idee stehen, soll nicht Grenzen ziehen, sondern
diese in Frage stellen und so auch einem neuen,
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kosmopoliten

von globalen Vernetzungen geprigtem Lebens-
gefiihl Ausdruck verleihen. Exemplarisch analy-
siert die vorliegende Arbeit Texte von Esmahan
Aykol, Asli Erdogan, Hakan Giinday und Elif
Safak und stellt diese in den Kontext sowohl
gesellschaftspolitischer Entwicklungen in der
Turkei, als auch in Bezug zu Konzepten und
Theorien um Prozesse der Kosmopolitisierung.
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Ahmad Faris a3-Sidyaq (1805/1806-1887), einer
der bedeutendsten arabischen Intellektuellen
des 19. Jahrhunderts, veroffentlichte 1855 in
Paris as-Saq ‘ala as-saq {1 ma huwa al-Fariyaq
(Bein tiber Bein. Was es bedeutet, al-Fariyaq
zu sein), ein schillerndes Meisterwerk der mo-
dernen arabischen Literatur, das seine Leser
mit zahlreichen literarisch-lexikographischen
Wortlisten konfrontiert. Die literatur- und kul-
turwissenschaftlichen Studie untersucht erstmals
ausfiihrlich a3-Sidyags Listen. Sie entwickelt ein
eigenes Analyseinstrumentarium, das die episte-
misch-isthetische ,,Entbl6fung der Worter” in
as-Sidyags Werk und in der arabischen Literatur
und Lexikographie sichtbar und verstindlich
macht. Dazu zihlt etwa die Poetik des enume-
rativen Prosareims oder der Synonymlisten, die
innerhalb der vor- und frithmodernen arabischen
Tradition einen groflen Stellenwert einnehmen,
von der literatur- und kulturwissenschaftlichen
Forschung bislang aber kaum ernst genommen
und diskursiv untersucht wurden. Im Dialog
mit Theorien u.a. von Assmann, Barthes und
Cixous liest meine Arbeit a3-Sidyaqs literarische
Wortlisten als fundamentale Kultur- und Gesell-

schaftskritik des 19. Jahrhunderts. Dabei spielen
die zeitgendssischen Diskurse von Geschlecht,
Lust und Sprache eine zentrale Rolle, die iiber
die Aufzihlungen archaischer arabischer Wor-
ter in vielfacher Hinsicht verhandelt und ,gegen
den Strich® gebiirstet werden. Im Kontext einer
sRiickkehr zur Philologie® (Edward Said) ent-
deckt diese Studie in a3-Sidyaqs Sprachdenken
eine intellektuelle Radikalitit und kiinstlerische
Experimentfreude, die ein neues Licht auf die
Nahda, die arabische Erneuerungsbewegung an
der Schwelle zur Moderne, wirft. Im Rahmen
der Shidyaq-Forschung liefert diese Studie da-
riber hinaus einen substanziellen Einblick in
seine mittlere Schaffensphase von 1848 und 1857
in London und Paris. Durch die Einbezichung
neu entdeckter Quellen verortet sie as-Sidyaq in
Netzwerken arabischer und europiischer Wis-
senschaftler und Literaten und arbeitet erstmals
die historische arabische und europiische Rezep-
tion von as-Saq auf. Der umfangreiche Anhang
stellt eine Auswahl arabischer, franzosischer,
englischer und deutscher Paratexte aus dem 19.
Jahrhundert zur Verfiigung, die fiir das Verstind-
nis von a$-Sidyaqs Leben und Werk wichtig sind.
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Der Band ist die erste Studie, die das Werk des
libanesischen Autorenfilmers Ghassan Salhab
umfassend und medieniibergreifend untersucht.
Das Werk entsteht im gedanklichen Umfeld ei-
ner Krise der Reprisentation, wird jedoch nicht
ausschliefflich in seiner Auseinandersetzung mit
dem libanesischen Biirgerkrieg (1975-1990), son-
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dern vor allem auf seine asthetische Dimension
hin untersucht. Hierbei werden die Vorrangstel-
lung des miindlichen poetischen Vortrags in der
arabisch-islamischen Tradition und die melan-
cholischen Stimmungslagen beriicksichtigt, wie
sie in Epochen von Verunsicherung durch Kriege
und Neuorientierung entstehen.
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DECODING DA ‘ISH investigates how
jihadist groups like the self-named ‘Islamic
State” exploit the symbolic world to establish
social domination upon its Arabic-speaking
populace. This book proposes that if one
wants to understand how the insurgent group
managed to highjack the hearts and minds
of its recruits, one has to delve deep into the
ancient past and reread the jihadist group in
the light of the tribal cultures that for over

a millennium have expressed themselves in
poetry and have attached great value to their
cultural traditions. DECODING DA ‘ISH
offers a contextualised insight into the
controversial manifestation of religiously-
inspired political violence by showing how
discourse is weaponized with gruesome
perfection to legitimate brutality as virtue,
concentrate bigotry, eulogize violence, and
sugar-coat reality on the battlefield. This
unique approach presents the group through
its own eyes and voice, thus providing a
deeper insight into the group’s laudatory
slogans, poetic verses, political culture, self-
images, and guiding myths.
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