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DECODING DĀʿISH 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 DĀʿISH 
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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Abstract 

 
Kurstin Gatt, Decoding DĀʿISH: An Analysis of Poetic Exemplars and Discursive 
Strategies of Domination in the Jihadist Milieu. Beyond the images of bloody attacks, 
staged beheadings, and dismembered corpses, ideologically driven cults like the so-
called ‘Islamic 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 DĀʿISH as a case study and explores the 
functionality of the Arabic language, and poetry vis-à-vis organizational power rela-
tions. Specifically, this research focuses on the use of language as a medium of commu-
nication, and on poetry – an ancient instrument of mobilization – as a tool to wield dis-
cursive power over the private and social 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 inaccessibility 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 
DĀʿISH was founded, namely its emergence in the post-US-led invasion of Iraq and its 
roots linked to the Arabic-Islamic tradition. Through an analysis of language and poetic 
exemplars, I investigate how representations of the past are used as a mobilizing force 
primarily to legitimate the message of DĀʿISH 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 classical 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-Islamic 
themes and logic of argumentation, Qurʾanic allusions, historical figures, and ancient 
wisdom, all of which are exploited to galvanize support for DĀʿISH. 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 DĀʿISH 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 DĀʿISH 
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 DĀʿISH: An Analysis of Poetic Exemplars and Discursive 
Strategies of Domination in the Jihadist Milieu. Jenseits der Bilder der blutigen An-
schläge, inszenierten Enthauptungen und zerstückelten Leichen wirken ideologisch 
motivierte Kulte wie der sogenannte „Islamische Staat“ darauf hin, Gehorsam und Zu-
stimmung zu erzeugen, indem sie durch die Symbolsprache das Potenzial für erzwunge-
ne Gewalt schaffen. Diese Arbeit ist intendiert als Beitrag zur Arabistik und Kritischen 
Diskursanalyse, und Teil einer engagierten Diskussion über Dschihadismus, in dem 
DĀʿISH als Fallstudie dient. Die Analyse konzentriert sich auf die Funktionalität 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 Machtausübung über ein primär arabisches Zielpublikum genutzt wird.  

Bisher wird die moderne dschihadistische Dichtung in der Wissenschaft kaum be-
achtet, obwohl das Phänomen des Dschihadismus mehrere Jahrzehnte alt ist. Dies ergibt 
sich zum Teil aus der Schwierigkeit des Zugangs zu Quellen. Basis der hiesigen Über-
legungen sind Theorien, die die Herrschaft in der Durchsetzung diskursiver Strategien 
thematisieren. Die Untersuchung von übergreifenden Herrschaftstheorien, die auf Ma-
nipulation und Machtmissbrauch fokussieren, berücksichtigt den politischen und kul-
turellen Kontext, indem DĀʿISH entstand, nämlich in der Zeit nach der US-geführten 
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 können, um die Botschaft von DĀʿISH zu legitimieren, und darüber 
hinaus dokumentiert sie die Indoktrinierung in einer ideologischen Weltanschauung, die 
Durchsetzung von Konformität und Gehorsam, die Schaffung und Festigung von Grup-
penidentität, den Aufruf zu Angriffen gegen den Feind und schließlich die Motivation 
von Gewaltakten.  

Der spezifische Bezug auf die Vergangenheit manifestiert sich auf unterschiedlichen 
Ebenen. Von außen 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 mündlichen Überlieferung stammt und seit 
mehr als einem Jahrtausend als kollektives Kommunikationsmittel dient. Weitere 
Wiederverwendungen der Vergangenheit, die die Mobilisierung von DĀʿISH genutzt 
werden, sind vor-islamische Motive, uralte Argumentationslogiken und Weisheiten, 
koranische Anspielungen und historische Persönlichkeiten. 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, Medienkanälen und moderner Kriegsführung zu einer 
diskursiven Strategie verbunden, wodurch ein neuartiger dschihadistischer Diskurs 
geschaffen wird. Die Studie ergab, dass der neuartige Diskurs von DĀʿISH seine Stärke 
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durch Tradition, gesellschaftspolitische und religiöse 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 Ideen mit dem sozialen Gedächtnis verflochten und schließlich im 
kollektiven dschihadistischen Schema verankert. Den neuartigen Diskurs von DĀʿISH 
zu beherrschen, impliziert wiederum Zustimmung und Konformität 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 für den Aufbau eines langfristigen anti-
dschihadistischen Gegen-Narrativs. Ein Verständnis der diskursiven Herrschaftsstrate-
gien, die durch die symbolische Welt auf das arabischsprachige Publikum ausgeübt 
wird, könnte dazu beitragen, ihre Wirkkraft einzudämmen. 



Table of Contents 

 

Preface   ..................................................................................................................................  xiv 

Acknowledgements .....................................................................................................................  xv 

Abbreviations  .............................................................................................................................  xvi 

A Note on Transcription ..............................................................................................................  xvii 

Introduction .................................................................................................................................  1 

 

PART I.    SETTING THE SCENE 

Chapter 1. The Emergence of DĀʿISH as Part of the Jihadist Milieu .........................................  21 

 1.1. Defining ‘the Islamic State Organization’: The Achilles Heel .......................................  21 

 1.2. Contextualizing the Relationship between Islam, Islamism, and Jihadism ....................  22 

  1.3. The Impact of the US-led Invasion of Iraq in 2003 on Jihadist Groups .........................  29 

   1.4. Conflating Violence with Religious Mores ....................................................................  32 

Chapter 2.  Trajectories of Domination, Tradition, and Orality ...................................................  36 

 2.1. Conceptualizing Discursive Strategies of Domination in the Symbolic World  

    of DĀʿISH. ...............................................................................................................  36 

 2.2. Tradition as a Mobilizing Force .....................................................................................   41 

  2.2.1. Political Mobilization based on Images of the Past in the Iraq–Syria Region .......  46 

  2.2.2. Different Facets of Modernity in the Jihadist Milieu ............................................   50 

 2.3. Orality and the Psychodynamics of Orally Based Thought ............................................   53 

  2.3.1. Repetition ..............................................................................................................  55 

  2.3.2. Here-and-Now .......................................................................................................  57 

  2.3.3. The Communal Experience ...................................................................................  57 

 2.4. The Popular Appeal of the Qaṣīda in Contemporary Times ..........................................  59 

 

PART II.     FUNCTIONS OF DĀʿISH DISCOURSE 

Chapter 3. Discursive Strategies of Domination  .........................................................................  64 

 3.1. Ideologization of the Arabic Language ..........................................................................   64 



xii Table of Contents 

  3.1.1. Discourse as an Instrument for Manipulative Control ...........................................  67 

  3.1.2. The Totalizing Force of Repetition .......................................................................  71 

 3.2. Identity Construction through Discursive Means ...........................................................  74 

  3.2.1. Naming Strategies .................................................................................................  81 

   3.2.1.1. Names of Propaganda Magazines ................................................................  84 

   3.2.1.2. Names of Media Outlets ..............................................................................  87 

   3.2.1.3. Al-Khansāʾ Brigade .....................................................................................  88 

   3.2.1.4. Nom de Guerre ............................................................................................  92 

  3.2.2. Promoting a Jihadist Identity through Lexicalization ............................................  96 

   3.2.2.1. Traditional Moral Values .............................................................................  99 

  3.2.3. The Ideological Function of Iconography .............................................................  107 

Chapter 4. The Hallmarks of DĀʿISH Poetry in the Jihadist Milieu ...........................................  114 

 4.1. Retooling the Classical Arabic Ode ...............................................................................  114 

 4.2. Classifying DĀʿISH Poetry as ‘Modern,’ ‘Ideological,’ and ‘Jihadist’ ..........................  118 

 4.3. DĀʿISH Poetry as Platform Poetry ................................................................................  121 

 4.4. The Musical Component of DĀʿISH Poetry  .................................................................  123 

 4.5. The Quality of DĀʿISH Poetry ......................................................................................  126 

 4.6. A False Sense of Iltizām  ................................................................................................  130 

 4.7. Functions of DĀʿISH Poetry ..........................................................................................  132 

  4.7.1. The Function of Communication ..........................................................................  133 

  4.7.2. The Social Function ..............................................................................................  143 

  4.7.3. The Function of Emotional Expression .................................................................  149 

  

PART III. THEMATIC ANALYSIS OF DĀʿISH POETRY 

Chapter 5. Blood Vengeance as a Moral Code of Action ............................................................  155 

 5.1. Conceptualizing Blood Vengeance ................................................................................  155 

 5.2. Thematic Schemata of DĀʿISH Poetry ..........................................................................  159 

  5.2.1. Elegiac Verses  ......................................................................................................  162 

  5.2.2. Verses of Incitement  ............................................................................................  177 

  5.2.3. Verses of Military Zeal .........................................................................................  187 



 Table of Contents xiii 

 
 

  5.2.4. Verses of Asceticism  ............................................................................................  198 

 5.3. The Blood Metaphor ......................................................................................................  205 

 5.3.1. Drinking and Composing Letters in Blood  .................................................................  209 

Chapter 6. Poetry as a Vehicle of Ideological Transmission .......................................................  213   

 6.1. Mobilizing Poetry to Enforce a Specific Worldview ......................................................  213 

  6.1.1. At Your Service O Sister ........................................................................................  214 

  6.1.2. My Brother in Religion..........................................................................................  220 

  6.1.3. Let the World Verily Witness that I am a DĀʿISH Member ...................................  223 

  6.1.4. At Your Service Anṣār al-Shariʿa ..........................................................................  226 

  6.1.5. To al-Bayḍāʾ .........................................................................................................  229 

  6.1.6. The Lands of Truth are My Home .........................................................................  230 

  6.1.7. Indeed, Whenever the Rulers Deviate, They Disappear ........................................  238 

 6.2. Resemblances between the Literary Manifestations of DĀʿISH and Kharijism .............  252 

 

Conclusion  ..................................................................................................................................  257 

Appendix A .................................................................................................................................  264 

Appendix B .................................................................................................................................  283 

Works Cited ................................................................................................................................  295 

 



 
 

Preface 

 
From the outside, it is easy to perceive jihadist organizations like DĀʿISH in terms of 
repression and loathing. When we think of DĀʿISH, 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, I 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 a focus may be mislead-
ing. From the inside, the most striking aspect of DĀʿISH 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 DĀʿISH, then we must make 
sense of the messages with which individuals living under DĀʿISH 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 DĀʿISH, 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 DĀʿISH 
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 DĀʿISH offers a contextualized insight into the contro-
versial manifestation of religiously inspired political violence by analyzing strategies 
sharpened by decades of technique through which organizations like DĀʿISH 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 
DĀʿISH is a long 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, DĀʿISH 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 Qurʾanic 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 DĀʿISH 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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A Note on Transcription 
 
This work adheres to the transliteration system adopted by the International Journal of 
Middle East Studies (IJMES): 

 
Consonants 

ʾ  d  ḍ  k 

b  dh  ṭ  l 

t  r  ẓ  m 

th  z   ʿ  n 

j  s  gh  h 

ḥ  sh  f  w 

kh  ṣ  q  y 

Vowels 

 Long Vowels  Short Vowels       Diphtongs 

  ā   a       aw 

  ū   u       ay 

  ī   i 

˗ -a (-at in iḍāfa) 
˗ al and (-)l- (e.g. al-kitāb; wa-l-kitāb; no sun letters) 
˗ Initial hamza is always dropped 
˗ The nisba ending is rendered -iyya in Arabic (e.g. miṣriyya)  
˗ 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 transliteration 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 ʿayn and hamza are retained for example al-
Qaʿida, Qurʾan, Shariʿa, Shiʿa, Baʿth Party. 

˗ Arabic titles of magazines are transliterated according to IJMES but without diacrit-
ics ex: al-Nabaʾ and Dabiq. 
 



 

 
 



 

 
 

Introduction 

Contextualizing Decoding DĀʿISH 

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 DĀʿISH, which has 
managed to attract a significant number of individuals from the Arab-Islamic world and 
outside it to join it. However, trying to unravel DĀʿISH and similar jihadist organiza-
tions through conventional narrative history and military tactics has proven relatively 
futile.  

The phenomenon of DĀʿISH 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 DĀʿISH 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 
DĀʿISH-controlled regions, research thus far has focused overwhelmingly on the expe-
riences of eye-witnesses that have managed to escape from DĀʿISH territory,1 and on 
administrational documentation that has found its way out of the jihadist compound.2 
Other scholars have investigated DĀʿISH vis-à-vis its connection to Islam3 and or its 
presence online.4 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 Iraq,” Amnesty International, 2014, accessed June 20, 2018, 
https://reliefweb.int/sites/reliefweb.int/files/resources/mde140212014en.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-iraq.html. 

3   See also Ḥassan Muḥsin Ramaḍān, Tashrīḥ al-fikr al-salafī al-mutaṭarrif (Damascus: Dār al-ḥasād, 
2009); Ibrahim Fawʿad, Dāʿish: min al-najdī ilā al-baghdādī: nustāljiyā al-khilāfa (Beirut: Awal Centre 
for Studies and Documentation, 2015); Vincent al-Ghurrayib, Dawlat al-khilāfa al-islāmiyya: al-tanẓīr 
al-salafī al-jihādī (Beirut: Dār al-walāʾ, 2016). 

4   For an analysis on how DĀʿISH uses the digital world, see also Abdel Bari Atwan, Islamic State: The 
Digital Caliphate (London: Saqi Books, 2015); Adam Hoffman, and Yoram Schweitzer, “Cyber Jihad in 
the Service of the Islamic State (ISIS),” Strategic Assessment 18, no. 1 (April 2015); Charlie Winter, The 
Virtual ‘Caliphate’: Understanding Islamic State’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 DĀʿISH 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 DĀʿISH transmits its ideology transnationally to other 
prospective recruits.5 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 DĀʿISH 
to wield power over its primary Arabic-speaking audience by generating compliance. I 
argue that we cannot understand the insistent voice of DĀʿISH unless we delve deep 
into the ancient past and reread the jihadist group in light of the tribal cultures that for 
over a millennium have expressed themselves in 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 DĀʿISH must take into 
consideration its appropriation of the Arabo-Islamic 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 recipients in 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/ICCT-Gartenstein-Ross-IS-Global-Propaganda-Strategy-March2016.pdf; Doug-
las Wilbur, “Propaganda’s Place in Strategic Communication: The Case of ISIL’s Dabiq Maga-
zine,” 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 DĀʿISH from Arabic-
speaking countries. See also, “Foreign Fighters: An Updated Assessment of the Flow of Foreign Fighters 
into Syria and Iraq,” 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.6 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-à-vis its contestation over the symbolic world, the management, and appro-
priation of meanings and events. DĀʿISH controls and manipulates the symbolic world 
in the same manner that it constructs institutions of enforcement and punishment.  

In the analysis of DĀʿISH discourse, it is impossible not to experience a combina-
tion of what social 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 DĀʿISH to appeal to poten-
tial recruits inside and outside of Iraq, 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 
DĀʿISH 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 DĀʿISH 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 a more 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 a time 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 role in enabling 
DĀʿISH 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.7 Manipulating how recipients understand particular events discur-
sively is crucial, especially in the case of the brutal and violent acts committed by 
DĀʿISH. The manipulative jihadist language that is embellished in highly emotional 
literary devices and associations through underlying effects can achieve shifts in 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.8 Secondly, 
these strategies benefit the interests of DĀʿISH, and they imply an asymmetrical rela-
tion between DĀʿISH and its recipients.9 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 this time and age.  

2. What are the hallmarks of DĀʿISH 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 a jihadist 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   See also 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-Islamic Bedouin ethos 
and the Islamic code of Arab societies. Phraseology derived from the Qurʾan 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 
DĀʿISH 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 DĀʿISH 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 qaṣīda 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-Islamic era to 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 qaṣīda have been retained. Still, this model 
has undergone some changes that are also reflected in DĀʿISH 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 still 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 
crucial 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 
DĀʿISH 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-Islamic 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.10  

Additionally, the book discusses DĀʿISH 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-Islamic tradition for socio-
political reasons. Although one cannot infer that the jihadist milieu is a case of a ‘prima-
ry oral’ culture, the function and form of poetic discourse, including its incessant repeti-
tions, its aesthetic appeal, its simplicity 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 DĀʿISH. 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 ‘Oral 
Literary Theory,’ the discussion focuses on the mnemonic imperative of oral poetry that 
is central to the effectiveness of ideological transmission in DĀʿISH 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 DĀʿISH poetry is instrumentalized to legitimate, authen-
ticate, and justify violence.  

3. How is the past manipulated to reflect a modern worldview? 

The dialectal relationship between tradition and modernity has a functional role to play 
in the overall discursive strategies devised by DĀʿISH. Discursively, manipulation 
involves the usual forms and formats of ideological discourse. Manipulation is usually 
based on trust, which the manipulator often gains by engaging in argumentation. This 
work deliberates that discursive logics of argumentation exploited by DĀʿISH 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-Rūmī 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 Criticism in Medieval Arabic–Islamic Culture: The Making 
of a Tradition (Edinburgh: Edinburgh University Press, 1997), 55–88. 
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cundiam), the appeal to consequences (argumentum ad consequentiam), and the appeal 
to emotion (argumentum ad passiones).  

Appeals made to tradition and authority are perhaps the two most recurring types of 
logics of argumentation in DĀʿISH discourse.11 The group’s instrumentalization of the 
Arabic-Islamic 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 fallacy. 
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 DĀʿISH links itself to the Arabic-
Islamic tradition, the concept of tradition includes a long-standing history spanning over 
several centuries transnationally. Admittedly, this variegated span over time and geo-
graphical location carry different messages and ideologies through which jihadist organ-
izations like DĀʿISH 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 DĀʿISH is only ful-
filling religiously inspired apocalyptic events. The role played by tradition in DĀʿISH 
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 DĀʿISH discourse – whether in the form 
of classical language, classical ode, ancient wisdom, the pre-Islamic nomenclature sys-
tem, imagery culled from religious texts, mythological Muslim warriors – are attractive 
and appealing because they arouse emotions and provoke passion especially for a socie-
ty that is deeply connected to its history, traditions, and faith. DĀʿISH plays upon the 
sensitivity and emotions of a cultured milieu in which the merest reference to the 
Qurʾan 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 
Qurʾan, 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 cultural ties, 

 
                                                           
11  Theories on tradition are based on the seminal work of Edward Shils entitled Tradition, which was the 

first extensive study on the multifaceted understanding of tradition. See also 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, DĀʿISH 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 DĀʿISH; disagreeing with DĀʿISH becomes 
equated with opposing Islam. This is 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 DĀʿISH, making them “victims of manipulation.”12 

Status Quæstionis 

Until recently, there has been no thorough analysis of the poetry and discursive strate-
gies of jihadist groups like DĀʿISH. 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.13 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, especially in the case of contemporary ji-
hadist movements.  

Several 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 York: Columbia University Press, 1988), 32. 
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in Egypt in light of the Arabic text linguistics.14 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 Iraq, which investigates the Baʿthist discourse in Iraq under Saddam Hus-
sein’s rule. Bengio’s work analyses political terms, concepts, and idioms as disseminat-
ed through the official Iraqi 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.15  

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 Ḥāfiẓ al-Asad’s regime.16 Additionally, the official discourse of 
the Egyptian ex-president Gamal ʿAbd al-Nasir and the Iraqi 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.17 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.18 In another work, Seidensticker claims that chants “represent a genre of 

 
                                                           
14  See also Jacob Høigilt, Islamist Rhetoric: Language and Culture in Contemporary Egypt (London: 

Routledge, 2011). 
15  See also 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 

Religionsproduktivität in Europa: Markierungen im religiösen 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.”19 
Another study that deals with primary jihadist sources is conducted by Ruediger Lohlk-
er, which also touches upon the topic of jihadist chants, albeit very briefly.20 The study 
of Jihadism is discussed in more detail in a book series edited by Rüdiger Lohlker enti-
tled Studying 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-Qaʿida’s 
chief theologian.21  

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.22 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.23 In more recent publications, Jona-
than Pieslak and Nelly Lahoud focus on the musical element of DĀʿISH chants, by 
providing a historical overview of jihadist chants and several common themes within 
the vast array of chants.24 Similarly, Henrik Gråtrud’s article entitled “Islamic State 
Nasheeds as Messaging Tools” bridges the relationship between DĀʿISH chants and the 
literary aspect related to DĀʿISH, outlining several recurring themes and characteristics 
of chants.25 Likewise, Robyn Creswell and Bernard Haykel provide an insight into 
DĀʿISH and al-Qaʿida poetry by discussing aspects of innovation and traditionalism, 

 
                                                           
19  Tilman Seidensticker, “Jihad Hymns (nashīds) 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 also 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 also 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 Iraq War (Bloomington: Indiana 
University Press, 2009), 58–77. 

24  See also Jonathan Pieslak, “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 Gråtrud, “Islamic State Nasheeds as Messaging Tools,” Studies in Conflict and Terrorism 39, no. 
12 (2016): 1050–70. 
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theology, jihad, and issues related to the nation-state.26 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-DĀʿISH era.27  

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.28 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-Qaʿida in the Arabian Peninsula. By taking the 
leading Arabic magazine of al-Qaʿida in the Arabian Peninsula called Ṣadā al-Malāḥim 
as an example, Kendall argues that the provenance of poetry featured in the magazine is 
overwhelmingly derived from classical tradition (52%).29 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 still plays a fundamental role in 
“ideological indoctrination and spiritual preparation” of contemporary jihadist groups.30 
Kendall’s survey of Yemeni tribespeople states that an overwhelming majority of Yem-
eni tribespeople regard poetry either as important or very important in their daily lives.31 
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.32 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 DĀʿISH.  

 
                                                           
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,” Studies in 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, “Yemen’s Al-Qaʿida 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  Kendall, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradition,” 227–8. 
30  Kendall, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradition,” 262. 
31  Kendall, “Yemen’s Al-Qaʿida and Poetry as a Weapon of Jihad,” 251. 
32  Elisabeth Kendall, “Al-Qaʿida, 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=gtspESkYhrs&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 Iraq (ISI) in 2006 under the leadership of Abū ʿUmar al-Qurashī 
al-Baghdādī until early 2018. In geographical terms, the scope of the present study is 
limited to productions that emerged from areas that were under DĀʿISH territory in the 
Middle East, effectively Iraq, 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 DĀʿISH.33  

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 DĀʿISH 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 DĀʿISH media 
outlets between 2006 and 2018. At the time of writing, there existed no thorough analy-
sis of this corpus of literature.34 The corpus of poetry may be divided into three main 
groups consisting of DĀʿISH chants (anāshīd), Aḥlām al-Naṣr’s collection of poetry, 
and poetry which is circulated on social media and published on DĀʿISH related pam-
phlets or magazines. This study takes into consideration the collection attributed to 
Aḥlām al-Naṣr, who is a leading propagandist for DĀʿISH. 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.”35 This first collection of poetry called The Blaze of Truth (uwāru 
l-ḥaqqi) consists of 107 poems mostly in monorhyme and published by DĀʿISH media 

 
                                                           
33  There are few instances when other DĀʿISH related non-Arabic sources such as Dabiq are mentioned 

briefly in this study. 
34  As of August 20, 2020. 
35  In Arabic, “…tastaḥiqqu ʾan taẓfara bi-laqab shāʿira dawlat al-islām.” See DAN, 11. 
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outlet called Fursān al-balāgh media in 2014.36 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 
DĀʿISH was founded.37 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 Aḥlām al-Naṣr’s poetry may reflect her personal experience rather 
than that of DĀʿISH, 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. Especially 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 DĀʿISH affiliated media arms that are under investigation are 
identified on a DĀʿISH-affiliated video entitled the Structure of the Caliphate which 
outlines the main media productions under its control.38 Among the most prominent 
outlets are al-battār media production, fursān al-balāgh media, ajnād media foundation, 
aṣdāʾ media foundation, and al-ḥayāt media centre. Al-battār media production produces 
poems in the written form; fursān al-balāgh media often publishes translations of critical 
speeches by DĀʿISH leaders. Fursān al-balāgh media has also published the first collec-
tion of poetry in Arabic, which is attributed to Aḥlām al-Naṣr. Ajnād media foundation 
and aṣdāʾ media foundation are media units specialized in jihadist audio chants. Con-
cerning graphic productions, al-ḥayāt media centre, which was formed in May 2014 and 
is based in Syria,39 has also produced an overwhelming number of films for DĀʿISH 
including feature-length series such as “Clanging of the Swords, Parts I, II, 

 
                                                           
36  Aḥlām al-Naṣr, Uwāru al-ḥaqqi: al-dīwān al-shiʿrī al-awwal li-shāʿirati al-jihādi al-adība al-fāḍila 

Aḥlām al-naṣr, e-book, accessed May 30, 2018, https://jihadology.net/2014/07/19/fursan-al-balagh-
media-presents-a-new-release-from-a%e1%b8%a5lam-al-na%e1%b9%a3r-flames-of-the-truth/. 

37  In her collection of poetry, Aḥlām al-Naṣr identifies herself as a Syrian who had lived in the Gulf coun-
tries until the establishment of the so-called DĀʿISH caliphate. Al-Naṣr is reported to have married in the 
Syrian courthouse of Raqqa to a Vienna-born jihadi Abū Usāma al-Gharīb. Her poetry is often dissemi-
nated through other DĀʿISH media arms and social media accounts, especially 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://jihadology.net/2016/07/06/new-video-message-from-the-islamic-state-the-structure-of-the-
caliphate/. 

39  Atwan, Islamic State, 15. 
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III and IV” and “Flames of War: Fighting Has Just Begun.”40 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 DĀʿISH, 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 DĀʿISH 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, DĀʿISH 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 analysis of 
all forms of discourse produced by DĀʿISH; 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 appears in 
different propaganda material. The importance of poetry in the process of ideological 
transmission lies in the significance of this form of discourse in the Arabic-Islamic 
tradition. The classical Arabic ode deployed by DĀʿISH resonates culturally because of 
its long-standing tradition dating back to the pre-Islamic 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 
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Policy (LIIP), 2016, accessed May 30, 2018, https://www.files.ethz.ch/isn/196198/islamic-state-
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audio files. After collecting poetic verses in the qaṣīda form, several exemplars were 
chosen and analyzed thoroughly in order to unravel various literary devices adopted by 
DĀʿISH. 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-à-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 DĀʿISH legitimates its existence and modus operandi. 

Poetic exemplars are translated into English for the sake of being more accessible. 
However, translation 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 always culture-bound. The intercultural translation of the images borrowed 
from the Arabic-Islamic 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, translation fails to render the poeticity of the poems in 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 alternation 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 qaṣīda is relatively challenging to render in 
translation. 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 original texts in Arabic are provided together 
with their English translation. 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, Qurʾanic translations 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 institutions affiliated with DĀʿISH is often shrouded in secrecy and 
is also inaccessible to the outside world. As a result of this inaccessibility, 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 precise illustration of the aesthetical features related to DĀʿISH 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 
Africa to South East Asia and beyond. Even if the research were to focus on one organi-
zation such as DĀʿISH as a case study, one would discover that within itself, DĀʿISH 
consists of various sub-cultures that may vary depending on whether the study deals 
with the affiliates in Libya (province of Ṭarāblus/Barqa/Fezzan), Yemen (province of 
Yemen, Sanʿāʾ/al-Bayḍāʾ/Aden-Abyan/Shabwa/Ḥaḍramūt), Nigeria (province of Gharb 
Afriqiyya in West Africa province) or Afghanistan (province Khurasān). The issue 
tends to become more complicated because DĀʿISH affiliates that are outside the Iraq–
Syria region mostly consist of an amalgamation of smaller militant jihadist organiza-
tions that had pledged allegiance to DĀʿISH, such as the affiliate in Nigeria formerly 
known as Boko Haram.41 However, these multiple affiliates should not hinder the analy-
sis of DĀʿISH because the discourse belonging to these DĀʿISH affiliates is delimited 
by the organization’s overarching ideological goals and motivations.  

 
                                                           
41  The molecular aspect of DĀʿISH 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 DĀʿISH and its propaganda. One issue that arises from these discussions is the 
originality of an insignificant number of chants used by DĀʿISH. Researchers draw 
attention to the fact that some chants are also used by other outlaw Salafi organiza-
tions.42 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 practically im-
possible to verify the authenticity of the vast number of chants unless one happens to 
have heard the chants before. DĀʿISH 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 DĀʿISH affiliated 
publishing centres, which are identified by a reference to the publishing centre at the 
beginning of the audio file. This is usually indicated by a signatory message stating 
muʾassasāt ajnād or muʾassasāt aṣdāʾ. Even in the unlikely event that some of the poet-
ic exemplars happen to be borrowed from other jihadist organizations, the fact that 
DĀʿISH 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 DĀʿISH or ‘Islamic State organization’ (ISO), which are 
used interchangeably in this work, refer to what started as jamʿat al-tawḥīd wa-l-jihād 
in 1999, which then pledged allegiance to al-Qaʿida and later developed into ‘the Islam-
ic State of Iraq’ in October 2006 led by Abū ʿUmār al-Qurashī al-Baghdādī. Ayman al-
Ẓawāhirī, who is the current leader of al-Qaʿida central, severed ties with ‘the Islamic 
State of Iraq 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 
Abū Bakr al-Baghdādī renaming the organization ‘the Islamic State.’43 The organization 
under question is referred to as ‘the Islamic State organization’ and abbreviated as 
‘ISO.’ Associating the terms ‘organization’ or ‘movement’ with the group’s name is 
essential on two accounts. Firstly, it regards DĀʿISH for what it truly is, namely as ‘an 
organization’ that calls itself ‘the Islamic State.’ Referring to DĀʿISH by its self-
appointed name, that is, ‘the Islamic State,’ would legitimate its declaration of an Islam-
ic caliphate,44 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 Islamic State of Iraq (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 
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43  Jessica Stern, and J. M. Berger, ISIS: The State of Terror (New York: Ecco Press, 2016), xx–xxi.  
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, 

 



18 Introduction 

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.45 By claiming that the organization is ‘Islamic,’ DĀʿISH 
bridges Islam, which is in itself a broadly contested concept, alongside other terms like 
‘Muslims’ and ‘Islamists.’ This particularly ambiguous and dangerous naming of the 
organization seems to erroneously suggest that it is representative of Islam, 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 DĀʿISH. 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 ISI (‘Islamic State in Iraq,’ Ar. al-
dawla al-islāmiyya fī l-ʿirāq) in 2006 to ISIS (‘Islamic State of Iraq and the Levant,’ Ar. 
al-dawla al-islāmiyya fī l-ʿirāq wa-l-shām).  

This study takes into consideration DĀʿISH sources from 2014 onwards when 
DĀʿISH 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 this work 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 DĀʿISH. 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 DĀʿISH does not 
allude that this work engages with thorough analyses and debates of the Salafi-jihadist 
ideology. Instead, it focuses mostly on how DĀʿISH communicates its ideology as a 
coveted Weltanschauung for its audience. The term ‘force’ also indicates that the ideol-
ogy adopted by DĀʿISH 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 DĀʿISH 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 nāshid (pl. anāshīd) is rendered as ‘chant’ rather than ‘hymn’ 
in translation. 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, 
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 Introduction 19 

 

which is defined as ‘a religious song or poem of praise to God or a god.’ Since this 
study revolves around ideological rather than religious poetry and it involves multiple 
genres rather than solely praising God, referring to anāshīd as ‘hymns’ may be slightly 
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 DĀʿISH vis-à-
vis current political events, including the US-led invasion of Iraq in 2003. It also dis-
cusses DĀʿISH 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 DĀʿISH 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 classical 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, all of which contribute towards creating the group’s uniqueness in the 
symbolic world. 

Part two deals with different functions of DĀʿISH 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 
DĀʿISH, and its historical significance in the Arabic-Islamic 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 DĀʿISH fighters. Naming 
strategies are discussed vis-à-vis identity creation and how this newly formed identity is 
accompanied by a specific behaviour marketed by DĀʿISH. 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-Islamic 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 DĀʿISH poetry are analyzed in the frame-
work of the pre-Islamic and Islamic function of poetry, also taking into consideration 
the socio-political 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 DĀʿISH 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 analysis is 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 I 

Chapter One 

The Emergence of DĀʿISH as Part of the Jihadist Milieu 

1.1. Defining ‘the Islamic State Organization’: The Achilles Heel 
DĀʿISH 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 
DĀʿISH 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 terms in 
an essentialist manner. These terms are to be defined according to the socio-political 
and historical factors that have influenced DĀʿISH. 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.”1 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.”2  

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 DĀʿISH 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 a foetal 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-ṣāliḥ), 
namely the first three generations of Muslims after the Prophet’s death.3 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 a society. 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    See also 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 electoral politics, the reluctance to make truces or engage in political discussions 
and compromises, and an exclusive focus on armed struggle.  

On a synchronic level, DĀʿISH is shaped by the political events taking place in the 
Arab world in general and the Iraq–Syria region in particular. DĀʿISH is an ‘ideological 
force’ geographically connected to Iraq and Syria. The definition of DĀʿISH as an ‘ide-
ological force’ is vital on two accounts; Firstly, because DĀʿISH needs to be under-
stood in terms of its ideology rather than its religious factors.4 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, DĀʿISH managed entire regions in Iraq and Syria politically, socio-
logically, militarily, and ideologically. To date, however, DĀʿISH 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.5  

 
1.2. Contextualizing the Relationship between Islam, Islamism, 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.6 Gradually, Jihadism 
transformed itself into a global insurgency consist-
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 
sake of clarity, there are two significant vectors that 
need to be mentioned at this stage, namely the his-
toricity of Islamism and Jihadism, on the one hand, 
and the relationship between DĀʿISH and Jihadism 
on the other hand. The difference between Islamism 
and Jihadism is not clear-cut, and it is often chal-
lenging to categorize points of distinction between 

 
                                                           
4    The centrality of ideology to DĀʿISH is also discussed in Peter R. Neumann, Radicalized: New Jihadists 

and the Threat to the West (London: I. B. Tauris, 2016), xvii. 
5   As of December 2018, the presence of DĀʿISH in Iraq and Syria has reduced drastically. 
6   There is only a minority 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: Europäische Verlagsanstalt, 2003), 42; Wilhelm Dietl, Kai Hirschmann, and Rolf To-
phoven, Das Terrorismus – Lexikon: Täter, Opfer, Hintergründe (Frankfurt am Main: Eichborn, 2006), 
24. 

Figure 1 The Representation of Islam, 
Islamism, and Jihadism 
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these categories. As the graph illustrates, the complex relationship between Islam and 
the Salafi-jihadist ideology can be conceptualized by defining points of similarity. 

Among the most critical factors are the historicity of Islam vis-à-vis Jihadism and Is-
lamism. Unlike Islam, 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 
“a socio-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.”7 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 Shiʿa Islamist resistance movement called Hizbul-
lah, which came to existence within a few months following the Israeli invasion of 
southern Lebanon. Mehdi Mozaffari argues that the term ‘Islamism’ acquired political 
and ideological connotations with the outbreak of the Islamic revolution under the lead-
ership of Ayatollah Khomeini, who propagated ‘political Islam’ and established “the 
first Islamist government in the twentieth century.”8 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.’9  

In modern times, an overwhelming majority of Islamist movements and Islamic re-
publics in favour of Islamic states are based on the work of ideologues such as Abū al-
Aʿlā Mawdūdī (Jamāt-e-Islami or ‘Islamic Society’),10 Ḥassan al-Bannā (the Muslim 
Brotherhood),11 and Muḥammad ʿAbd al-Wahhāb (Saudi Arabia).12 The works of these 

 
                                                           
7   Andrew Harvey, Ian Sullivan, and Ralph Groves, “A Clash of Systems: An Analytical Framework to 

Demystify the Radical Islamist Threat,” Parameters 35:3 (Autumn 2005), 76. 
8   Mehdi Mozaffari, “What is Islamism? 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 Islam, World Politics and 

Europe: Democratic Peace and Euro-Islam 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 Islamic 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 Yazbeck Haddad, John Obert Voll, and John L. Esposito, The 
Contemporary Islamic Revival: A Critical Survey and Bibliography (New York: Greenwood Press, 1991). 

10  Sayyid Quṭb and Abū al-Aʿlā Mawdūdī expressed themselves against nationalism. They considered 
nationalism as a European invention that was transported into the Middle East and south-east Asia. Quṭb 
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 State (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 ʿAbd al-Wahhāb (d. 1792 CE) who was a direct spiritual descendent of the thirteenth-century Is-
lamic scholar Taqī d-Dīn b. Taymiyya (d. 1328 CE) and the Ḥanbalī school of jurisprudence. Al-Wahhāb 
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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, DĀʿISH, al-Qaʿida. 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 19th century.”13 The work of Muhammad ʿAbd al-Wahhāb (d. 1792 
CE), who was a direct spiritual descendent of the Islamic scholar Taqī al-Dīn Ibn Tay-
miyya (d. 1328 CE) and the Ḥanbalī school of jurisprudence has developed into Saudi 
Arabia’s state ideology.14 In modern-day, the jihadist ideology is thought to form part of 
a broader Islamist ideology and is considered as a militarized form of Islamism.15 Pub-
lished material such as the DĀʿISH associated Arabic newspaper called al-Nabaʾ, 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.16 The DĀʿISH 
affiliated publishing house known as maktabat al-himma has published a book entitled 
Clarification of Doubts based on the ideology of al-Wahhab.17  

Our discussion about contextualizing Islamism and Jihadism should take place vis-à-
vis the phenomenon of modernization and colonialization in the Arab-Islamic world 
because this radical fundamentalist form of patriarchal reaction to European imperialism 
and modernization took place in the twentieth century.18 ‘Organic movements,’ whether 
Salafi-jihadist, Islamist 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.19 The historian Hisham Sharabi claims that 
radical fundamentalist ideologies have accompanied the process of ‘modernization’ in 

 
                                                           

launched a revival 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  Ibn Taymiyya is 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 Islam. See Hassan Hassan, “The Sectarianism of the Islam-
ic State: Ideological Roots and Political Context,” Carnegie Endowment for International Peace, last ac-
cessed January 20, 2018, http://carnegieendowment.org/2016/06/13/sectarianism-of-islamic-state-
ideological-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  See also al-Nabaʾ, 69:13, and 10:10. 
17  Kashf al-shubhāt li-l-shaykh muḥammad bin ʿabd al-wahhāb (Islamic State: Maktabat al-himma, 2016). 
18  For a discussion about ideological patterns of ideological phases of the Neopatriarchal age, see also 

Hisham Sharabi, Neopatriarchy: A Theory of Distorted Change in Arab Society (New York: 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.”20 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’.”21 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.”22  

These arguments support the claim that DĀʿISH should be defined according to the 
recent events taking place in the Arab-Islamic world rather than its links to Islam. The 
movement of Islamic 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 a means to an end rather than an end in itself. Islam 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 Islam 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.23 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.”24 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, Abū ʿAmr al-Qāʿidī, a member of al-Qaʿida, 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, a report 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 Spring, 159. 
22  Dabashi, The Arab Spring, 140. 
23  Robert Pape argues that “there is little connection between suicide terrorism and Islamic fundamentalism, 

or any one of the world’s religions… 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 Strategic 
Logic of Suicide Terrorism (New York: 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.”25  

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-Qaʿida, 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-Qaʿida inspired other Salafi-
oriented organizations in the Muslim world that responded to the struggle of moderniza-
tion.26 In 2004, an al-Qaʿida member and a jihadi ideologue Abū Muṣʿab al-Sūrī penned 
a seminal book about Jihadism entitled A Call to the Global Islamic Resistance.27 Al-
Sūrī introduced the concept of decentralization, while also advocating ‘leaderless re-
sistance.’ More recently, the US-led invasion of Iraq triggered the resurrection of a local 
offshoot of al-Qaʿida in Iraq (AQI), which served as an insurgency against US troops in 
Iraq in 2007 and later against al-Mālikī’s Shiʿite-led government. AQI later evolved into 
what became known as the Islamic State organization.  

Another critical dimension is centred around the relationship between DĀʿISH and 
other jihadist groups. Different Islam-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 deserves its 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.28 Ideo-
logical principles shared among militant jihadist organizations include the ‘ruling by the 
laws of God’ (taḥkīm bi-sharʿ allāh), ‘the foundation of Islamic’ ruling that is repre-
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https://ia800404.us.archive.org/15/items/amaaryasir0_gmail_201605/فن%20التجنيد.pdf; Arie Perliger, and 
Daniel Milton, From Cradle to Grave: The Lifecycle of Foreign Fighters in Iraq and Syria (West Point: 
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26    See also Stern, and Berger, ISIS: The State of Terror, 242. 
27  Abū muṣʿab al-sūrī, Daʿwat al-muqāwama al-islāmiyya al-ʿalāmiyya (n.a., 2004), 

https://ia802700.us.archive.org/23/items/The-call-for-a-global-Islamic-resistance/The-call-for-a-global-
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28  The list of militant Salafi-jihadist organizations in the Arab-Islamic world comprises an overwhelming 
number of groups, of which DĀʿISH and al-Qaʿida are only two examples. For a list of Salafi-jihadist or-
ganizations, see also Seth G. Jones, A Persistent Threat: The Evolution of al-Qaʿida 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 (iqāmatu l-ḥukmī l-islāmī) and the crea-
tion of a caliphate of a state can only be brought into fruition by means of ‘jihad.’29  

Apart from the similarities shared among jihadist organizations, there are also sever-
al fundamental differences. By way of example, the difference between DĀʿISH and al-
Qaʿida is entirely built upon ideological dissonance.30 DĀʿISH 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 Abū Bakr al-Baghdādī in 2014. Whereas al-Qaʿida’s vision is 
more nihilistic, DĀʿISH is more pragmatic and utopian. Whereas ideologically al-
Qaʿida was never overly concerned with the immediate formation of an Islamic cali-
phate, DĀʿISH attempted to build a theocratic caliphate for all Muslims immediately. 
The slogan used by DĀʿISH, namely, ‘remaining and expanding’ (bāqiya wa-
tatamaddad), is indicative of the group’s aggressive, expansionist outlook. Also, al-
Qaʿida 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.31 
Another considerable ideological difference between DĀʿISH and al-Qaʿida lies in the 
projection of the ‘Other.’ Whereas al-Qaʿida’s primary enemy was the ‘far enemy’ 
mainly the US,32 the enemies of DĀʿISH 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), Iraqi Shiʿa, the Turkish president Erdogan, the Lebanese Hiz-
bullah and the Yazidis amongst many others.33 These ideological differences serve as a 
reinstatement that, in contrast to religions, ideologies are alive and dependent on socio-
political factors. 

In addition to the similarities and differences between DĀʿISH and other jihadist 
movements, our definition of DĀʿISH should also focus on its organizational aspect. 
DĀʿISH 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 bayʿa, which denotes submis-
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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 DĀʿISH 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 a larger 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 DĀʿISH 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-Qaʿida 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 DĀʿISH rose to power, it did not emerge out of a vacuum, but it was created 
by members who had been part of al-Qaʿida in Iraq (AQI) and other ideological 
streams. When DĀʿISH started gaining momentum, other smaller jihadist groups of-
fered their allegiance to central DĀʿISH. Once groups proclaimed their adherence to 
DĀʿISH, this allegiance became reflected in the change of their name. The Sinai prov-
ince (wilāyat Sināʾ) for instance, which was the local affiliate of DĀʿISH in the north-
ern Sinai Peninsula, was a group formerly known as Jamʿat Anṣār Bayt al-Maqdis 
(‘Supporters of Jerusalem’) which emerged after the Egyptian revolution of 2011 and 
pledged allegiance to the Islamic State in 2014.34 Likewise, West Africa Province 
(wilāyat Gharb Ifrīqiyya) was a northeast Nigeria-based Sunni insurgent group widely 
known as Boko Haram and was formerly known as Jamaʿat Ahl al-Sunna li-daʿwa wa-l-
jihad (‘People committed to the Propagation of the Prophet’s Teachings and Jihad’) and 
pledged allegiance to DĀʿISH in 2015.  

Likewise, the branch of DĀʿISH in Libya, namely the three provinces wilāyat Barqa 
(eastern Libya), wilāyat Fizān (desert south), wilāyat Ṭarābulus (western Libya), 
pledged loyalty to DĀʿISH central in 2014. These provinces included the amalgamation 
of smaller insurgent groups from the region and neighbouring countries. One of the 
most apparent advantages gained by DĀʿISH 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. 
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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 Iraq culminating into Saddam Hussein’s execution and the aftermath have 
shaped the foundation of DĀʿISH into an organization. As in the case of other dramatic 
historical events, the rise of a militant insurgency in unstable Iraq was all but inevita-
ble.35 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 Iraq–Syria border 
from overwhelmingly Sunni neighbouring countries, namely, Syria, Turkey, and Jor-
dan.36 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.”37 Additionally, Neumann states that “[a]nother con-
sequence of the Iraq War was to prompt the rise of new terrorist structures.”38  

This does not mean, however, that the jihadist ideological currents did not exist in 
Iraq 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 Anṣār al-Islām (‘the Helpers of Islam’), which controlled an 
area made up of ten enclaves by imposing a strict Salafi lifestyle.39 Unbeknown to Sad-
dam, Anṣār al-Islām gradually promoted several al-Qaʿida operatives within its ranks 
who were instructed by al-Qaʿida 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.40 

In December 2001, as the US bombed al-Qaʿida’s mountain stronghold in Tora Bora 
in Afghanistan as retribution for the 9/11 tragedy, al-Qaʿida fighters and Afghan-Arabs 
who fought with Taliban crossed Iran and found refuge with Anṣār al-Islām. Apart from 
these migrants, al-Qaʿida had sent a group made up of 300 fighters that established 
themselves between Baghdad and Mosul. Eventually, Anṣār al-Islām received a promi-
nent figure known as Abū Muṣʿab al-Zarqāwī. Al-Zarqāwī was first expelled from Iran, 
then he became the emir of al-Qaʿida in Iraq but still acting independently of Osama bin 
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Laden’s organization.41 Only in December 2004, al-Zarqāwī allied his group with al-
Qaʿida 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.42 DĀʿISH celebrated al-Zarqāwī as an icon of its genera-
tion and recognized him as its first emir.43 The US-led invasion, followed by the remov-
al of Saddam Hussein from power and the installation of a Shiʿa-led government in Iraq, 
provided perfect conditions for jihadist groups like DĀʿISH to operate.44  

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 DĀʿISH in Iraq in June of 2014 
as a revolt against the Nūrī al-Mālikī’s government was partly made possible by the 
political and security vacuum that existed at the time. The coalition led by al-Mālikī 
failed to bring the “new era of freedom and democracy” it had promised, because the 
“political process was dominated by a Shʿi majority, with Sunnis being increasingly 
marginalized.”45 The tension among the Sunni-Shiʿa divide heightened as the US-led 
coalition adopted a process known as de-baʿathification. The process sought to remove 
any political structures linked to the Baʿath Party. It was aimed to “ensure that repre-
sentative government in Iraq is not threatened by Baʿathist elements returning to pow-
er.”46 De-baʿathification was popular with several Iraqi groups such as the Shiʿa and 
Kurds, but it was opposed by the Sunnis and political minorities linked to Sunnis, espe-
cially after 30,000 Baʿathists were made redundant from public-sector.47 Although the 
Arab Sunnis in Iraq consisted only of a small minority, they have traditionally dominat-
ed the political and social life of Iraq, “originally owing to Ottoman support but later the 
result of the ability of Sunnis to maintain command posts of power.”48  

Dabashi argues that the European colonial domination of the Arab and Muslim 
world has “systematically abused and instrumentalized” the Sunni-Shiʿa sectarian strife 
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“for the benefit of imperial domination.”49 This Sunni-Shiʿa sectarian strife resulting 
from the US-led invasion is also reflected in the ideology of DĀʿISH because it “feeds 
off a powerful narrative of Sunni resentment against a perceived Shiʿa-dominated re-
gional order.”50 Al-Zarqāwī and al-Qaʿida leaders proposed a sectarian agenda them-
selves, believing that the fermenting sectarian and ethnic violence in Iraq would allow 
militant jihadist organizations to expand its influence and power in the country.51 Hence 
when the insurgency in Iraq 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 
Baʿathists, ex-Iraqi Army officers and men, ex-members of Saddam’s security forces 
and citizens,” as well as “seven major Sunni Islamist groups.”52 Some of these insur-
gents who had lost their privileges upon Saddam’s execution and were fighting al-
Mālikī’s government from neighbouring countries returned to join the anti-
establishment movement calling itself ‘the Islamic State.’53 

While officially DĀʿISH distanced itself from the former Iraqi regime due to the 
Baʿathist secular-nationalist political orientation,54 at the same time it became depend-
ent on the knowledge and skills of former Baʿathists. Non-radicalized Sunnis and 
Baʿathist sympathizers, who were discriminated against in the de-baʿathification pro-
cess, joined DĀʿISH because it made it possible for a disgruntled Sunni minority to take 
revenge on Iraq’s Shiʿite-led government. By pledging pledge allegiance to DĀʿISH, 
several redundant ex-Baʿathists 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 Iraq to fight its American ‘enemy,’ DĀʿISH has 
kept its commanders “indigenous,”55 ensuring that the group’s operations are facilitated 
by “social and tribal networks on both sides of the border.”56 In return, DĀʿISH also 
benefited greatly from their military expertise and know-how of the geographical land-
scape of Iraq. Familial and tribal interconnectedness is considered as one of the many 
reasons that led to the expanding success of DĀʿISH. Leading figures in the group had 
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worked in the security apparatus of former Iraqi president Saddam Hussein’s govern-
ment. One of the prominent figures dubbed as ‘the architect of the Islamic State’ was 
Samīr ʿAbd Muḥammad al-Khilfāwī known as Hajī Bakr,57 who was a former colonel in 
the intelligence service of Saddam Hussein’s air defence force.58  

The political vacuum which existed in post-invaded Iraq 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 a legitimate 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.59 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 DĀʿISH was founded. Alt-
hough one cannot infer that there has ever been a direct Baʿathi-DĀʿISH 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.60  
 
1.4. Conflating Violence with Religious Mores 
DĀʿISH 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, DĀʿISH neither 
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represents a new phenomenon, nor is it 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-Islamic, 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),61 the Croatian Ustasha movement, and the anti-abortion organiza-
tion called ‘the Army of God’ in America.62 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, DĀʿISH 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 symbols in its propaganda, DĀʿISH 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 DĀʿISH 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 Iraq–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 DĀʿISH 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 DĀʿISH hint towards the 
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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 
Abū Ghrayb prisons. The Guantanamo Bay detention camp located in Cuba is a US-led 
military prison which created military commissions during the Bush administration in 
2001 to try foreign terrorism suspects. Abū Ghrayb facility consisted of the US and 
British-run jails in Iraq. Both facilities in Cuba and Iraq, 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 Abū Ghrayb facility went viral in the Arab world,63 
stroking rage and hatred towards the perceived West in general and the US and the UK 
in particular.64 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 sexual humiliation were posted online.”65 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 a water 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 Iraqi citizens died after 
being held for questioning.66  

The spectacle of officially sanctioned torture at Abū Ghrayb and elsewhere, which is 
known as the ‘Abū Ghrayb effect,’67 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 Iraqis serving under the Western powers including the US because, “[p]aradoxically, 
the occupying forces were behaving exactly in the manner they had castigated the for-
mer dictator for adopting.”68 The importance of the political context in which DĀʿISH 
videos started being circulated is also relevant to understanding how violence is politi-
cally rather than religiously motivated.  

The vision of DĀʿISH 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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disciplinary device of coercive control. Although physical violence is probably the most 
explicit form of coercive control exploited by DĀʿISH, 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 DĀʿISH rely. On the symbolic and semi-
otic level, these strategies are noted in the discourse DĀʿISH deploys and other features 
it appropriates from the Arabic tradition, including Arabic nomenclature, names of 
geographical locations, its flag, and its currency.  

Provided that DĀʿISH is a twenty-first-century phenomenon, the thematic analysis 
of discursive strategies needs to account for the recent political factors in 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. DĀʿISH 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 DĀʿISH is remotely linked to Islam, its ideology is rooted in modern-day 
political issues that have affected the Arab-Islamic 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 
DĀʿISH 
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 DĀʿISH and to ensure that others become part of it. Excessive symbolism that 
cluttered public space in some parts of the Iraq–Syria region between 2006 and 2018 
has become a hallmark of DĀʿISH, 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’ (bāqiya wa-
tatamaddad) attesting to the group’s immortality bedecked the walls of buildings, 
online propaganda videos, and lorries carrying DĀʿISH 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 DĀʿISH 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 DĀʿISH 
help to clarify more general concepts related to asymmetries of power between the dom-
inating and the dominated or, in more simplistic terms, between DĀʿISH 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 features in 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, regardless of personal motives 
or interests.”1 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 rulers is meant to influence the conduct of one or more others (the ruled) and actual-
ly does influence it in such a way that their conduct to a socially relevant degree occurs as if 
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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.2 

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.3 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).4 ‘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, DĀʿISH also 
subtly controls the minds of its people and their social practices.  

The jihadist ideology propagated by DĀʿISH is characterized by dominant discours-
es and discursive practices of socio-political and cultural nature, which resonate with 
the Arab-Islamic societies. This does not mean that there are no alternative discourses or 
ideologies to DĀʿISH, but that through the deployment in language, DĀʿISH 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 DĀʿISH 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.”5 By manipulating the symbolic world, DĀʿISH 
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 DĀʿISH, hegemony happens when one 
group such as DĀʿISH 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 DĀʿISH. 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 
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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 DĀʿISH 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 DĀʿISH 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 DĀʿISH 
discourse.  

The relationship between DĀʿISH 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 a way that suits one’s own interests.”6 In politi-
cal discourse, coercion is a proposed strategy that involves power relations.7 DĀʿISH 
discourse achieves coercion by presenting manipulated forms of information, thus influ-
encing the representation of reality that its subscribers hold. By doing so, DĀʿISH 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.8 The pressure to conform tends to be 
implicit, whereas the order to obey is typically rather explicit. Obedience serves as an 
active form of influence that is usually directly initiated by an authority and is typically 
external 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 DĀʿISH. Secondly, identification signifies that 
individuals adopt a particular behaviour because it places them in a satisfying relation-

 
                                                           
6   See also Christopher Hart, Critical Discourse Analysis and Cognitive Science: New Perspectives on 

Immigration Discourse (Basingstoke: Palgrave Macmillan, 2015), 63. 
7   See also Paul Chilton, and Christina Schaeffner, “Discourse and Politics,” in Discourse as Social Interac-

tion, ed. Teun Van Dijk (London: Sage, 1997); Paul Chilton, Analysing Political 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. 



 Trajectories of Domination, Tradition, and Orality   39 

 

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 
DĀʿISH.  

The concepts of obedience and conformity that are manifested in the symbolic world 
of DĀʿISH work dependently on each other by taking over the personal and public 
sphere of the populace under the organization’s control. That DĀʿISH members are 
capable of reproducing the organization’s formulaic slogans and chants tell us mainly 
that DĀʿISH 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 social 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.9 Naming strategies, namely, strategies that exploit the human capaci-
ty for categorizing coalitional groups in 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.10 Additionally, predicational strate-
gies are empowered by their intimate link to the Arabic-Islamic tradition because they 
resort to ancient tribal codes of honour to connect with the audience on an emotional 
level. 

DĀʿISH ensures coercion by permeating the private and public spheres of its citi-
zens and by ensuring the adherents’ participation in cultural rituals. By adopting strate-
gies of coercion, DĀʿISH 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. Especially in the case of 
DĀʿISH poetry, this literary artefact should not be understood as art for art’s sake, but 
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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 
DĀʿISH. 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,11 the pursuit of economic opportunity, 
anticolonialism, and sectarianism. DĀʿISH 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.12 By resurrecting traditions 
to interpret modern-day reality, DĀʿISH 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 
DĀʿISH is devised around a series of objectives that are listed as follows: 

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 
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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 analysis gains particular importance because DĀʿISH not only exercises 
absolute control over its territory, but more importantly, over any written, oral, or visual 
messages constructed within its territory.13 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 all 
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 as a Mobilizing Force 
The transmission of customs and beliefs from one generation to another assumes special 
significance for modern jihadist movements like DĀʿISH. Tradition is understood in its 
original sense of traditum, namely anything that is transmitted or handed down from the 
past to the present.14 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.15 In the case of DĀʿISH, 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 DĀʿISH and coerce its subordinates.16  
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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.17 The tradition of belief reinforces its 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.”18 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.19 Exercising total control over the sites of symbolic action provides 
DĀʿISH 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.”20 DĀʿISH 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.21 Explicit refer-
ences to the Qurʾan, 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.22  

The reconstruction of these symbols in modern society seems to suggest that 
DĀʿISH is solely reproducing Islamic heritage that has been an integral part of the Mus-
lim community and the Islamic ethos in the early centuries of Islam. By using these 
symbols, DĀʿISH 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 DĀʿISH, 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 
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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.”23  The critical point here consists of having it all 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 Qurʾan and the Prophetic Traditions. 

The worldview of DĀʿISH 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. ‘Official’ 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.24 That 
way, people’s reality 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, socially shared mental structures and representations.25 These struc-
tures are thus “shared as presupposed by group members.”26 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, DĀʿISH ascertains its 
cultural authenticity and Islamic legitimacy in the socio-political sphere of the Islamic 
world. Historical heroic personalities and battles 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-Nabaʾ, DĀʿISH assigns special sections to recall historical 
events and battles from the glorious Islamic past.27 The last part of this magazine usual-
ly includes a strident use of Qurʾanic quotes denoting apocalyptic events. Every page in 
al-Nabaʾ which contains Qurʾanic verses or passages from the Sunna is accompanied by 
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a footnote declaring that “this page contains words related to God, verses from the 
Qurʾan and hadith, beware of leaving it in a humiliating place.”28 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.”29  

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 Islam. 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.”30 Jihadist organizations like DĀʿISH appropriate this archaic Arabic naming 
system by re-engineering it to include non-Arabs who join the organization. This is one 
clear example of how DĀʿISH manipulates a culturally authentic product of the Arab 
and Islamic world to suit its political agenda and to legitimate its message.  

The process of appropriation is also exhibited in poetry. DĀʿISH poetry based on 
the classical Arabic qaṣīda is an effective medium through which the jihadist logic and 
mindset are channelled. Composed in classical language and following prosodic and 
rhythmic rules, DĀʿISH 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 qaṣīda is not the only existing genre of poetry. Modern Arabic 
literature is characterized by poetic forms influenced mainly by European literature such 
as the free verse (shiʿr ḥurr) and prose poems (al-shiʿr al-manthūr). The choice of re-
tooling the qaṣīda in the jihadist milieu is a strategic decision probably because of the 
imminent role that the qaṣīda 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-
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ties rely solely on oral sources in their day-to-day life.31 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.”32 The variants engaged in 
transmission vary from the classical Arabic language, formulaic expressions, ancient 
wisdom, poetic form and structure, nomenclature, religious allusions, 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,”33 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 original 
variant of tradition. One example of this would be the case of jihadist chants known as 
anāshīd, which are composed on the blueprint of the Classical Arabic ode known as 
qaṣīda. 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 (8th–14th 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.”34 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 still valid at present. Newly 
published textbooks used for teaching Arabic literature in schools run by DĀʿISH have 
deliberately selected poetry from the pre-Islamic and Abbasid periods, as well as poems 
by specific poets ranging from al-Mutanabbī (d. 965 CE) to Badīʿ al-Zamān al-

 
                                                           
31  Elisabeth Kendall surveyed the importance of poetry in al-Qaʿida’s heartlands in eastern Yemen. See 

Kendall, “Yemen’s al-Qaʿida 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 York: Basic Books, 2016), xvi. 



46 Trajectories of Domination, Tradition and Orality 

Hamadhānī (d. 1007 CE), and Ibn al-Amīd (d. 940 CE).35 By deliberately selecting 
specific verses and poems that are connected to particular battles in the Arab history, 
DĀʿISH portrays these verses from the Islamic past as though they are the sole and 
united narrative of a long-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.”36 Over time, if the rulers manipulate symbols skillfully, symbolic awards 
alone may suffice to maintain supportive attitudes.37 Even if the cult of DĀʿISH 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 DĀʿISH followers for the struggle and 
makes them feel worthy of the status which they claim for themselves. DĀʿISH 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 
a rejection 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.”38 
At the national level, our understanding of DĀʿISH discourse needs to account for the 
strategic and propagandistic mechanisms in the Iraqi political discourse during Saddam 
Hussein’s rule. Discursive strategies that were deliberately devised by Saddam’s Baʿath 
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. Political Mobilization based on Images of the Past in the Iraq–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 Iraq–Syria region. 
Given that the local political discourse before DĀʿISH may have exerted considerable 
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influence on the social memory of the citizens living in the Iraq–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.39 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 his final years.40 Bengio argues that Saddam’s starkly-noted shift in rheto-
ric happened roughly around the time when the religiously motivated Shiʿite riots start-
ed growing fast leading to the Islamic Revolution in Iran in 1979 and eventually in the 
war against Iran (1980–1988). Saddam’s secular ideology performed poorly when com-
pared to Iran’s Islamic ideology.41 Therefore Iraq’s central role in Arab and Islamic 
history was emphasized to counter the penetration of Khomeini’s religious propaganda 
from Iran:42 

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 all Islamic, 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 Iraqi collective ex-
perience.43 

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.44 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 Iraqi ruins and Arab-Islamic images, Saddam reconstructed his narrative of past 
greatness lost to modern decadence.45 The former Iraqi president also recalled religious 
personalities and battles in a bid to bolster his credentials as an Islamic leader even 
though the Baʿath party initially followed a secular ideology.46 On thirteenth November 
1982, Saddam organized a ceremony known as the oath of allegiance (bayʿa) to be 
performed by his followers. The bayʿa was one of the pillars of Islamic polity and 
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served as an ancient covenant made between the ruler and the community of Muslim 
believers.47 On several occasions, Saddam compared himself to Ṣalāḥ al-Dīn (1137–
1193 CE),48 the twelfth century Sultan, whose Ayyubid dynasty extended geographical-
ly from Egypt to Syria, Upper-Mesopotamia, the Ḥijāz, Yemen and other parts of North 
Africa. Historically, Ṣalāḥ al-Dīn 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 Iraqi 
soldiers with the battle of Qādisiyya (636 CE)49 among other key terms with Islamic 
overtones,50 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.51 
Eventually, Saddam started signing messages and letters with the phrase ‘God’s believ-
ing servant’ (ʿabd allāh al-muʾminīn)52 and ordered the words allāhu akbar to be in-
scribed on the Iraqi flag.53  

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.”54 Saddam’s explicit willingness to interfere in the 
writing of Iraq’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.’55 Aware of the power language plays in spread-
ing ideology, the Baʿath party published ‘Saddam Hussayn Political Dictionary’ 
(Qāmūs Saddām Ḥusayn al-Siyyāsī) in 1988, which contained 500 entries of Saddam’s 
political words, expressions, and memorable quotes collected and interpreted by the 
poet Muḥammad Ṣāliḥ ʿAbd al-Riḍā.56 

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 also manifested itself in 
the creation of symbolic artefacts such as the completion of ‘Mother of All Battles’ 
mosque (umm al-maʿārik) 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 Qurʾan in this particular mosque 
was written out by hand in three pints of Saddam’s own blood extracted by his doctor 
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over two years.57 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-ʿarabī in April 2003 was “full of 
Qurʾanic quotations and references as well as jihadist rhetoric,” probably because “Sad-
dam’s intuition had told him that political, radical Islam would provide the cohesion 
necessary for the insurgency to be effective.”58 By then, Saddam realized that “with the 
decline of pan-Arabism, political Islam was emerging as a new, radical, unifying force 
across the region. As the threat of a further 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.”59  

Like Saddam, Ḥāfiẓ 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 Ṣalāḥ al-Dīn in the production of various ideological artefacts. One 
famous portrait which compared Ḥāfiẓ al-Asad to Ṣalāḥ al-Dīn was accompanied by the 
caption “from Hittin to Tishrin,”60 equating the historic military victory of Ḥaṭṭin fought 
by Ṣalāḥ al-Dīn to the October 1973 war. More recently, the former Prime Minister of 
Iraq Nūrī al-Mālikī (2006–2014) also attempted to exploit Iraq’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 Iraq.61 Attempting to reconcile the disunited Iraqi 
nation under the banner of its shared Arab history was inevitable, especially because al-
Mālikī’s Shiʿite government did not resonate well with other significant minorities in 
Iraq. It is evident from the examples mentioned above that the Iraqi-Syrian populace 
had already been exposed to political ideologies encoded in the images of the past prior 
to the emergence of DĀʿISH. 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 Iraq may have been influenced by other socio-political undercur-
rents, including the Sunni-based roots of the Baʿath party and Jihadism. Although the 
Arab Sunnis in Iraq consisted only of a small minority, they have traditionally dominat-
ed the political and social life of Iraq. At a time when the Iraqi 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 ‘Islamic 
State’ had held key positions in Saddam’s government. In addition to Hajī Bakr,62 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,63 a high-ranking official called 
ʿAbd Allāh Qardāsh (d. unknown) was also a former military intelligence member un-
der Saddam Hussein.64 DĀʿISH discourse should thereby be acknowledged as a contin-
ual and also radical progression of the ‘Islamization of public discourse’ originally 
initiated by the Baʿath party in Iraq. 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  
DĀʿISH discourse fluctuates between tradition and innovation, heritage and contempo-
raneity, and authenticity and renovation. DĀʿISH 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 emotional 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 DĀʿISH 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.65 Hence the power of tradition is only rendered 
effective if it is reformulated with the lens of modernity. Historical allusions 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.  

DĀʿISH distinguished itself from past militant jihadist organizations in the sophisti-
cation and scale of its use of technological advances, including social media networks in 
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such a brazen and overt way.66 Modern technology is exploited by DĀʿISH 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.”67 Abdel Bari Atwan, who dubs the so-called 
caliphate as the ‘digital caliphate,’ stresses that without the mastery of digital technolo-
gy, DĀʿISH could “never have achieved its territorial ambitions, nor could it have re-
cruited such a large army in so short a time.”68 Most of the group’s business, such as its 
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 a vehicle for terrorist recruitment, is extremely worrying in 
view of its global reach, real-time nature and effectiveness.”69 Recruitment usually takes 
place via unpoliced and unregulated messaging platforms such as Skype, Kik, and 
Whatsapp.70 Its recruits are mostly tech-savvy and regularly engage in ‘Twitter 
storms.’71 DĀʿISH 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 individuals is the head of the group’s media department identified 
as Aḥmad Abū Samra, who was a French-born IT expert with work experience in tele-
communications. Upon relocating to Aleppo in 2011 to join DĀʿISH, he was entrusted 
with several media organizations within DĀʿISH including al-ḥayāt, al-furqān, and al-
iʿtiṣām.72   

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-Qaʿida 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 al-Qaʿida’s widely circulated Thirty-nine Principles of 
Jihad.73 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.”74 

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.75 On the battlefield, the 
qaṣīda 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 DĀʿISH, 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 DĀʿISH on an emotional level. The online dissemination of chants has served 
as an effective instrument in foreign recruitment.76 Jonathan Pieslak argues that chants 
are “dynamic cultural catalysts in recruitment, membership retention, morale, and moti-
vation for action.”77 These chants are usually composed in simple language and are 
usually exploited to indoctrinate and mobilize 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.”78  

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.79 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.80 Technological advancement has enhanced the effective-
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ness of DĀʿISH propaganda on two accounts. Firstly, the transmission of ideological 
messages through word of mouth used to take a longer 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, DĀʿISH material is made accessible for everyone online at 
the click of a button. Once posted on the internet, DĀʿISH 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.81  

Modern technology has contributed substantially towards an easier and faster diffu-
sion of the jihadist message transnationally. Modern variants of the qaṣīda 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 qaṣīda which have func-
tioned as an ancient mode of communication, mobilization, and diffusion of propaganda 
since the pre-Islamic times. The qaṣīda 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 qaṣīda 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 a feeling 
of the highly emotional and struggling atmosphere often seen through the viewpoint of 
life’s trajectories.  

 
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 oral tradition based on the transmission of culture, ancient 
knowledge, and customs. The primary transmitters of the oral tradition are Classical 
Arabic and the vibrant qaṣīda. The issue of orality is central to our understanding of 
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DĀʿISH 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-Islamic 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 Qurʾan and often when peo-
ple read the text, they are reciting from memory. Moreover, the art of the recitation of the 
Qurʾan is highly developed and people buy cassettes of their favorite reciters to listen to.82 

To date, Classical Arabic has retained its relevance as the exclusive medium of Rev-
elation of the Qurʾan. The Islamic tradition and the Qurʾan itself were birthed within the 
culture of orality.83 Angelika Neuwirth speaks of the Qurʾan’s “oral prehistory” and 
how oral communications build themselves on earlier ones, developing “oral intertextu-
ality.”84 The esteemed classical Arabic ode was also founded in an oral 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 
qaṣīda, with its end-rhymes and fixed metre.85  

The diffusion of DĀʿISH 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.86 In the twenty-first century, examples of ‘primary’ oral cultures are generally 
sporadic.  

Neither the Arab-Islamic 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.87 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, DĀʿISH 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.88  

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.’89 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.”90 Organizations like DĀʿISH 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.”91 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.92 The three dimensions that permeate the psychodynamics of orally based 
thought characterized the discourse of DĀʿISH. 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. DĀʿISH 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, DĀʿISH 
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.93 
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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 emotional 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.94 Backlooping in DĀʿISH 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.”95 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.”96 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.”97 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.”98 Oral societies base their interactions on real-life 
situations of the here-and-now.99 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 original meaning is often altered semantically.  

DĀʿISH 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 allocate 
for new word meanings, which interpretation is guided by the group’s ideology. The 
oral mode “allows for inconvenient parts of the past to be forgotten” because of “the 
exigencies of the continuing present.”100 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. DĀʿISH 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 social 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.”101 DĀʿISH 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.102 Orally-based DĀʿISH discourse also en-
courages triumphalism by resorting to excessive exultation over the group’s success and 
achievements.103 By drawing upon a heritage of Arabic-Islamic traditions, DĀʿISH 
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 social 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, DĀʿISH 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 Islam, a language 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.”104 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 a ritual; 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 qaṣīda.105 

In the case of DĀʿISH poetry, the emphasis is also laid on group participation, either 
through a collective performance or through the integration in a complex collective 
activity. DĀʿISH 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 utterances in plural form. The 
deliberate use of ‘we’ and ‘us’ in DĀʿISH discourse “indicates that there are a number 
of speakers but that they are acting collectively, as if they were only one speaker, a kind 
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of corporate personality.”106 By declaring these pronominal utterances of solidarity 
repeatedly, DĀʿISH 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 a kind of ideal space determined by their speech acts.”107  

The communal experience regenerated in DĀʿISH discourse consolidates the group 
identity and raises the out-group aggression through polarized rhetoric. Discourse sim-
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.”108 The ago-
nistic dynamics of DĀʿISH discourse in verbal performance often demand a specific 
target to engage in verbal combat. Repetitions of verses serve as a reinforcement 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.109  
 
2.4. The Popular Appeal of the Qaṣīda in Contemporary Times 
The poetic form known as qaṣīda remains one of the most popular artefacts steeped in 
the Arabic-Islamic culture. In the jihadist milieu, the qaṣīda is an integral part of the 
‘popular jihadi culture’ (al-thaqāfa al-shaʿbiyya 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.”110 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.”111  

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.”112 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 elitists. 
Popular literary artefacts, which are “compositions produced by the common people, the 
under-represented lower classes of society,”113 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.114 As an ancient mode 
of mobilization, the classical ode has retained its widespread popular appeal in the Arab 
world until modern times. The qaṣīda 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 qaṣīda exploited in mainstream Arabic 
cultures. 

In the field of entertainment, the past decade has experienced an increase in the 
number of popular talent shows in Europe and America, such as the ‘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’ (shāʿir al-
milyūn), which is a reality television show on the United Arab Emirates television net-
work showcasing poets and their talent in composing verses.115 Another similar talent 
show in the Arab world is ‘Prince of Poets’ (amīr al-shuʿarāʾ) 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.”116 

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 also resorted to the 
popular appeal of the qaṣīda and its profound classical heritage to rally for support and 
to spread particular ideologies.117 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-
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cially by applying European principles of criticism, this was generally perceived as an 
attack against Islam.118 An overwhelming majority of national or official anthems 
(anāshīd waṭaniyya) representing Arab countries and Arab organizations also follow the 
structure of the classical ode. The poetic verse idhā al-shaʿbu yawman arāda al-ḥayā, 
fa-lā budda ʾan yastajīb al-qadar (‘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 qaṣīda form and it follows the mu-
taqārib 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 qaṣīda 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 mutaqārib, whereas the Leba-
nese hymn follows the mutadārik.  

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.119 The Palestinian Islamic resistance movement known as Hamas has, at multi-
ple times, adopted the classical qaṣīda form to portray the organization’s engagement in 
the Palestinian struggle and its outlook on the issue.120 One example is Mushīr al-Maṣrī, 
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.121 His poetry, 
often calling supporters to take up arms, glorifies suicide bombing against the Israeli 
state. In one of the poems, he instructs: 

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 
This is my able horse… I 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 bridle 
I will remain a ghost for Izz ad-dīn…for he has been moulded from granite 
Like a mountain, standing on the bloodsucker, the illegitimate son.122 
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Such an excerpt abounds with several aspects of a typical qaṣīda, including the natu-
ral imagery of pre-Islamic 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-Islamic 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 several reli-
gious ideologues like Ḥassan al-Bannā (d. 1928), the founder of the Muslim Brother-
hood, who composed his own poetry.123 The Muslim Brotherhood leader Marwān Ḥadīd 
(d. 1976), also composed short poems praising jihad and self-sacrifice, dictating, “an 
obligatory ethical code for the members of the movement.”124  

In the jihadist compounds, al-Qaʿida members have also engaged actively in the 
composition of poetry.125 In a poem published in a magazine associated with al-Qaʿida 
in the Arabian Peninsula called Ṣadā al-Malāḥim (‘the Echo of Epic Battles’), a jihadist 
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 
‘flood’). Additionally, several religious references are borrowed to capture this mo-
ment:126 

I will fasten my explosive belt, 
I will shudder like a lightning bolt, 
and rush by like a torrential stream, 
and resound like stormy thunder. 
In my heart is the heart of a volcano. 
I will sweep through the land like a flood. 
For I live by the Qurʾan, 
as I remember the Merciful.127 

The jihadist 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. Jihadist key figures who have engaged in poetry include al-Qaʿida leaders Osama 
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bin Laden and Ayman al-Ẓawāhirī. The former al-Qaʿida leader came from a secular 
professional background in the construction industry, whereas the current leader studied 
surgery.128 Abū Bakr al-Baghdādī, the leader of DĀʿISH, is claimed to have earned a 
bachelors and masters degree from the Islamic University of Baghdad. He purportedly 
wrote a doctoral dissertation about Islamic jurisprudence and Islamic culture, which also 
touched upon classical Arabic poetry.129 Like other jihadist leaders of the Taliban, al-
Qaʿida, and Boko Haram, al-Baghdādī has been the subject of tributes by the poets of 
the jihadist world.  

These examples illustrate that the modern variants of the qaṣīda have always been a 
privileged means of expression in Arabic. Poetry is culturally 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 DĀʿISH dis-
course, especially the use of poetry on the modern-day battlefield, are the central points 
of investigation in the following chapter. 
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PART II 

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 allusions, 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 (waṣf), 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 Islam spread from the Arabian Penin-
sula as far as modern-day Spain and its traces outside the Arab-Islamic world are still 
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 ceremonial and 
devotional life (the recitation of the Qurʾan 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.1 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.”2 Language can realize actions and influence 
people’s behaviour: 
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With words... we influence and to an enormous extent control future events. It is for 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.3 

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 Iraqi president Saddam 
Ḥussein (1979–2003), the former Syrian president Ḥāfiẓ al-Asad (1971–2000), and the 
former Egyptian president Gamal ʿAbd al-Nāṣir (1954–1970).4 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 Sāṭiʿ al-Ḥusrī (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]. Arabness is 
not restricted to those who can trace their origin back to the Arabian Peninsula; nor is it re-
stricted to Muslims alone. 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 Shiʿite or Druze; and whether he is Catholic, Orthodox or 
Protestant. [Regardless of what he is,] he is a son of the Arab nation as long as he belongs to 
the Arab lands and speaks Arabic.5 

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 I. Hayakawa, Language in Thought and Action, 2nd ed. (New South Wales: George Allen and 

Unwin Ltd, 1965), 101.  
4   These are only three examples of Arab politicians who received scholarly attention. For a thorough 

analysis of political discourse, see also Bengio, Saddam’s Word; Stock, Sprache als ein Instrument der 
Macht; Wedeen, Ambiguities of Domination. 

5   Sāṭiʿ al-Ḥusrī quoted in Yasir Suleiman, The Arabic Language and National Identity: A Study in Ideolo-
gy (Edinburgh: Edinburgh University Press, 2003), 133. 



66 Discursive Strategies of Domination 

collective memory, permanently.”6 Additionally, DĀʿISH gains its power by using 
imagery that is reinforced by the Islamic tradition and has now become naturalized as 
part of the collective memory. DĀʿISH plays on the sensitivity and emotions linked to 
Classical Arabic because it is the language of the sacred texts, and the merest references 
to the Qurʾanic 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.”7 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.”8  

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. DĀʿISH 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-Islamic 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.”9 Mythical belief is achieved by activat-
ing unconscious contents as well as by stimulating irrational processes.10 Poetry is re-
tooled to assert authority and to promote conformity on a transnational level. Cast in 
religious diction, DĀʿISH 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-Qaʿida poetry in Yemen:  

…has the effect of evoking deep cultural ties, provoking passions, clinching arguments, pa-
pering over gaps in logic, celebrating death, glorifying battle, constructing a jihadist identity, 
simplifying complex realities and manipulating the collective memory – all within the space 
of a few 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.11 
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DĀʿISH poetry latches onto the powerful associations that exist between Classical 
Arabic and the Qurʾan to facilitate social coercion. Qurʾanic themes, tropes, and idioms 
that feature in DĀʿISH 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 
DĀʿISH central to wield absolute control over its different provinces. Classical Arabic 
ensures that DĀʿISH propagandistic material is made accessible to everyone, even to 
the affiliated groups residing outside the Iraq–Syria region. Secondly, the use of Classi-
cal Arabic as a lingua 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 DĀʿISH as evidenced in the group’s laudatory slogan ‘remaining and expanding’ 
(bāqiya wa-tatamaddad).  

Since DĀʿISH is made up of smaller insurgent groups, any signs of instability may 
result in DĀʿISH 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, DĀʿISH 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, DĀʿISH could still maintain a level of conformity in its discursive production. 

 
3.1.1. Discourse as an Instrument 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.12 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.”13 
Propaganda feeds on ideology, especially because ideology is not only a particular way 
of organizing values, concepts, and signifiers; it is also a way 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 is no longer to change adherence to a doctrine, but to make 
the individual cling irrationally to a process of action. It is no longer to transform an 
opinion but to arouse an active and mythical belief.”14 The propaganda machine of 
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DĀʿISH 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,15 in which directing behaviour and demanding actions are among its 
primary goals.16 By claiming that DĀʿISH 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, DĀʿISH instructs its recipients to travel to the cali-
phate and join the battle of DĀʿISH, 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 qaṣīda, which is intentional and 
premeditated, reflecting careful consideration of all possibilities thought out ahead of 
time.17 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 populace.  

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, DĀʿISH exploits discourse to construct illegitimate structures 
of power. These structures consist of symbols that are embedded in systems of powers 
and actions. DĀʿISH 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 institution. 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.”18 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.”19 The illegitimate power attributed to the use of lan-
guage implies that interlocutors of the jihadist discourse, including citizens living under 
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DĀʿISH 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 real intentions or to see the full 
consequences of the beliefs or actions advocated by the manipulator.”20 In the case of 
DĀʿISH, 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.21 

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.”22 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 DĀʿISH requires 
individuals to adhere to a social frame or a way of thinking with its specificities referred 
to as a group self-schema.23 Van Dijk argues that discursively, ideologies “are struc-
tured by a social schema consisting of a number of categories that cognitively represent 
the major social 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.”24 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 criteria for judgment.25  

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 a semiotic 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-
qis, 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 Iraq 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, “Politics, Ideology, and Discourse,” in Encyclopaedia of Language and Linguistics, ed. Ruth 
Wodak, Volume on Politics and Language (Oxford: Elsevier, 2005), 730. 

25  Van Dijk, “Discourse Semantics and Ideology,” Discourse and Society 6, no. 2 (1995), 250. 



70 Discursive Strategies of Domination 

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.26 
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 DĀʿISH, the smaller groups represent this affiliation 
by adopting the group’s social schema in the symbolic world. This process of accultura-
tion is manifested symbolically in the change of the groups’ names. The group formerly 
known as Jamʿat Anṣār Bayt al-Maqdis (‘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 (wilāyat Sināʾ).  

Likewise, the northeast Nigeria-based Sunni insurgent group known as Boko Haram 
pledged allegiance to DĀʿISH in 2015 and became known as West Africa Province 
(wilāyat Gharb Ifrīqiyya). The discourse circulated by the newly affiliated groups tends 
to be subordinate to DĀʿISH because the dominating group exerts control over the 
voice of all group members. The adoption of the dominant group’s symbolism is the 
first sign of willingness to conform. This is essential for smaller groups to gain ac-
ceptance, trust, and eventually to rise through the ranks of DĀʿISH. The same organiza-
tional logic applies to individuals who play an active role in DĀʿISH. Individuals that 
form part of an organization are, on the one hand, bound to be aligned with the organi-
zation’s ideological principles in their behaviour and actions. On the other hand, it is the 
same type of alignment that ensures their membership in the group. The official dis-
course of members such as the poetess of DĀʿISH known as Aḥām al-Naṣr and the 
spokesperson of DĀʿISH called Abū Muḥammad al-ʿAdnānī is governed by DĀʿISH 
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 DĀʿISH. 

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 allāhu akbar, which literally means ‘God is the Greatest,’ is no 
longer defined as an expression of faith within the jihadist group self-schema.27 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.28 Immortality by means of premedi-
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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, 
DĀʿISH 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, DĀʿISH deactivates self-inhibiting norms against murder and 
mayhem. 

Another example is the Islamic creed known as al-shahāda, which is strategically 
placed on the flag of DĀʿISH. 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, DĀʿISH 
subtly permeates one’s private sphere by unifying the beliefs of Muslims with those of 
DĀʿISH. The temporal entity and the spiritual worlds become indistinguishable in the 
worldview of DĀʿISH. By manoeuvring the group self-schema circulating among the 
jihadist milieu, DĀʿISH manipulates people’s beliefs, including their knowledge, opin-
ions, and ideologies, and in turn, it also controls their actions. 
 
3.1.2. The Totalizing Force 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-tikrār yuʿallim al-ḥimār, which means that ‘repetition teaches (even) the 
donkey.’ In the Latin tradition, similar ancient wisdom narrates repetitio mater memori-
ae, which translates into ‘repetition is the mother of memory.’ At a time 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.29 The effectiveness of propaganda, which deals with the “management of collec-
tive attitudes” and “control over opinions” through “manipulation of significant sym-
bols,”30 depends primarily on hammering repetition.31  
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The power of repetition in DĀʿISH 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 DĀʿISH 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.32 Symbolic objects such as the black flag, currency, and clothing, which are load-
ed with intertextual historical and religious allusions, 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.33 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 DĀʿISH, creating a novel source of identifica-
tion.34 Endless repetition eventually gives DĀʿISH currency among the populace at 
large while subtly, it also reinstates DĀʿISH 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 
‘official’ 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 all 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, DĀʿISH 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.35 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.36 The cadence of the qaṣīda including its heavily 
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rhythmic patterns, including alliterations and assonances, repetitions or antitheses, 
proverbs, maxims, and ancient forms of wisdom, religious intertextualities, rhymes, and 
allusions, is mnemonic in origin and function. In the case of the elegiac genre, repetition 
is reinforced by the poetic ritual. By definition, all rites are “repetitive, and repetition 
automatically implies continuity with the past.”37 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 trajectories. In this way, the poems become the intensifica-
tion of the religious 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, parallelisms, 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.38 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-Islamic cultures tends to be more susceptible to manipulation if it 
is exposed to the propagandistic mechanism of DĀʿISH. 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 DĀʿISH presents modern-day reality. By combining factual 
evidence from its political surroundings with a series of selective ancient knowledge 
connected to its ideology, DĀʿISH 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. 
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3.2. Identity Construction through Discursive Means 
The group’s identity is made up of its chosen goals, values, and beliefs in addition to the 
group’s perspective to make sense of the world.39 Sociologists conceptualize identity 
formation in terms of two potential outcomes: authoritarian foreclosure and aimless 
diffusion.40 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.”41 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 alterna-
tive possibilities.”42 In the case of societies that prioritize collectivism over individual-
ism, social identity becomes more important than personal identity.43 

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.44 So-
cially, the novel identity of DĀʿISH 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 individual45 – is constructed, given meaning to, and legitimated 
by means of identity symbols and identity tags. Identity tags are officially recognized 
seals that bind an individual to the organization and also to like-situated individuals. In 
the case of DĀʿISH, symbolic tags of the jihadist identity appear on both the personal 
and institutional level. Members subscribed to DĀʿISH are given an adoptive name, a 
passport, and a social position. DĀʿISH adherents are also expected to follow a set of 
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interrelated attributes, including behaviour, customs, and dress code.46 Institutionally, 
DĀʿISH 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.47 DĀʿISH 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.48  

Collectivism is an integral part of engaging individuals in 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.49 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 DĀʿISH 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 one’s beliefs are, the greater the possibility that one participates in terrorist 
attacks.50 Religious dichotomy, which divides the worldview into believers and non-
believers, such as the polarization of DĀʿISH into the abode of Islam (dār al-islām) 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 allegiance, 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?” Studies in Conflict and Terrorism 27, no. 4 (2004): 283–95; Ethan Bueno De Mesquita, 
“The Quality of Terror,” American Journal of Political Science 49, no. 3 (2005): 515–30. 

48  Seth J. Schwartz, “A New Identity 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 (dār al-kufr), serves as a contribution to an absolutist religious 
belief. DĀʿISH discourse avails itself of religiously loaded diction recall Qurʾanic 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 refers to 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.51 In the case of DĀʿISH, 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. DĀʿISH can categorize social relations and create a 
societal structure by means of a collective identity.  

DĀʿISH had no essential cultural existence prior to its mobilization by discursive 
means. The supposed ‘caliphate’ is mobilized into existence only discursively, not cul-
turally.52 Discourse, which is the primary enabler of social interaction and communica-
tion, is instrumentalized 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.”53 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.54 

The Arabic terms for ‘state’ (al-dawla) and ‘caliphate’ (khilāfa) evoke the memory 
of medieval caliphates. In modern times, the term dawla denotes the governing authori-
ty of a polity, 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  It is argued that when a cultural 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 Studies in Conflict and Terrorism 32, no. 6 (2009), 542ff. 

52  See also 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.55 The term khilāfa 
has not undergone this extensive semantic development. It refers exclusively to the 
rulership in Islam that emerges after the death of Prophet Muḥammad (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 khilāfa connects to the glorious 
Islamic past. The meaning of khalīfa, 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 khalīfa (kh-l-f) signify ‘to succeed or to deputize,’ 
khalīfa 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.”56  

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’ (khalīfat allāh fī ardihi). This term bestows 
upon the caliph a quasi-divine status and unquestionable authority. The other stream, 
however, reasoned that the full title was always ‘successor of the Messenger of God’ 
(khalīfat rasūl allāh). 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”57 rather than religious. Apart from the title of a Caliph, the first leaders of the 
Muslim communities were also referred to as amīr al-muʾminīn (‘Commander of the 
Faithful’), a title which was historically given to military leaders and local rulers after 
the break-up of the Abbasid caliphate.58 It is also a term conferred upon the group’s 
leader al-Baghdādī.  

In the specific context of DĀʿISH 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 DĀʿISH 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 DĀʿISH is Aḥlām al-Naṣr who au-
thored several booklets and poems for DĀʿISH. In a letter published by al-ghurabāʾ li-l-
iʿlām media,59 the poetess reconstructs her journey to Syria in a combination of text, 
Qurʾanic verses and poetry “hoping for the writing to arouse desire and motivate the 
supporters, enraging and causing them to commit suicide against the disbelievers.”60 

 
                                                           
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  Aḥlām al-Naṣr, Akhīran rabbunā kataba al-samāḥā: bi-qalam shāʿiratu dawlati al-islām aḥlām al-naṣr 

(al-Ghurabāʾ li-l-iʿlām, 2014), accessed May 1, 2018, https://bit.ly/2KzBJxo. 
60  Arjū ʾan takūna qirāʾatan mushawwiqatan wa-muḥaffiẓatan li-l-anṣār wa-mughīẓa wa-bāʿitha ʿalā l-

intiḥār li-l-kuffār. 
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Proclaiming that “the Islamic State has been the dream of my life since childhood,”61 
and that it has nearly driven her to the point of madness,62 the poetess recounts her first 
moments in DĀʿISH territory:  

قة:  وأخَيراً بـَدَأتُ أرَى رايات الخِلافةَ ترَُفْرِفُ عاليا، وَأرَى لوَائحِ الوِلايات، وَكان في اسِْتقِْبالنا في وِلاية الرَّ
 حطام طائرِة أسَقطھا الله عز وجل على يد ضياغم الخلافة.

Finally, I started seeing the flags of the caliphate waving high, and [I started] seeing the 

signs of the provinces. And we were hosted in the Raqqa Province: the wreckage of a plane 

struck – by the almighty God – with the hand of the lions of the Caliphate. 

The reality on the battlefield is described discursively by resorting to excessive exul-
tation over the group’s success and achievements, that is, the omnipotence of DĀʿISH. 
The message is communicated on an emotional level by invoking literary and Qurʾanic 
imagery to portray the triumphalism of the group: 

ب اــشـنھَْرُ الفرُات بدَا رائقِاً عَذْباً، ساكناً في ھدوء الشيخ الوقور، يھفّ عليه النسيم، وتتمايل باِتِّجاھه الأعَْ 
ة ـيـرآنـوَر القُ ـد السُ ـوَأوَْراق الأشَْجار، وَالھواء نظَيف عَليل منعش، والمسجّل في الباص لا يكف عن ترَدي

. الكَريمة، وَيتبعھا بدُِروس مُحَفزّة عَلى الجِھاد، الحَياة جَميلةَ يا إخِْوَتي... جَنةٌّ عَرْضُھا السَماواتُ وَالأرَْضُ 
ن يمُْكِننُي الوُقوف مِن صدمة الفرحة وَالدھشة، ھلَ حَقاًّ أنا ھنُا في أرَْضِ الخِلافةَ؟! وَصَلْنا أخَيرًا، باِلكاد كا  

 ھلَ حَقاًّ وَصَلْتُ؟! اللھم لكَ الحَمْدُ وَلكَ الشُكْر.

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 Qurʾanic 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 I 
could barely stand up from the shock of joy and bewilderment. Am I really in the land of the 
Caliphate? Have I truly arrived? O Lord, praise, and gratitude to you. 

The choice of diction used to describe DĀʿISH territory draws to a high degree upon 
resonant Qurʾanic imagery. The term ʿadhbun appears twice in the Qurʾan, and in both 
cases, it is attributed to “two bodies of water” or “two seas” created by God.63 In the 
Qurʾanic verse 25:53, ʿadhbun is one of the two adjectives used to refer to one of the 
two seas (al-baḥrayn). The other adjective used in this sura accompanying ʿadhbun is 
furātun (sweet), and it is invoked in al-Naṣr’s mention of the Euphrates river. Another 
reference to the Qurʾanic imagery is the phrase jannatun ʿarḍuhā al-samawātu wa-l-
arḍu which echoes the Qurʾanic verse “a garden as wide as the heavens and earth is 
prepared for the righteous.”64 

 
                                                           
61  “Takūna al-khilāfa al-islāmiyya ḥulmun ḥayātī mundhu fajri al-ṭufūla.” 
62  In mutaqārib verse, the poetess states, “wa-innī yukādu yujannu junūnī…urīdu al-jihāda li-arḍī wa-dīnī.” 
63  Qurʾan, 25:53, and 35:12. 
64  Qurʾan, 3:133. 
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Aḥlām al-Naṣr reminds her audience that jihad is a duty (al-wājib) 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 all situations.” Additionally, 
Aḥlām al-Naṣr describes DĀʿISH territory in terms of religious piety, whereby women 
wear the headscarf, shops close during prayer time, and people perform prayers regular-
ly. Aḥlām al-Naṣr 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-khilāfa: bāqiyya. dawlatu al-islām: bāqiyya. takbīr! allāhu 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 mujāhidīn – a request which she 
claims to have accepted wholeheartedly – Aḥlām al-Naṣr expresses her joy to be part of 
‘the wonderful jihadist community’ (al-mujtamaʿ al-jihādī al-rāʾiʿ). 

While praising the new generation being brought up in the caliphate, Aḥlām al-Naṣr 
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 several 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: 

نيا... سلبوا الأمَْوال، وَاحْتكَروا المَوارد، وَقتَلَوا المَواھِب،  الطوَاغيت يا إخِْوَتي جَعَلوا الناس عَبيداً للِدُّ
.وَصَيرّوا الناس لاھثين وَراء لقِمَِّة العَيش التيّ باِلكاد يحَْصَلون عَليَْھا  

The tyrants, my brothers, enslaved people to the temporal world. They pillaged wealth, and 
they wielded total control over the resources; they killed the talents and left people gasping 
breathlessly for a standard of living which they can barely achieve. 

In an attempt to give an all-rounding experience, Aḥlām al-Naṣr 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 DĀʿISH, the 
signs of DĀʿISH 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 alludes to the children in DĀʿISH territory chanting praise to the so-called Islamic 
State caliphate together with the “recitation of the noble Qurʾan” (tilāwāt al-qurān al-
karīm), “oratory of Islamic scholars and speeches of leaders” (khuṭab al-mashāyikh wa-
kalimāt al-qāda), and “jihadist chants” (anāshīd jihādiyya).65 The auditory imagery 
mobilized to portray DĀʿISH 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, Aḥlām al-Naṣr also personifies the weapon as a man with whom 
she has had an everlasting friendship: 

 
                                                           
65  See also Aḥlām al-Naṣr, Akhīran rabbunā kataba al-samāḥā: bi-qalam shāʿiratu dawlat al-islām aḥlām 
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.وجللمَ تصافح كفيّ السَّلاح فقَطَ، بلَْ بات صَديقي طول الوَقْت، لا يكاد يفُارِقني بفِضَْلِ الله عز   

Not only did my palm shake hands with the weapon, but [the weapon] also became my 
friend for a long time. He hardly leaves me thanks to God, the Almighty. 

Al-Naṣr’s description of DĀʿISH contributes towards the creation of the organiza-
tion’s identity, which is based on a militant interpretation of Islam and on a polarized 
worldview. These characteristics are also outlined by al-Baghdādī in a speech held 
shortly after announcing the foundation of DĀʿISH:66 

لوا خَيْراً، وَارْفعَوا رُؤوسَكُم عاليِا؛ فإَنِْ لكَُمُ اليوَْمَ بِ أيَُّھا المُسْلمِونَ في كُلِّ مَكان؛ أبَْشِروا و ضْلِ الله دَوْلةًَ ـفَ ـأمَِّ
تكَُم، وَتسَْترَْجِع حُقوْقكَُم وَسيادَتكَُم، دَوْلةٌَ تآَخى فيھا الأعَْجَمي وَالعَرَبي، ض ـيَ ـوالأبَْ  وَخِلافةَ، تعُيدُ كَرامَتكَُم وَعِزَّ

يْنــيّ وَالغَرْبوَالأسَْوَد، وَالشَرْق يَّ ــنـمَ ـيَ ـيَّ وَالعِراقيَّ وَالــيّ، وَالشامــيّ، خِلافةٌَ جَمَعَتْ القوَْقازيَّ والھِنْدِيَّ وَالصِّ
بنِعَْمَةِ الله ألََّفَ الله بيَْنَ قلُوبھِِـم، وَأصَْبحَوا  وَالمَصْريَّ وَالمَغْرِبيّ، وَالأمَْريكيَّ وَالفرََنْسيَّ وَالألَْمانيَّ وَالأسُْتْراليّ،

بعَْض، وَيحَْمي بعَْضَھمُ بعَْضًا، وَيفَْدي بعَْضَھمُ  إخِْواناً مُتحابيّن فيه، واقفِينَ في خَنْدَقٍ واحد؛ يدُافعِ بعَْضَھمُ عَنْ 
في فسُْطاطٍ واحد، امِْتزََجَتْ دِماؤھمُ تحَْتَ رايةٍَ واحِدة، وَغايةٍَ واحِدة،  بعَْضاً، مينَ مُتلَذَِّ   ذينَ بھِذَِهِ مُتنَعَِّ

.نعَْمَةِ الأخُُوّة الِإيْمانية  النَّعْمَة؛ ….Ϳ َإنَِّ الأرَْض 

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, Iraqi, Yemeni, 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 goal, 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 DĀʿISH to ensure obedience and conformity. Al-
Baghdādī’s speech consists of several 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-Baghdādī 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  Abū Bakr al-Baghdādī’s speech took place on July 7, 2014, and was published by al-Furqān Media. See 
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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 DĀʿISH and subscribing to the ji-
hadist identity, individuals join an imagined family and community, where all 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 DĀʿISH 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. DĀʿISH 
promises the return to the traditional authentic values that are meaningful for a primary 
audience living in Arabic-Islamic 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.67 These culturally-resonant val-
ues are appropriated by DĀʿISH to a specific context that may no longer reflect their 
original 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.”68 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 DĀʿISH. By mobilizing Islamic imagery, DĀʿISH man-
ages to manoeuvre the audience’ opinion to its benefit.  
 
3.2.1. Naming Strategies 
One of the most visible strategies by which DĀʿISH 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.69 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.”70 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 
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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 Israeli-Palestinian conflict when Israel renamed Palestinian 
towns and cities with Hebrew names. Yasir 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.71 

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.”72 On a similar vein, DĀʿISH 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.73According 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.74 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 DĀʿISH, 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 DĀʿISH, the appropriation of Islamic terms benefits the organiza-
tion by consolidating the association between Islam and DĀʿISH in the shared memory 
of its populace. Additionally, the exploitation of names with Islamic overtones in 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-
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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 DĀʿISH territory into different provinces referred to as 
wilāyat75 rather than countries.76 One of the provinces belonging to DĀʿISH is known 
as Khurāsān province, which, in pre-Islamic 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, 
Khurāsān 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.77 According to the Islamic traditions, it is believed that people 
coming from the East (meaning the Khurāsān) will pave the way for ‘the guided One’ 
known as al-Mahdi.78 According to hadith sources, the coming of ‘the guided One’ is 
indicated with black banners that emerge from Khurāsān.79 This term finds recurrence 
not only in DĀʿISH discourse but also in the propaganda of other militant jihadist cir-
cles.80 

Another geographic term that DĀʿISH affiliated media arms use to refer to western 
Europe is ‘al-Andalus.’ Initially, 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 DĀʿISH media wings, the organiza-
tion issued several videos in which DĀʿISH militants are purportedly heard threatening 
to attack and to take back the region of al-Andalus.81 Shortly after the terrorist attacks 
that took place on La Rambla street in Spain in August 2017, DĀʿISH claimed respon-
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sibility for this attack, and it also linked it to its promise to bring back the historic al-
Andalus.82 The geographic region of al-Andalus is central to the modern jihadist dis-
course in general because it dates back to a time 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’ (muʾassasat al-andalus),83 and nomenclatures 
that are given to militant jihadists such as Karīm al-Andalusī.84 

Another name that is appropriated from Islamic history is the geographic area 
known as bilād al-shām, which includes modern Syria, Lebanon, Jordan, Israel, and the 
West Bank of Palestine. During the early Islamic period, bilād al-shām was at the heart 
of political and spiritual relevance to Muslims. Zaid b. Thābit, one of the companions of 
the Prophet, narrated that the region of al-shām is protected by the wings of the angels 
of God.85 In April 2013, DĀʿISH leader Abū Bakr al-Baghdādī announced that ISI (‘the 
Islamic State of Iraq’) and Jabhat al-Nusra would be merging into a united organization 
called the ‘Islamic State of Iraq and al-sham’ (al-dawla al-islāmiyya fī l-ʿirāq wa-l-
shām).86 This newly merged organization was later renamed ‘the Islamic State’ (al-
dawla al-islāmiyya) on June 29th, 2014.87  
 
3.2.1.1. Names of Propaganda Magazines 
Ideologically permeated public spaces are not the only objects that undergo a political 
transformation. Media outlets, magazines, and periodicals may also carry with emotion-
al historical charge, which contributes to the group’s ideological transmission. One of 
the online magazines that existed beyond its 160th edition is entitled al-Nabaʾ (Tidings). 
The title given to this magazine is identical to the seventy-eighth chapter of the Qurʾan. 
This magazine showcases military victories of DĀʿISH against the out-group, subtly 
suggesting that the group’s success is part of the divine good tidings revealed in the 
Qurʾanic 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 Qurʾanic chapter 
serves as a stark reminder of Hell for those who disbelieve or transgress God’s com-
mandments.  

Additionally, this Qurʾanic 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, DĀʿISH 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 DĀʿISH. Mili-
tant jihadists fighting on the battlefield for DĀʿISH 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 Dabiq, which is an English language periodical affiliated with DĀʿISH. 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 DĀʿISH for propagandistic and recruitment 
purposes between mid-2014 until mid-2016. In the first issue of the periodical Dabiq, 
DĀʿISH makes explicit references to the Islamic traditions: 

As for 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.88 

These explanatory remarks of the title are corroborated with a hadith citation dis-
cussing the conquest of Constantinople,89 followed by a quote from the prominent ji-
hadist ideologue al-Zarqāwī:90 

Shaykh Abu Musʿab az-Zarqawi (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 
Iraq, and its heat will continue to intensify – by Allah’s permission – until it burns the cru-
sader armies in Dabiq.”91 

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 DĀʿISH 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.92  
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The manipulation of tradition in the symbolic world of DĀʿISH is displayed in the 
renaming of Dabiq magazine to Rumiyya. Upon losing the town of Dabiq to Turkish-
backed forces, DĀʿISH changed the title of the periodical Dabiq to Rumiyya.93 Like 
Dabiq, Rumiyya also features in Islamic texts. It serves as an allusion 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 also 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.”94 The 
shift in the group’s narratorial paradigm is a deliberate attempt to reconstruct its loss of 
Dabiq within a broader anachronistic narrative. By mitigating its losses, DĀʿISH main-
tains its consistency, the credibility of its narrative, and, by extension, its immortality.  

On a similar vein, two geographical locations that are linked to Rome in the Pro-
phetic traditions are Constantinople (al-Qusṭanṭīniyya) and ‘the Abode of Islam’ (dār 
al-islām).95Al-Qusṭanṭīniyya is the title of an online magazine published by al-Ḥayat 
media centre targeting Turkish-speaking audience.96 Historically, Constantinople has 
always held a special place in the Arabs’ perception of the Byzantine Empire. Constan-
tinople is referred to as “the greatest city of the Rūm and their refuge,”97 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.98 It is 
commonly agreed among historians that the knowledge preserved by Arab authors 
about Constantinople was, at times, accurate and, at other times, legendary.99 Like 
Dabiq, Constantinople carries emotional Islamic overtones related to the Islamic escha-
tology. Likewise, dār al-islām is an online periodical that targets a French-speaking 
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audience.100 Historically, the title refers to the region of Muslim sovereignty where 
Islamic law (Shariʿa) is believed to prevail as opposed to dār al-ḥarb (‘the territory of 
warfare’), which is home to the enemies often described as apostates. The title dār al-
islām subtly reminds its readers that DĀʿISH territory is the only legitimate homeland 
for Muslims, reinforcing the need to join the group’s call by migrating to the Iraq–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, DĀʿISH 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 naming 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 DĀʿISH including magazines, videos, pamphlets, and booklets, reinforce 
the group’s novel interpretation by drumming home the group’s newly formed associa-
tions. In this way, DĀʿISH 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 Islam and warfare as the list below demonstrates:101 

al-muʾassasāt al-raʾīsiyya Main Institutes 
muʾassasat al-furqān The Criterion Institute 
muʾassasat al-iʿtiṣām Institute for Seeking Protection 
muʾassasat al-ajnād al-iʿlāmiyya the Soldiers’ Institute 
markaz al-ḥayā li-l-iʿlām The Existence Media Centre 
al-muʾassasāt al-munāṣira Assisting Institutes 
muʾassasat al-battār The Cutter Institute 
muʾassasat al-khilāfa The Caliphate’s Institute 
qanāt al-khilāfa The Caliphate’s Channel 
iʿlām al-wilāyāt The Provinces’ Media Foundation 
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al-muntadiyāt al-jihādiyya Jihadi Forums 
idāʿat al-bayān Declaration Radio Broadcast 
muʾassasat tarjimān al-asāwirati Translation of Bracelets Institute 

The choice of names given to media outlets contributes towards the group’s cohe-
sive ideological narrative. The name al-furqān, which means ‘evidence’ or ‘proof,’ is 
the name of the twenty-fifth sura of the Qurʾan. The term is also an attribute of the 
Qurʾan meaning ‘the book that distinguishes [right from wrong].’ Muʾassasat al-furqān 
was announced on October 30, 2006, when DĀʿISH was known as ‘the Islamic State in 
Iraq’ (ISI). It is one of the oldest media branches belonging to DĀʿISH. By the same 
token, al-bayān (‘clarity’) is one of the synonyms used to refer to the Qurʾan.102  

Other terms with Islamic overtones include asāwirati that features four times in the 
Qurʾan, meaning ‘bracelets’ and serves as a subtle reminder of the paradisiacal prom-
ise.103 The term asāwir appears in the Qurʾanic depiction of the garden in the Hereafter, 
whereby heavenly dwellers are described as wearing bracelets of gold. Additionally, 
there is an allusion in the Qurʾan, which depicts bracelets of gold as being among the 
insignia of earthly sovereignty and honesty.104 Likewise, al-iʿtiṣām connotes seeking the 
protection of God. Other terms are more explicitly connected to the battlefield, such as 
al-ajnād, which means ‘soldiers.’ Since its foundation in January 2014, muʾassasat al-
ajnād al-iʿlāmiyya has been producing jihadist chants and voice recordings of DĀʿISH 
militants. Similarly, the term al-battār refers to the person who uses the sword to sever 
something.105 The term al-battār is considered to have been taken by Prophet Muham-
mad as booty from the Banū Qaynuqaʿ 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-Khansāʾ Brigade 
The construction of identity does not always rely on anachronistic references to geo-
graphical locations. At times, DĀʿISH culls specific figures from the past whose per-
sonality came to have special 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, female-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.106 Female poets in the Islamic period not 

 
                                                           
102  See Qurʾan, 3:138. 
103  See Qurʾan, 18:31, 22:33, 33:35, and 43:53. 
104  See also EQ, s.v. “Gold.” 
105  Al-Qaʿida in the Arabian Peninsula (AQAP) published a magazine entitled muʿaskar al-battār (the mili-

tary camp of al-Battār). Al-battār was the kunya of an AQAP-Emir Yūsuf al-ʿAyyirī, killed in 2003 by 
Saudi security. 

106  Terry DeYoung, “Love, Death and the Ghost of Al-Khansa: The Modern Female Poetic Voice in Fadwa 
Tuqan’s Elegies for her Brother Ibrahim,” in Modernity and Post-Modernity in Arabic Literature: Essays 

 



 Discursive Stategies of Domination 89 

 

only “had access to a voice, but to a learned voice which guaranteed them a certain level 
of cultural respect.”107 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.”108  

In DĀʿISH propaganda, women feature noticeably more than in the earlier material 
of previous Salafi-cum-jihadist oriented organizations.109 Powerful female voices bor-
rowed from the Arabic-Islamic 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 DĀʿISH discourse is 
intended to galvanize support from among the female audience. From a functional point 
of view, a jihadist 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-Khansāʾ brigade’ is one example of a name 
that rekindles positive memories historically linked to the Arabic-Islamic tradition. Al-
Khansāʾ brigade is an all-female morality policing brigade affiliated to DĀʿISH which 
serves as a recruitment organization run by women to monitor the female populace in 
the jihadist milieu.110  

The name of this brigade is based on the mythical figure of the pre-Islamic and early 
Islamic poetess from the Banū Sulayma tribe in northern Medina, known by her pseu-
donym al-Khansāʾ (d. 646 CE).111 The poetess was often referred to as ‘the mother of 
martyrs’ (umm al-shuhadāʾ). A contemporary of the Prophet Muhammad, al-Khansāʾ 
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 Muʿawiyya, and for inciting her audience to go to war. Not oblite-
rated by death, al-Khansāʾ became famous mostly for finding a higher glory through it 
in her elegiac poetry (marāthī). Her poems – written in praise over dead persons, espe-
cially those fallen in battle – focus on the themes of war and the pain experienced by the 
mothers of martyrs.112 She is best known for a famous incident which narrates that upon 
receiving news that her sons had died in the battle of Qādisiyya (636 CE),113 al-Khansāʾ 
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exclaimed, “praise be to Allah who honoured me with their martyrdom. I pray to my 
Lord to let me join them in heaven [lit. endless mercy].”114  

In the context of DĀʿISH, the socio-political figure played by al-Khansāʾ is per-
formed by Aḥlām al-Naṣr, who is similarly a female poet playing an active role in com-
posing warfare propaganda for the jihadist group. Al-Naṣr’s poetry pervades DĀʿISH 
magazines and periodicals.115 Additionally, the name of al-Khansāʾ is not only em-
ployed by DĀʿISH, but it is pervasive in the jihadist circles. In 2004, for instance, a 
jihadi magazine was issued for the first time called al-Khansāʾ, and it was dedicated 
entirely to women.116 Another all-female brigade co-existing with al-Khansāʾ 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 DĀʿISH check-
points.117 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-Khansāʾ may appear to 
bring back “a typical flourish of militant medievalism.”118 The appropriation of al-
Khansāʾ in the name of a jihadist policing brigade is essential to help DĀʿISH recon-
struct the identity of a novel and modern institution. By means of manipulating ele-
ments from tradition, the Khansāʾ brigade is not conceived for what it truly is, that is, a 
novel and oppressive institution within DĀʿISH 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 Khansāʾ 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.”119 The image of al-Khansāʾ is propagated as a role model for women living in 
jihadist territories who find themselves grieving the loss of their beloved ones.120 Since 
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al-Khansāʾ 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.121 The brigade thus becomes a source of creating a group identity. 
By placing newly converted foreign women in this group, DĀʿISH 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 institutions like al-Khansāʾ brigade reproduce structures of social coercion. 
Assigning roles to a group of women to act on behalf of DĀʿISH 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 DĀʿISH can control people’s minds and, in turn, reproduce social 
coercion. 

The example of ‘al-Khansāʾ brigade’ illustrates how the symbolic world of DĀʿISH 
is realized in the material world by the creation of physical institutions. This intersec-
tion between the symbolic and material world is akin to Saddam Hussein’s creation of 
the ‘Mother of All Battles’ mosque (umm al-maʿārik) in 2001, which construction was 
based on his political worldview.122 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 institutions – 
that have no counterpart in tradition – as culturally 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-
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ization’s consistency and immortality. Culling Islamic 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 the illusion that the narrative of DĀʿISH is inevi-
table and preordained. 
 
3.2.1.4. Nom de Guerre  
A commonly used discursive mechanism that constructs identities of DĀʿISH fighters is 
the nom de guerre, which is an authoritative source of identification based on a refined 
system of Arabic nomenclature 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 patriarchal 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 abū (‘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, abū 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.123  

Two other compounds succeeding the kunya are known as nasab 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.124 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 a tribesman’s social standing, producing a chain linking oneself to a 
glorious past.125 Arab nomenclature, which is strictly agnatic (descent from a male an-
cestor through the male line), indicates one’s social identity because of the tribal gene-
alogy (nasab) that forms part of it.126 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.127  
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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, DĀʿISH 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. DĀʿISH redistributes its power by basing its social relations 
on an ‘imagined’ genealogical lineage, namely a patrilineal kinship structure of several 
generations that encompasses an extensive network of blood relations descended 
through the male line. It is an ‘imaginary’ social network because the concept of family 
in DĀʿISH paradigm transcends blood. The imaginary lineage that DĀʿISH creates 
serves as a powerful strategy that can categorize social relations and create a societal 
structure that resembles the Arab kinship structure.  

The nom de guerre is acquired by all male and female members, including DĀʿISH 
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 DĀʿISH was 
known among his followers with his kunya followed by nisba Abū ʿUmār al-Qurashī al-
Baghdādī (d. April 18, 2010).128 His successor was also referred to by his nom de guerre 
Abū Bakri al-Baghdādī al-Ḥussaynī al-Hāshimī al-Qurashī. The nisba of both leaders 
identifies their affiliation with their hometown Baghdad and the most prestigious tribe 
of al-Qurashī, to which Prophet Muhammad’s family belonged. Abū Bakr al-Baghdādī 
does not use the name of al-Bu Badri tribe – his real tribal group – but uses al-Qurashī 
to justify his appointment in the position of a caliph of the ‘Islamic State’ organization. 
The leader’s nisba also legitimates the leader’s appointment within the prophetic tradi-
tion, in which it is narrated that “[t]he Caliphate will remain among al-Qurashī even if 
only two persons are left (on the earth).”129  

Likewise, the jihadist leaders’ names Abū ʿUmār and Abū 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. Abū Bakr is also the putative ances-
tor of one of the most prominent Arabian tribes.130 Since Abū Bakr al-Baghdādī was 
declared caliph, he has been referred to as the ‘Commander of the Faithful’ (amīr al-
muʾminīn),131 a title which was reserved mostly for the early Islamic caliphs and was 
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first used by Caliph ʿUmar. Similarly, the official chief spokesman of DĀʿISH known 
as Abū Muḥammad al-ʿAdnānī al-Shāmī132 is linked through his nisba to the ʿAdnanite 
Arabs of Northern, Western and Central Arabia, whereas ‘the delegate leader of the 
Libyan provinces’ named Abū al-Mughīra al-Qaḥṭānī is connected to the Qaḥṭānī group 
of tribes.133 The inhabitants of the Arabian Peninsula who were generally called Arabs 
were divided into two main groups, Qaḥṭānī Arabs and ʿAdnānī Arabs originating from 
two eponymous and prestigious Arab ancestors called ʿAdnān and Qaḥṭān. The ʿAdnānī 
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 institutions. 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, Abū Muʿtazz al-Qurashī (d. Au-
gust 2015), whose real name was Fāḍil Aḥmad ʿAbd Allāh al-Ḥiyālī, was a former 
lieutenant colonel in the Iraqi Army and a former officer in the Iraqi Special Forces. He 
later became second in command and a governor for DĀʿISH territories. Al-Muʿtazz 
was the title of the Abbasid caliph ruling Baghdad between 866–869 CE.  

Non-Arab members of DĀʿISH are given a name that is purposely meant to resonate 
with the Arabic nomenclature. Following the same structure, one’s country of origin is 
usually placed at the end of the nomenclature as part of the nisba. Instances of this in-
clude the chief of Syria military operations ʿUmār al-Shishānī who is of Chechen Geor-
gian origin.134 Likewise, the German ex-rapper Denis Cuspert, who was mostly known 
by his stage name Deso Dogg, was given the name Abū Talḥa al-Almānī upon joining 
DĀʿISH.135 Similar cases of foreigners joining DĀʿISH include Abū Māliḥa Al-Kanadī 
(the Canadian), Abū Zakariyya al-Brītānī (the British), Abū Hamza al-Amrīkī (the 
American), Abū Jihād al-Rūsī (the Russian), and Abū Dujāna al-Baljīkī (the Belgian).136 
Abū Muslim al-Kanadī (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.’137 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 ʿUmār al-
Shishānī, 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 DĀʿISH do not adopt an Ara-
bic nomenclature but are given a laqab. Historically, it was a customary practice to 
develop professional pseudonyms or honorific titles referred to as laqab. The poet Tābit 
b. aws al-azdi (d. 525 CE), for instance, is universally referred to by his title al-
Shanfarāʾ. At times, some figures rose to fame with their nickname to the extent that the 
real name had gone unnoticed. Al-Khansāʾ (d. 646 CE) was a nickname for the seventh-
century poetess called Tumāḍir b. ʿAmr b. al-ḥārith b. al-sharīd al-sulamiyya. This tradi-
tion has been passed on through generations, and it is still widespread in contemporary 
Arabic-Islamic cultures and not only customary practice in militant Jihadism. The poet-
ess of DĀʿISH is known by her pseudonym Aḥlām al-Naṣr (‘The Dreams of Victory’). 
Women joining DĀʿISH and its brigades are also identified by a laqab which they use 
on social media and in the DĀʿISH 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 Iraq–Syria 
region. One of the most active female DĀʿISH figures online who sought to attract 
recruits was a blogger from the north of Britain living in Syria called Aqsa 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 DĀʿISH, including advice 
on the daily practicalities of living in the Iraq–Syria region. Umm Layth also took on a 
counselling role to prepare and support young women in the emotional upheaval of 
leaving home.138 Likewise, Hoda Muthana, a young American from Alabama, became 
known by her pseudonym Umm Jihād. After joining DĀʿISH in Syria, she was married 
to a man identified as Abu Jihād.139 Likewise, Umm ʿUbayda, who identifies herself 
online as coming from Northern Europe, has also played an essential role in encourag-
ing Western women to join DĀʿISH.140 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 ʿUbayda echoes ʿUbayda b. al-Ḥārith (d. 624 CE), 
who was a cousin and companion of the Prophet. More importantly, however, the his-
torical figure of ʿUbayda is known for being the first Muslim to die on the battlefield in 
defence of Islam. 

These examples demonstrate how DĀʿISH 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, DĀʿISH legitimates its existence. For non-Arab men and 
women joining DĀʿISH, the pseudonyms and genealogical linkage serve as part of the 
acculturation process in the jihadist milieu. Upon accepting the Arabic nomenclature 
and pseudonyms, DĀʿISH 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 DĀʿISH fighters upon joining the movement is also strategic. The act of 
accepting to give up one’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 DĀʿISH. 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 Lexicalization 
Discursively, identities are reinforced by the selection of specific word meanings in a 
process known as lexicalization,141 whereby an ecological ideology is assumed to con-
trol a lexical item. The language deployed by DĀʿISH 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 Qurʾan, 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.”142 The 
jihadist identity works in the realm of groups, that is, the adherents’ sense of who they 
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are, depends on the group to which they belong.143 DĀʿISH provides a false sense of 
group identity, that is, a jihadist identity that is seemingly part of a broader Islamic 
identity. Individuals who become part of DĀʿISH 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 DĀʿISH 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 DĀʿISH, 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.144 Examples of archetypical figures chosen from the past include the 
female poet al-Khansāʾ, the Islamic warrior ʿUbayda, and the Prophet Muhammed. 
DĀʿISH 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 as individuals but are perceived through the comparative lens of these prototypes.  

Normative behaviour is not only created and constructed, but it is also strictly moni-
tored by DĀʿISH. 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 DĀʿISH. 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 also 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 DĀʿISH beliefs. The 
inside world is distinguished from the outside world by means of scheduled patrolling 
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and the setting up of fixed checkpoints. DĀʿISH operates in the form of a highly hierar-
chical system, and its personnel performs surveillance on the rest of the community. 
Special groups within DĀʿISH, including the al-Khansāʾ brigade, are in charge of moni-
toring women’s compliance to dress code and behaviour. Other DĀʿISH officials patrol 
DĀʿISH 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.  

Loyalties to social groups in 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,145 along with the feelings arising from the participation in these groups’ activi-
ties.146 By engaging in a code of conduct propagated by DĀʿISH, individuals are re-
warded by the organization. Members complying with the orders of DĀʿISH move 
closer to achieving affiliation-oriented goals, abiding by norms of social exchange with 
others. One’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.147  

The parochial view of DĀʿISH simplifies reality 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 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 DĀʿISH members to view the world from the perspective of the ‘oth-
er.’148 The ideological simplification characterizes the enemies, implies modes of action 
against them, and at the same time, it makes the message of DĀʿISH 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.”149 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. 
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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 DĀʿISH 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 culturally 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.”150  

Culturally 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 DĀʿISH 
– 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 cultural traits were frequently 
embedded in official ceremonial poetry that made part of the ʿAbbāsid court life.151 One 
contribution that focuses on these values dates back to the time of the Prophet, and it is 
recorded by a Sunni-Shāfīʿī jurist and a scholar of hadith and history known as al-Qāḍī 
al-Quḍāʿī (d. 1062 CE). In a compilation entitled A Compendium of Signposts 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 
Muḥammad called ʿAlī b. Abī Ṭālib (d. 661 CE).152 Due to the lack of diachronic stud-
ies in the meaning of traditional moral values, al-Quḍāʿī’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 DĀʿISH discourse.  

In pre-Islamic Arabia, murʾuwwa (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 also forms the basis of 
social etiquette and honourable behaviour which demands tribal or clan cohesion. 
Murʾuwwa served as a kind of social contract between the individuals and the tribe and 
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contained several interdependent virtues that reflected a closely-knit relationship be-
tween the individual and the tribal collective.153 Values adduced to murʾuwwa comprise 
virtues such as virility, courage, and bravery. Honour is bestowed upon a man who 
fathers many sons, whereas courage and bravery (ḥamāsa) are closely linked concepts. 
The term ḥams in early and present-day Arabic covers the semantic fields of force, 
anger, rage, constancy, bravery, and courage in combat, and implies, above all, war-like 
violence.154 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-ṣabr), moral strength (al-ʿazīma), strength and greatness (al-
ʿizz).155 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, especially 
in hardship and in action. In Islamic times, the signification of sharaf was reconfigured 
in terms of Islam in phrases like ‘there is no honour higher than Islam’ (lā sharaf aʿlā 
min al-islām).156 In DĀʿISH 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-miqdām, al-buṭūla, al-shahāma, al-furūsiyya, al-nakhwa, al-
ghayra, and al-shajāʿa. Another term that is connected to courage is ṣabr, 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 (ṣabr) 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.157 Forbear-
ance also surfaces in ancient wisdom, which includes phrases such as ‘forbearance is a 
form of courage’ (al-ṣabr shujāʿa), ‘patience is a shield against destitution’ (al-ṣabr 
junna min al-fāqa).158 In DĀʿISH poetry, this virtue is expressed in other synonymous 
terms which denote endurance, mainly al-thabāt and al-ṣumūd. 

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 
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people.”159 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 themes in Pre-Islamic poetry.160 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.161 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-waṣma), ‘disgrace’ (al-hawān), ‘humiliation’ (al-dhull), ‘lowly’ (al-laʾīm), ‘shame’ 
(al-ḍalūl), 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-Islamic 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.162  

In the case of anti-establishment insurgencies like DĀʿISH, traditional moral values 
that have been part of the Arabic poetic tradition, including the extolling of military 
virtues celebrated in pre-Islamic poetry, are retooled in the jihadist milieu to communi-
cate and spread ideological values of jihadist groups. The adherence to tradition in 
DĀʿISH discourse should be understood as a form of attempted social control over 
DĀʿISH sympathizers. This control takes place by projecting a set of values held in 
high esteem by DĀʿISH insurgents. Eventually, these values transform one’s social 
reality into the group’s worldview through incessant repetition. By linking the DĀʿISH 
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.  

DĀʿISH 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 central in 
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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 DĀʿISH 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 DĀʿISH 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, DĀʿISH 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 
one’s group identity.  

In a poem composed in kāmil metre entitled ‘I still Remember [the time] when I Left 
my University as a Medical Doctor,’163 the group’s poetess Aḥlām al-Naṣr resorts to the 
ancient moral values to express her anger towards the inaction by Arab politicians vis-à-
vis the unfolding events at that time. The female poet praises the courage of jihadist 
fighters described as ‘pure men’ (al-rijālu al-ṭāhirūna) who were dissatisfied with the 
humiliation and decided to take action: 

زايا وَالنَّعيا1 . سَـئمِوا المَذَلَّةَ وَالخُضوعَ كَـذا الـرَّ  
لْمَ الخصيبا. وَمَضوا بعَِزْمٍ ثائرِينَ ليِرَْسُموا الحُ 2  

  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.164 

The emphasis in this poem is laid on the resilience of DĀʿISH fighters who sought 
to fight against abjectness and humiliation by revolting against their leaders. The terms 
thaʾirīn and madhalla are symbolic of the current events happening in the Iraq–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-lā al-
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madhalla (‘death [instead of] abjectness’).165 Both terms frequently feature in DĀʿISH 
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, DĀʿISH 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 DĀʿISH territory are humiliated and reminded of 
the values they once owned: 

أسِ أبَيَِّا                 . كُنْتَ حُرّاً 1 166فيِ بـلِادٍ زَادَھاَ المَوْلـى مَزايا   شامِـخ الرَّ  

 1. You were free, with a lofty 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 DĀʿISH discourse, it often manifests itself in synonymous 
terms like al-shāmikh, al-ʿulā, and al-maʿālī. The orientational metaphors of ‘up’ and 
‘down’ frequently recur in DĀʿISH discourse.167 The societal fields that are considered 
prestigious in the Arabic-Islamic 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.’ Islam and its derivatives such as ‘truth’ (al-ḥaqq) and ‘jihad’ are also 
represented as ‘up,’ whereas any other form of religious or political allegiances is con-
sidered as ‘down.’  

In DĀʿISH 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: 

ت1 خَيْرِ الأمَُم مِنْ  أمَُّةٌ كانتَْ                        ي كَانتَْ لاَ ترَْضـى الوَھْــنـــ. أمَُّ  
ـھـَـا دي2 ــعَـــ. ھـَمُّ ھا يسَْمُــو وَيعَْلوُ للِقمَِ       ـم                نٌ لَا ھـَــمَّ الـــنَّـ   ـمــھمَُّ
حْبُ يرَْجُونَ للجِنان                3 نْيا لھَمُْ تحَْتَ القدََم      . يوَْمَ كانَ الصَّ 168كَانتَْ الدُّ  
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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 Muḥammad called ʿAlī b. Abī Ṭālib (d. 661CE), there 
is a passage which encapsulates these themes: 

Islam is the foundation of truth (al-ḥaqq), and truth is the road of right guidance (al-hudā). 
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 goal high (rafīʿ al-
ghāya), 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 (karīm al-fursān). Its 
path is faith (al-imān), its provision piety (al-taqwā), its road good deeds, its lamp chastity, 
its champions the pious, its end death (wa-l-mawt ghāyatihi), its racecourse this world, its 
arena the day of resurrection, its prize paradise, and its punishment hellfire (wa-l-nār naq-
matihi). The wretched are debased (khidhlān) 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-ṣabr), convic-
tion (al-yaqīn), justice (al-ʿadl), and struggle against the evil (jihād).169  

In DĀʿISH 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, Shariʿa, jihad, and truth, which are valued dearly in DĀʿISH 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 Islamic texts, their meaning is manufactured and controlled by DĀʿISH. Con-
trolling the signification of strategic words is crucial for a jihadist organization like 
DĀʿISH 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 
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restrictive meaning. In this process, the signification of these terms is also redefined by 
the group. DĀʿISH 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 DĀʿISH.  

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.170 For this reason, the flexible meaning 
allows organizations like DĀʿISH 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 DĀʿISH 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, helps to 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 jihād al-nafs or the conscious engagement to 
bring a positive change, which was regarded as the more significant form of jihad (jihād 
al-akbar).171 The ‘jihad of the sword’ (jihād al-sayf), which allowed – in certain limited 
situations – the physical combat with the sword, was considered as the lesser jihad (ji-
hād al-aṣghar) or a “battle...holy war against the infidels as a religious duty.”172 The 
dimension of spiritual exertion, as prioritized by the Prophet in the Islamic tradition, lost 
its usage among jihadists. Jihadist organizations like DĀʿISH latch onto the narrow 
meaning of the lesser jihad, and in doing so, these groups also 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 Islamic 
terms such as jihad. 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 
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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 kāmil metre:  

تـي                  1 بيلُ الـجِـنَّـ دَ ھوَ الحَياةُ ھـوَ الھناأبَْغي الجِھا. أبَْغي الجِھادَ ھوَ السَّ  
ـن. أبَْغي الجِھادَ وَخيلُ رَبيّ صَھْوَتي                  2 اـأبَْغي الجِھادَ وَشعلتي فيهِ السَّ 173 

  1. I yearn to perform jihad; it is the way to my paradise, 
          I yearn to perform jihad; it is life, it is our God,  
  2. I yearn to perform jihad, and the horse of my Lord is my horseback, 
          I yearn to perform jihad, and my torch enlightens it. 

The repetition of the phrase abghiy l-jihād in the first-person singular serves as a 
mantra, which portrays the reciter’s absolute determination to obey the commands of 
DĀʿISH.  

Affiliation with the Arabic-Islamic 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 kāmil metre: 

ـــــــقَ كالجُمانْ   1. يا شَبْلُ إنَِّ جِــھـادَكُـمْ                              نورٌ تألََّـ
 2. ھوَُ في المَسارِ مِنارَةٌ                              نارٌ عَ ـلــــى جُنْدِ الھوَانْ 
 3. وَلئَنِْ سَألَْتَ جِـھـادَنـا                             عَنْ حـالِ شَبلٍ كَيْفَ كانْ 

 4174. فسََتسَْتدَِرُّ دُمــوعَــــهُ                             حَمْراءَ تھَْـمـيْ  في حِنانْ 
1. O cub, indeed, your jihad  
           is light that illuminates like the pearl, 
2. He is a minaret on the path,  
           fire over the soldiers of humiliation, 
3. As if 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-hawān). The light-bearing metaphors are extended to Islam, Shariʿa, and 
DĀʿISH, subtly reinforcing the idea that these terms are synonymous: 

  1. شَريعَتنُا المَنارَةُ وَالمِثــــــــالُ                     وَمِشكاةُ الھِدايةِ وَالكَمـالُ 
       2175. ھِيَ الحَقُّ  الذي زَھقََ الدَّياجي                     وَباءَ بخِِزْيهِ الكُفْرُ المُذالُ 
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     1. Our Shariʿa is the minaret and the model, 
              the lantern of guidance and perfection, 

         2. It is the 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 DĀʿISH 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 Ideological Function of Iconography  
DĀʿISH discourse permeates the private livelihoods and the public functions of a popu-
lace living in the jihadist territories. The symbolic discourse of DĀʿISH 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.176 Unique icono-
graphic representations for the jihadist group contribute towards the construction of a 
collective identity that identifies DĀʿISH from among other jihadist groups. Icono-
graphic artefacts created by DĀʿISH 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 area nor is it 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 politicians in the creation of a nation.  
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 Salgó 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, visual art, litera-
ture, songs, dance, poetry, films, landscapes, etc…”177 The repetitive occurrence of 
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semiotic symbolism in propaganda material contributes to the creation of the organiza-
tion’s ‘external face.’178 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 DĀʿISH, 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 DĀʿISH 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.”179 In the case of 
DĀʿISH, 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.180 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. Mālik, 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 Jaʿfar to ʿAbdallah b. Rawāha to 
Khālid b. al-Walīd until the flag bearer was eventually victorious.181 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.182 It was used by the eighth-century leader of the Abbasid revolution known as Abū 
Muslim as an iconographic representation of his revolt and battle against the Umayyad 
caliphate.183 The black colour symbolized mourning for the martyrs, and of their family, 
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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 called ‘the black ones’ (al-
musawwida).184 The Abbasids’ choice of black banners and black costumes as the offi-
cial 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.185  

The usage of black banners in the history of Islam was linked to the dissemination of 
prophetic traditions (hadith) of a messianic nature.186 In contemporary warfare, it has 
come to represent righteous and legitimate jihad.187 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.”188 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 Islamist 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 Islamic State and al-Qaida affiliates, but 
also as a symbol of revolutionary Islamist protest in the Middle East and North Africa.189 

The black flag is used by multiple jihadist organizations such as Taliban, al-Qaʿida, 
and Jabhat al-Nusra.190 Notwithstanding the similarities between Salafi-cum-jihadist 
flags, DĀʿISH 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 DĀʿISH is outlined in an essay entitled ‘The Signifi-
cance of the Banner in Islam’ (mashrūʿiyyat al-rāya fī l-islām).191 This document al-
ludes to religious and historical texts to substantiate the organization’s image. The same 
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jihadist report even includes a poetic citation from a highly influential work called ‘The 
Book of Clarity and Clarification’ (Kitāb al-bayān wa-l-tabyīn), in which the medieval 
Arab litterateur makes references to al-ʿuqāb following the khafīf metre: 

 1. ھوَْنةٌَ في العَنانِ تھَْتزَُّ فيهِ                                كَاھْتزِازِ القنَاةِ تحَْتَ العُقابِ 192

1. The easiness by which clouds shudder in the sky  
          is like the shaking of the spear under the banner. 

The Islamic ethos is additionally transmitted by adding the Islamic testimony known 
as al-shahāda 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 DĀʿISH 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 DĀʿISH and converting to 
Islam. Especially in the case of recruits, joining DĀʿISH is advertized as joining Islam. 
Alternatively, the Muslim population is subtly coerced to acknowledge and join 
DĀʿISH by reminding them to uphold their Islamic testimony in front of God. Refer-
ences to the flag of DĀʿISH 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 DĀʿISH: 

يْــلَ وشُعّي كَوْكَبا   1. رايةُ التَّوْحيدِ شُقّ ــــي الغَيْھبَا                              وَادْحَري الـلَّـ
 2193. وَانْشَري الحَقَ بأِرَْجاء الدُنى                              أيَْقضِي الشَـرْقَ وَأحـي المَغْرِبا

 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 
DĀʿISH 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.194 The process of minting 
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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.195  

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-Islamic culture used coinage to strengthen the collective identi-
ty. This is 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 Qurʾan. In modern scholarship, Islamic coins had also served 
as a source of reconstructing history, especially when other primary sources were una-
vailable.196  

The minting of coinage symbolizes power and thus is tightly connected to the ability 
to reign effectively. References to the currency of DĀʿISH 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;197 the metals 
and weights chosen in accordance with the Qurʾan198 and the hadith.199 The article is 
accompanied by a detailed video explaining the reasons behind the introduction of a 
new currency thoroughly.200 The currency, which is purportedly based on the original 
dinar coins used during the Caliphate of ʿUthmān 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 Islamic empire. In the case of DĀʿISH, 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 a new 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 
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the Islamic Golden Age.201 The magazine Dabiq reports that the monetary system is 
based on the coinage created by the ʿAbd al-Malik b. Marwān (r. 685–705 CE)202 – the 
fifth caliph of the Umayyad caliphate.203 Historically, ʿAbd al-Malik remains known as 
the founder of the first Islamic state. The process of Arabicization took place under the 
ruling of ʿAbd al-Malik and al-Walīd, whereby Arabic became the language of the pub-
lic registers, and Arabic coinage was minted for the first time.204 During his time in 
power, ʿAbd al-Malik instituted a purely Islamic coinage and Arabisized the administra-
tion of the empire in Damascus (965 CE):205 

In many ways the caliphates of Abd al-Malik and his son Walīd I 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 Muslims in jihād and hajj, minter of coins, chief judge and law-maker. On-
ly his obligations to God and his deference to the stipulations of the Qurʾān meant that his 
powers were more restricted than those of the most absolute Roman emperor.206 

ʿAbd al-Mālik’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 ʿAbd al-Mālik’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 Qurʾan.207 ʿAbd al-Mālik’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.208 This notion functioned as dynastic propaganda, playing a 
significant role in projecting several interlocking more significant ideas about the state, 
dynasty, order, and God.209  

Numismatics are mobilized by DĀʿISH 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-Aqsa mosque, which is the 
third holiest site for Muslims. The jihadist message is intended to reach the global Is-
lamic community. The portrayal of al-Aqsa mosque illustrates the transnational political 
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ambitions of DĀʿISH, 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 
coins that have an Iraqi-Syrian local character. According to DĀʿISH, these coins depict 
“an image of seven stalks of wheat, symbolising the blessings of sadaqah, a spear, and 
shield, symbolising the Muslim’s provisions from jihad, and date palm trees, symbolis-
ing the Muslim’s deep-rooted faith, firm patience, and fruitful deeds.”210 The engraved 
palm trees on the twenty-fils copper coin represent the national symbol of Iraq. The 
wheat stalks on the one-dinar gold coin serve as a traditional symbol of economic 
growth also used by the regimes in Iraq 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 (dajjāl).211 The symbolic 
references linked to the Iraq–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, DĀʿISH 
maintains control over the external face of the organization. Iconographic and language-
based examples epitomize the tactful manipulation of Islamic symbols by DĀʿISH to 
coerce the behaviour and action of its populace. In its reinterpretation of symbols bor-
rowed from the Islamic tradition, DĀʿISH 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 DĀʿISH 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, shiʿr and qaṣīda. Firstly, the 
roots sh-ʿ-r signify ‘to learn or understand intuitively…to perceive, feel, sense,’ high-
lighting two crucial concepts of Arabic poetry, namely, intuition and feeling or percep-
tion. By definition, shiʿr seems to be driven by the spontaneous and free-flowing energy 
of emotions. The Tunisian poet and literary critic Ibn Rashīq al-Qayrawānī (d. 1063 CE) 
argues in his seminal work al-ʿUmda that a poet is called a shāʿir because he perceives 
what others do not.1 Historically speaking, poets in Arab societies are known to be en-
dowed with unique abilities. Poets were considered as: 

those who are knowledgeable (shāʿir), 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-Islamic period, were 
sometimes accorded to the institutional dignity of kāhin, “seer,” “diviner” or “soothsayer.”2 

The title of a shāʿir 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 give it 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.3 Secondly, the term qaṣīda is derived from the verb 
qaṣada meaning ‘to aspire…to intend, to have in mind…to purpose,’ connoting that its 
derivative qaṣīda is more linear, intentional and purposeful.4 Unlike the free verse (shiʿr 
ḥurr), the well-defined qaṣīda 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 shiʿr seems to be connected with the realm of irrationality and emotions, while 
the qaṣīda appears to be driven by rationality and strategy.  

For the purpose of this work, modern variants of the qaṣīda in the jihadist milieu are 
understood in light of Qudāma b. Jaʿfar’s definition, that is, “metrical rhymed speech 
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expressing a certain meaning.”5 This mechanical definition sheds light on the relation-
ship between form (lafẓ) and content (maʿnā) in classical Arabic poetry, which was 
extensively discussed among medieval literary critics.6 Ibn Rashīq compares the rela-
tionship between form (lafẓ) and content (maʿnā) to the relationship between the body 
and the soul (al-lafẓu jismun wa-rūḥuhū al-maʿnā wa-irtibāṭuhu bihi ka-irtibāṭu al-rūḥi 
bi-l-jismi).7 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.”8 The qaṣīda 
makes use of a rigid 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 social reality of its modern times.  

For over a millennium, the qaṣīda has served as a cultural artefact representing and 
influencing society’s norms, emotions, ideas, and behaviour. In the Arabic-Islamic 
culture, poetry held a revered position because it has ever since resonated with cultural 
heritage, giving the poetic message an instant flavour of authenticity.9 Abū Firās al-
Ḥamdhānī (d. 968 CE) considered poetry as the foundation upon which literature is 
built. He versifies this claim by contending that: 

عْرُ ديوانُ العَرَبْ             أبَدَاً  وَعَنْوانُ الأَ  10دَبْ الشِّ  
  Poetry is always the repertoire of the Arabs,  
        and the emblem of culture. 

This claim is reinstated by Ibn Sallām’s timeless assertion that “during pre-Islamic 
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.”11 ʿUmar 
b. al-Khattāb, the second caliph of the Islamic period, also reinstated that: 
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6   For a discussion on form and content among medieval critics, see also KANAZI, 73ff. 
7   Ibn Rashiq, al-ʿUmda fī maḥāsin al-shiʿr wa-ādābihi wa-naqdihi, vol. 1 (Beirut: Dār al-jīl, 1972), 124. 
8   Caton, Peaks of Yemen I Summon: Poetry as Cultural Practice in a North Yemeni Tribe, 2. 
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76; Ouyang, Literary Criticism in Medieval Arabic–Islamic Culture, 55–88; Stetkevych, The Poetics of 
Islamic Legitimacy: Myth, Gender, and Ceremony in the Classical Arabic Ode, 180–282. 

10  Abū Firās al-Ḥamdhānī, Dīwān, 169. 
11  “kāna l-shiʿr fī l-jāhiliyya ʿind al-ʿarab dīwān ʿilmihim wa-muntahā ḥikmihim bihi yaʾkhudūn wa-ʿalayhi 
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عْرُ عِلْمَ  قوَْمٍ  لمَْ يكَُنْ لھَمُ عِلْمٌ أصََحّ مِنْهُ  12.كانَ الشِّ  

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.13  

DĀʿISH poetry makes pervasive references to the Islamic tradition. One of the most 
intricate issues in our understanding of DĀʿISH poetry deals with the intersection of the 
pre-Islamic poetic tradition and Islam.14 The importance which the qaṣīda 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 Qurʾan, which denies categorically that Prophet Mu-
hammad was a poet or that his revelations were some “knowledge of poetry.”15 Critics 
often argue that ‘the Chapter of the Poets’ (surat al-shuʿarāʾ), especially 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.”16  

Traditions of Muslim scholarship lay equal emphasis on pre-Islamic poetry because 
it uses the same language in which the Qurʾan was revealed.17 The pre-Islamic poetry 
was primarily used as a source of reference to explain ambiguous words or concepts 
(shawāhīd) in Islamic texts.18 Ibn al-Rashīq asserts that Ibn Abbās, 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 
(dīwān) of the Arabs.”19 Qurʾanic themes and formulae entered religious poetry as early 
as the mid-seventh century with Ḥassan b. Thābit (d. before 661 CE).20 Additionally, 
Prophet Muhammad utilized poetry as a propaganda tool to spread the new religion of 

 
                                                           
12  Ibn Sallām al-Jumāḥī, Ṭabaqāt fuḥūl al-shuʿarāʾ, I, 24. 
13  See also 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 Qurʾan, 36:69. 
16  See Qurʾan, 26:224, and 26:227. A fruitful discussion can be found in Michael Zwettler, “A Mantic 
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17  See also Ouyang, Literary Criticism in Medieval Arabic–Islamic Culture, 58–60. 
18  Ouyang, Literary Criticism in Medieval Arabic–Islamic Culture, 62–3. 
19  Ouyang, Literary Criticism in Medieval Arabic–Islamic Culture, 61. 
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Islam,21 and he also “enjoyed poetry, cultivated his own poets, and encouraged the Mus-
lims to recite poetry.”22 Ibn al-Rashīq (d. 1063 CE) in al-ʿUmda 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 Ḥassān b. Thābit, 
Kaʿb b. Malik and ʿAbd Allāh b. Rawāḥa.23  

Modern critics of the qaṣīda have argued that during the post-classical era, the im-
portance of the qaṣīda 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.24 However, this does 
not mean that poetry lost its functionality among Arab societies, as the case of DĀʿISH 
poetry demonstrates. During the transitional period between classical and modern times, 
poets resorted to the qaṣīda to fulfil different purposes. The Arab grammarian Ibn al-
Mālik (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 qaṣīda 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.25 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.”26 Historically informed, the notion of using ideological poetry 
for propagandistic purposes existed in the Arabo-Islamic traditions for multiple centu-
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ries. The pre-Islamic poet ʿAmr b. Kulthūm (d. 584 CE), for instance, was a fierce 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 Shiʿa, Khawārij, 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 still 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 qaṣīda 
connects with its recipients because it is deeply linked to the socio-political situation of 
its time. Hence, DĀʿISH 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, DĀʿISH 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 role in its survival on 
the battlefield. DĀʿISH 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.”27  

By focusing on the function of poetry and poets among jihadists, I do not tend to 
imply that militant DĀʿISH 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 classical Arabic poetry in pre-Islamic and Islamic times, 
DĀʿISH 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 
DĀʿISH 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 qaṣīda 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 DĀʿISH Poetry as ‘Modern,’ ‘Ideological,’ and ‘Jihadist’  
Stefan Sperl and Christopher Shackle outline four distinct normative sets which repre-
sent the evolution of the qaṣīda, namely, “the pre-Islamic qaṣīda, rooted in the ancient 
Arab tribal code; the panegyric qaṣīda, expressing an ideal vision of just Islamic gov-
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ernment; the religious qaṣīda, imparting different types of commendable religious con-
duct; and the modern qaṣīda, influenced by secular, nationalist, or humanist ideals.”28 
These normative sets of poetry, which are composed according to conventional 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 qaṣīda which is characterized by 
distinct ideological genres, including the neo-classical poetry that dominated the forma-
tive years of modern Arabic literature.29 Ideological genres that have become part of the 
modern qaṣīda are conceptualized as “the organizing system that links, in stability, 
particular ideological and thematic contents with specific expressive structures.”30 Ex-
amples of ideological genres include Pan-Arab nationalist poets like Fakhrī al-Barūdī 
(d. 1966) and Ibrahīm Tūqān (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.31  

The term ‘ideological’ implies that discourse is not necessarily an accurate reflection 
of the social reality 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.32 DĀʿISH poetry cannot be considered as neutral 
because it outlines, regulates, and strengthens the recipients’ understanding of the social 
world.33 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.”34 Thus, the underlying ideology in the poem 
dictates how people should think, behave, and act.35 In this case, what matters most is 
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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,’36 
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 Islamic 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 ʿAlī Aḥmad Saʿīd Isbir known as Adūnīs 
(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.37 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 qaṣīda 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.38 Modern vari-
ants of the qaṣīda became increasingly militant in tone. These Islam-based ideologies 
resorted to the public function of the qaṣīda as an insignia to legitimate their political 
authority. Similar to the paradigm of the pan-Arab nationalist ideology, the modern 
qaṣīda 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 qaṣīda 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 (taḥkīm bi-sharʿ allāh) 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-Qaʿida, Boko Haram, and Anṣār al-
Shariʿa. This means that ascetic verses composed by jihadist organizations are not in-
tended to celebrate one’s faith or to remind oneself of religious duties. On the contrary, 
religious concepts are appropriated through a jihadist ideological lens.  
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4.3. DĀʿISH poetry as Platform Poetry 
In its declamatory structure and overtly political message, DĀʿISH poetry is defined as 
‘platform’ poetry.39 ‘Platform’ poetry denotes a simple and straightforward integration 
of elements drawn from the human lifeworld. The neo-classical form and style of 
DĀʿISH 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. 
DĀʿISH 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 marginal importance, it is crucial to point out that DĀʿISH poetry is a 
product emerging out of the current politico-religious cut and thrust of our times.  

Like in pre-Islamic and Islamic times, the poetic vision of DĀʿISH poetry is reduced 
to the type of expression and formulation able to achieve the fundamental aim of poetry, 
namely, easy diffusion. This aspect is referred to in the well-known proverbial phrase 
“as-shiʿr asyār, ‘poetry goes very far’.”40 Van Gelder argues that in medieval times, 
verses of poetry were often injected in society by being deliberately taught to children 
(ṣibyān) known as ‘street-Arabs’ who would, in return, spread these verses by chanting 
them repeatedly.41 Additionally, epigrams were at times written on the walls of the inns 
to spread a particular message, such as ridiculing an individual.42 The circulation of 
poetry among the populace living in the jihadist milieu pervades the public arena. In the 
modern context of DĀʿISH, 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 DĀʿISH 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, al-Mustaʿṣim, 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.”43 In the twenty-
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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, DĀʿISH 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 elite. By claiming that DĀʿISH 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 DĀʿISH poetry, manifests itself in 
speech-like language, daily usage, and popular sentiments with no effort to court the 
classical language and imagery of the qaṣīda.44 In the case of DĀʿISH, 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 also 
feeds on lexicon and imagery that have become part of shared collective memory, in-
cluding the Qurʾan and Islamic history. The Qurʾan 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 Qurʾan “to argue with and satirise others, or 
evoked the Qurʾan to protect themselves against satire. When poets chose to be offen-
sive, they enhanced the force of their attacks by using the Qurʾan as a rhetorical weap-
on, against which there could be no response.”45  

The target audience is another equally valid criterion for assigning the designation of 
platform poetry. DĀʿISH 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 DĀʿISH poetry consist of a predominantly 
youth sub-culture. DĀʿISH 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.46 
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 Qurʾan,” 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 DĀʿISH Poetry in the Jihadist Milieu 123 

 

4.4. The Musical Component of DĀʿISH Poetry  
The inherent aesthetical characteristics of the qaṣīda are at multiple times set to music 
and presented in the form of a song.47 Van Gelder argues that “Arabic poetry, classical 
or modern must be recited or sung.”48 The presence of poetry set to music on the battle-
field was underscored several scholars, including the historian Ibn Khaldūn (d. 1406 
CE).49 Although poetry never depended on music, both music and poetry belong firmly 
and consciously within an Arab literary and cultural tradition.50 In the Arabic and Islam-
ic culture, poetry and music co-existed independently of each other from the outset, but 
both were strongly linked to their performative element.51 Although singers and musi-
cians partook in the literary circles, “song did not compete with but complimented poet-
ry, for a singer could make the fame of a poem by setting it beautifully to music.”52  

In ancient times, famous poets recited their own poems or asked others to recite their 
own poetry for them.53 In pre-Islamic Arabia, the notion of performance practice fo-
cused on the performer that was usually a slave girl.54 Shawqī Ḍayf argues that pre-
Islamic poetry was accompanied by chanting (ghināʾ) and music to the extent that he 
classifies pre-Islamic poetry as entirely chanted (fa-huwa shiʿru ghanāʾī tāmm).55 Isḥāq 
al-Mawṣilī is claimed to have said that the ancient chanting of the Arabs consists of 
three parts: naṣb, sinād, and hazaj which are usually played following the ṭawīl, thaqīl, 
and khafīf respectively.56 The naṣb is the music played by the riders (rukbān) and the 
singing girls (qaynāt), and is usually used for lament. The slow ornate sinād consists of 
a heavy refrain, full of notes (naghmāt), and loud voices (nabrāt), whereas the exuber-
ant hazaj is a light song accompanied by the tambourine (duff) and reed-pipe (miz-
mar).57 In the case of performance genres, the qaṣīda form penned by the poet is not 
composed to music, but it is only after the production of the verbal text that the qaṣīda 
is handed over to a mulaḥḥin who fabricates tunes.58 

Anashīd are one of the elements of ‘modernity’ that find resonance with DĀʿISH 
poetry. Anashīd consist of metred verses composed on the form and structure of the 
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qaṣīda 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, especially the 
innate mnemonic characteristics of the qaṣīda 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. This is especially relevant in war-stricken 
countries where messages travel mostly by word of mouth rather than in a written form.  

Historically informed, jihadist anāshīd 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-ṣaḥwa al-islāmiyya) 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.59 The Islamic Awakening was an anti-
establishment movement that was, in principle, engaging in using legitimation mecha-
nisms that could distinguish itself from the Muslim rulers against which it was rebel-
ling. The struggle between the Islamists and the officially recognized government in the 
Arab and Islamic world has always 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.60 Among the most famous munshids 
involved with Islamic and political chants include the Syrian nationals Abū Māzin, Abū 
al-Jūd, Abū Dujāna, and Abū Rātib.61  

Most scholarly attention was drawn upon Abū Māzin, probably because his chants 
were collected and published in the form of text in 1984.62 Abū Māzin, who was in-
spired to produce music production as a form of military mobilization, is often regarded 
as the pioneer in creating the ‘modern Islamic chant’ (al-nashīd al-islāmī al-ḥadīth) in 
Damascus in the early 1970s.63 Among his famous renditions are poems by Pakistan’s 
spiritual leader named Ibrahīm Iqbāl, the theorist of the Egyptian Muslim Brotherhood 
called Sayyid Quṭb (d. 1966), and Marwan Ḥadīd (d. 1976). Abū Māzin lived in a time 
of at least two opposing influences to the chants; firstly, he was influenced by the Mus-
lim Brotherhood supporters such as Muṣṭafā al-Sibāʿī (d. 1964),64 and Salafists such as 
Nāṣir al-Din al-Albānī (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, Abū Māzin was also influenced by the campaign launched by 
the rational and philosophical part of the Islamic Renaissance known as al-nahḍa, 
which was gaining prominence gradually in the Arab-Islamic world. Preachers like 
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Jawdat Saʿīd (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-nahḍa preachers, on the other hand, were calling for ‘innovation 
by Islam’ by extracting modern liberal values from the core of Islamic beliefs.65  

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. 
DĀʿISH 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 DĀʿISH, 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. This is especially relevant because an overwhelm-
ing number of fighters joining DĀʿISH 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 qaṣīda.  

Various components of the jihadist milieu demonstrate that organizations like 
DĀʿISH 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. DĀʿISH 
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 DĀʿISH aligned members and 
individuals that memorize a chant can easily make it their own. In this sense, no person 
is intermediating between DĀʿISH and its followers. The pervasive use of chants played 
on DĀʿISH 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 
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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 DĀʿISH over the audience. In turn, the chanting of 
verses also serves as an outward sign of allegiance to DĀʿISH. 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 DĀʿISH. Chants are instrumentalized to change one’s behaviour subtly 
and unconsciously to fit the current social norms imposed by DĀʿISH. 

 
4.5. The Quality of DĀʿISH Poetry 
One of the most pertinent discussions about DĀʿISH poetry centres around its quality. 
The classification of poetry into different categories of quality was commonly debated 
among medieval scholars. Ibn Sallām al-Jumaḥī (d. 845 CE) was among the first schol-
ars to attribute professional knowledge (ṣināʿa) and skill (thaqāfa) to poetry.66 He lik-
ened the skills required in distinguishing between good and great poetry to the assayer 
(nāqid) who picks out (jahbadha) the sound dirham. In an anecdote narrated in Tabaqāt 
fuhūl al-shuʿarāʾ, Ibn Sallām claims that when Khalaf b. Ḥayyān al-Aḥmar was told, “if 
I hear poetry and I admire it, then I 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?”67 Ibn Sallām 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 real coins from ones made of fake silver (bah-
raj), forged (zāʾif), coated with the silver of copper (sattūq) and moulded but not coined 
or minted (mufragh) through a direct examination (muʿāyana).68 Ibn Rashīq al-
Qayrawānī (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’ (shāʿir ḥindhīdh), ‘a 
versifier’ (shāʿir mufliq), ‘a poetaster’ (shāʿir faqat), and ‘an inferior poet’ (shiʿrūr).69 

In the case of DĀʿISH poetry, the question of quality should be examined vis-à-vis 
the functional role of poetry on the battlefield. The composition of DĀʿISH poetry 
should not be regarded in the light of the ‘new style’ of poetry constructed around “am-
biguity and subtlety of meanings” of which Abū Tammām (d. 845 CE) is the foremost 
exponent70 but in light of the poetic orality upon which DĀʿISH poetry is based.71 As 
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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.72 To this extent, even though 
DĀʿISH poetry is derived in many aspects from high culture,73 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.74 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 DĀʿISH 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 its religious, political, and ideological dimension, offers a revolutionary 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 populace.  

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 medieval 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.75 Al-ʿAskarī 
indicates his preference of poetry to prose because it endures longer, and “that is be-
cause its parts are mutually connected.”76 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 
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aloud or sounded mentally, through rhyme, rhythm, assonance, verbal repetition, syn-
tactical symmetry, word-play, and all other time-hallowed poetic techniques.”77 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 
already 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 Bencheikh’s words, an art of expression and not of creation.78  

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 
DĀʿISH 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 DĀʿISH 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, DĀʿISH 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 Abū Hilāl al-ʿAskarī (d. 1005 CE) who first drew 
the attention on theft in poetry (sarq al-shiʿr).79 Whereas in modern Western scholar-
ship, the relationship between originality and plagiarism may appear to be dichotomous, 
the poetic tradition linked to DĀʿISH 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-
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forced by the rigidity of convention made up of a comparatively limited number of 
literary themes and motifs.80 Ibn Rashīq substantiates this claim, arguing that no poet is 
wholly free from plagiarism.81 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.”82 The concept of plagiarism in medieval Arabic 
literary theory manifests itself in several different dimensions expressed by terms like 
sariqa (theft),83 akhdh (borrowing), lāʾidh bi- (reliance), muʿāraḍa (emulating), naql 
(copying, transposing), iḥtidhāʾ (imitating), and ilmām (inspiration).84 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 DĀʿISH 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.”85 Following this argument, the originality in DĀʿISH poetry stems from 
ancient modes of composition, linking literary heritage with modern-day warfare. More 
specifically, DĀʿISH poetry is original because it reflects how Islamic traditions and 
ancient knowledge have been recalibrated to a new political and technological order, to 
its rhythms, metres, its forms of pleasure, but also to its political incitements, its call to 
active participation. Aesthetically, DĀʿISH poetry cannot be classified as innovative 
because it highlights its rootedness in tradition, presenting itself as an ‘authentic’ ex-
pression of Muslim identity in a world 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.”86 These elements borrowed from tradition are 
deployed and appropriated to fit the jihadist paradigm pushed forward by DĀʿISH.  
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4.6. A False Sense of Iltizām  
Since its inception during the second half of the twentieth century, Jihadism has existed 
parallel to the mainstream political systems, albeit 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 originally triggered 
by socio-political concerns in the Arab and Islamic world, especially with regard to the 
Soviet invasion of Afghanistan (1979–1981) and the subsequent US-led invasion of Iraq 
(2003). More recent facets of Jihadism, such as DĀʿISH were also 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 DĀʿISH appears to be socially 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 political events of the time necessitates the re-examination of the notion of 
iltizām. This concept was initially appropriated from Jean-Paul Sartre’s idea of literary 
engagement (littérature engagée)87 that was popularized in the fifties in socialist cir-
cles.88 Since then, iltizām 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 iltizām is 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.89 The worth of literary manifestations produced during the 
1950s and 1960s was determined according to the level of political commitment.90 Es-
pecially after the 1950s, prominent critics such as Salāma Mūsā (1887–1958),91 Luwīs 
ʿAwāḍ (1915–1990), and Raʾīf Khūrī (1913–1967) advocated the idea that literature 
should be socially and politically engaged, adding that the composition of any artistic 
activity should take into consideration the society in which it was written.92 Poets and 
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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.93 Sartre assured frustrated writers that their words were action and that the so-
cially engaged writer plays an essential role in bringing about change to the status quo.94  

During this time, poets became committed to the Arab nationalist ideology and the 
question of Palestine. Momentous historical events that shook the Arab and Islamic 
world after the 1940s, such as the establishment of Israel in 1948, the 1952 Egyptian 
Revolution, and the Arab defeat in June 1967, have contributed significantly to the 
spread of iltizām 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 
Idrīs (1925–2008) advocated for radical iltizām and propagated ‘revolutionary litera-
ture’ (al-adab al-thawrī).95 Maḥmūd Darwīsh, the renowned Palestinian national poet, 
also propagated a militant form of iltizām especially at the beginning of his career when 
his poetry was charged with emotion and anger.96 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.97  

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 iltizām par excellence. However, the degree, direction, and expression 
of iltizām may not necessarily be matched to the commonly accepted meaning of iltizām 
in modern Arabic literature. DĀʿISH poetry exists in a parallel dimension to main-
stream iltizām literature. Although DĀʿISH 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 iltizām based on old logics and networks of mobili-
zation and civic action.  

One argument in favour of proposing DĀʿISH poetry as a form of ‘false iltizām’ 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 

 
                                                           
93  Jabra Ibrahim Jabra, “The Rebels, the Committed, and Others: Transitions in Arabic Poetry Today,” in 

Critical Perspectives on Modern Arabic Literature, ed. Issa J. Boullata (Washington: Three Continents, 
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94  See also Aḥmad ʿAbd al-Muʿṭī Hijazi, Al-aʿmal al-kāmila (Kuwait: Dār suʿād al-ṣabāh, 1993), 411.  
95  Klemm, “Different Notions of Commitment (Iltizam) and Committed Literature (al-adab al-multazim) in 

the Literary Circles of the Mashriq,” Arabic and Middle Eastern Literature 3, no. 1 (2000), 57. 
96  Athamneh, Modern Arabic Poetry, 190. 
97  See also Athamneh, Modern Arabic Poetry, 25. 
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communication.”98 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 conceptualized differently in the two literary-cum-
ideological streams. According to Sartre, two crucial 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.”99 Not only does DĀʿISH poetry lack the 
necessary freedom required for its composition, but poetry is produced strategically 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, DĀʿISH 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 DĀʿISH Poetry 
Poetry permeates all spheres of the jihadist milieu, including the battlefield, its propa-
ganda material, and its educational training. For this reason, the analysis of DĀʿISH 
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 DĀʿISH 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 DĀʿISH 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 DĀʿISH poetry is to circulate its worldview and political pur-
suits among an Arabic-speaking populace. The public purpose of the qaṣīda as a com-
municative vehicle is derived from the function that this artefact has held since the pre-
Islamic times. Quoting Ibn Alfaḥ (d. 1150 CE), Van Gelder states that poetry fulfils “a 
communicative role; it is a form of social intercourse.”100 Communication is not per-
ceived simply as fulfilling an informative function, but rather as a subjective form of 
‘biased communication,’101 which is underscored by the propagandistic elements of 
DĀʿISH 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.102 The mes-
sage transmitted in verse is 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 DĀʿISH figures. A significant example is an elegiac 
poem celebrating the death of the group’s spokesperson called al-ʿAdnānī.103 Shared in 
the form of a tweet under the hashtag name ‘istishhād al-shaykh al-ʿAdnānī,’104 the 
verses glorify al-ʿAdnānī 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 al-ʿAdnānī 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 kāmil metre, the verses read: 

ت1 رواـــلاً لنَا أضَْوَاءُ عِزٍ تظَھََّ ـثَ مَ                               واـــي أسََدٌ كُماةٌ أصَْبحَــ.  في أمَُّ  
  اتِ مَجْدٍ سَطَّرواـم صَفحبدِِمائھِِ                               رِ الأجَْدادِ بلَْ ـــ.  لمَْ يرَْكَنوا لمُِفاخَ 2
ـھُ ــ.  بدِِمائھِِم يحَْي3 َّ                               مـــا الجِھاد كَأنََّـ عْدَ قحَْطٍ تـَمطرُ تْ بَ ـسُـحْـبَ أظَلَ  
روام سَيْ ـبسِيوفھِِ                               .  بكِِتابھِِم ظلُمُات عَصْري بـَدَّدوا4 حابةِ كَرَّ رَ الصَّ  

        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,  
              as if they are clouds that continued to rain after a drought, 

        

 
                                                           
100  Geert Jan Van Gelder, Two Arabic Treatises on Stylistics: Al-Marghinani’s Al-mahasin fī l-nazm wa-l-
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101  See also Karin Dovring, The Road of Propaganda: The Semantics of Biased Communication (New York: 
Philosophical Library, 1959). 

102  For a discussion on the subjectivity and selective manipulation of language, see section 3.1. 
103  Fī ummati asadu kumātu, Minhajmedia, accessed September 25, 2018, http://minhajmedia.blogspot.com/.  
104  See Appendix B.14. 
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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 moral duty incumbent upon every practising Muslim who wants to follow the 
Qurʾan. The reference to the sword is symbolic because it connects the jihadists’ strug-
gle to the Islamic period and the first generation of warriors.105 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.”106  

During the formative years of the organization, leading DĀʿISH propagandists mo-
bilized poetry to announce the establishment of DĀʿISH and to invite others to join. In a 
tweet composed in wāfir metre, the group’s poetess Aḥlām al-Naṣr communicated her 
experience in the caliphate to her followers:107 

ـاحـا                        وَقدَْ صافحَْتُ يا صَحْبي السِّلاحاـبُّنا كَتبََ الـسَّـم.  أخَيراً رَ 1  
اــــ.  وَقدَْ عِشْتُ الخِلافـَةَ وَالمَعالي                       وَأحَْسَسْتُ الھنَاءَ والِانْـشِراح2  
جـاح    .  سَتبَْقـى دَوْلـَةُ الِإسْلامِ دَومـاً                     3 ـاـبفِـَضْلِ Ϳِ تـَمْـتـَشِـقُ الـنَّـ  
اـوَتـَسْـحَـقُ كُـفْـرَ مُـرْتـَدٍّ بـَواحـ      .  وَتحَْكُمُ كُلَّ شِبرٍ وَفْـقَ دينـي                   4  

لاحا!                                 ـا    ـ.  فـَيـا Ϳِ كَـمْ رَعْتِ الرّعايـ5  وَكَـمْ نـَشَـرَتْ بـِدُنـيانا الصَّ
 ! ضَراغِمُھا لكََـمْ صـالـَتْ ذِبـاحـا      ارٍ                  ـ. وَكَمْ قھَرََتْ كَفوراً باِنْتصِــ6  

اـوَليَْسَ تبُْيـدُ أوَ تھَْوي انِْـبـِطـاح     .  وَلـَيْـسَ تخَـافُ أوَ تنَْھارُ ذُلاّ                    7  
ز8 ايا مُتَّ وَضيعاً                         كَـريھاً خـاسِـراً وَالـطِّـمْ نـُوّاحـا.  فيَا كُفْرَ الرَّ  

 1. Finally, our Lord has written permission, 
         I shook hands, O friend of mine, with the weapon, 
 2. I lived [to see] the caliphate and the great deeds, 
         I experienced happiness and euphoria, 
 3. The state of Islam will remain forever, 
         by God’s grace it seizes success, 
 4. It 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 sacrifice! 
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 7. It is not 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 a loser, slapping the cheeks in mourning. 

These verses illustrate how DĀʿISH 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 ṣāla (‘to attack,’ v. 6), inhāra (‘to demolish,’ v. 7), abāda 
(‘to exterminate,’ v. 7), and hawā (‘to collapse,’ v. 7) to legitimate the ideological un-
derpinnings of the organization. The term dhibāḥā in verse 6 is derived from the verb 
dhabaḥa, which means ‘to kill by slitting the throat.’108 In this case, the term dhibḥ 
denotes ‘sacrificial victim or blood sacrifice,’ a concept which is explored thoroughly 
elsewhere in this work.109  

Additionally, the ideological underpinnings of DĀʿISH 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-silāḥā (‘the weapon,’ v. 1) and al-ṣalāḥā (‘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 ṣ 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-najāḥā (‘it seizes 
success,’ v. 3). The verb imtashaqa, which means ‘to unsheathe’ or ‘pull out,’ is usually 
collocated with the sword and not with success. On a subliminal level, the success of 
DĀʿISH is conceptualized in terms of violence, which is symbolized by the subtle asso-
ciations of unsheathing the sword. The militant success of DĀʿISH 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 DĀʿISH. The 
poetess mobilizes 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 DĀʿISH. The repetition of grammatical struc-
tures is also 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 ‘Islamic State’ in late June 2014, Abū Muḥammad al-
ʿAdnānī (d. 2016), who was the group’s spokesman, ends the speech by reciting the 
following verses composed in wāfir metre, presumably produced by himself:110 
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ـيْـفِ  قھَْـراً                         أعََدْنـاھــــا مُغالـَبـَةً  وَغَـصْـبـــا  1.  أخََذْناھـا بحَِدِّ  السَّ
 2.  أقَمَْناھـا وَقدَْ  رُغِـمَتْ  أنُـوفٌ                         وَقدَْ  ضُرِبتْ  رِقابُ  القوَمِ  ضَرْبا
عْبَ  صَعْبا  3.  بتِفَْخيخٍ  وَتفَْجـيـــرٍ  وَنـَسْــفٍ                         وَجُنْـدٍ  لا يـَرَونَ  الصَّ
 4.  وَأسُْدٍ  في المَعامِ ـعِ  ظامِئينــا                        وَقـَدْ  شَـرِبـوا دِمـاءَ  الكُفْرِ  شُربا
 5.  لقَدَْ  عـادَتْ  خِ ـلافتَنُـا يقَينــــا                        وَدَوْلتَنُـا بـِصَـرْخٍ  بـاتَ  صَـلْـبـا

 6.  وَقدَْ  شُفيِتْ  صُدورُ  المُؤْمِنينا                        وَقـَدْ  مُـلـِئـَتْ  قلُوبُ  الـكُفْرِ  رُعْبا111

    1. We took the sword’s edge with force, 
             again and again, to conquer and plunder, 
    2. We established it in defiance of many, 
             the people’s necks were struck off, 
    3. With bombings, explosions, and destruction,  
             soldiers that do not see hardship to be hard, 
    4. Lions that are thirsty in battle, 
             having drunk greedily the blood of apostasy, 
    5. Our caliphate has indeed returned with certainty,  
             likewise, our state is becoming a firm structure, 
    6. The bosoms of the believers have been healed,  

            while the hearts of apostasy have been filled with terror.112 

The announcement of the supposed caliphate is communicated in metred verses with 
bā as its monorhyme. Its message is drilled home through repetitive morphological 
structures such as successive verbal forms of causative nature (akhadnāhā and 
aʿadnāhā in v. 1, aqamnāhā in 2), verbs in the passive form (rughimat, ḍuribat, shufi-
yat, muliʾat), marked perfect tense indicated by the conjunction qad, cacophonic ele-
ments (bi-tafkhīkhin wa-tafjīrin) and cognate derivation known as jinās al-ishtiqāq 
(ḍuribat…ḍarbā in v. 2, al-saʿbā…saʿbā in v. 3, sharibū…shurbā in v. 4). The literary 
device of jinās al-ishtiqāq is reinforced by positioning these lexical items in the end-
rhyme. Justification of violence is also framed through Qurʾanic intertextualities.  

In literary terms, these intertextual references serve as examples of borrowing 
known as iqtibās. In the second hemistich of the second verse, the phrase ḍuribat riqābu 
l-qawmi ḍarbā (‘people’s necks were violently struck’) echoes the Qurʾanic phrase fa-
ḍarba al-riqābi (‘strike the necks’) stating “when you meet those who disbelieve [in 
battle], strike [their] necks.”113 Another Qurʾanic intertextuality appears in the second 
hemistich of the last verse. The poetic phrase qulūbu al-kufri ruʿbā echoes the Qurʾanic 
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verse which states that “we will cast terror into the hearts of those who disbelieve” (sa-
nulqī fī qulūbi alladhīna kafarū al-ruʿba).114 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 Qurʾan’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-Muʿādh’s Killing written in the form of a threat (tawaʿʿud, waʿīd 
or iʿād) by Aḥlām al-Naṣr.115 Composed in kāmil metre, the poem makes references to 
Muʿādh Ṣāfī Yūsuf al-Kasāsiba (1988–2015) who was a Royal Jordanian Air Force 
pilot burnt to death by DĀʿISH while trapped inside a cage. He was captured on 24th 
December 2014 after his fighter aircraft crashed near Raqqa in Syria while taking part in 
a military intervention against DĀʿISH.116 

ـنُ أيََّ مَـلاذِ ـــــسْـكـيـوَلْتنَْسَ يا مِ        . أبُْـشِرْ أيـا عِـلْـجٌ بـِحَـدِّ حِـرابِـنـا               1   
ذاذِ صُ مِنْ قـَليـلِ رَ ـوَدِمــاكَ أرَْخَ . فـَدِماءُ أطَْفالِ الـعَـقـيـدَةِ جَـوْھـَرٌ                     2  
اذِ ـنـَتْ وَلا تـَسْطِـيْـعُ مِـنْ إنِْـقــأغَْ . تـَعْـدُوا بـِإجِْرامٍ لِأمَْـريـكـا فـَمـا                      3  

!! ـاذِ؟ـبـِنـَعــي        . أحََـسَـبْـتـُمُ أنََّ الـجَـرائـِمَ لـُعْـبـةٌ               4 ـمِـھـا وَجَـمـالھِـا الاخَّ  
مـا                 . كـلاَّ أيـا5 سَــيـَكــونُ رَدُّ الأسُْـدِ كَـالـفـُولاذِ        جَــمْــعَ الأرَاذِلِ إنَِّـ  
وَصَــنـيـعَـهُ إنِْ قــامَ لـِـلِإنْــفــاذِ       . ما زِلْتمُُ لاَ تـَعْـرِفـونَ زَئـيـرَنـا                 6  
ــاذِ      رٍ                 . يا وَيْـلـَكُـمْ يـا وَيْـلَ حِـلْفٍ كافِ 7 ــحَّ أنَْـتـُـمْ لـَهُ كَـالـعِـلْـجِ وَالـشَّ  

<مـعـاذِ > فـَخُـذوا لـَكُمْ دَرْساً بقِتَْلِ      . بعِْتمُْ عَقيدَتكَُـمْ وَبـِعْـتـُمْ أھَْـلـَكُـمْ                  8  

 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 a jewel, 
            your blood is cheaper than an inconsiderable drizzle,117 
 3. You committed crimes for America, 
            she is of 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 lions is like steel, 
  

 
                                                           
114  Qurʾan, 3:151. 
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2019, https://archive.org/details/pdf_collections_1. 
116  See Appendix B.9. 
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meaning is assumed to mean blood, contrasting the blood of Muʿādh to the blood of the children men-
tioned in the first hemistich. However, the Arabic term for blood is dam (pl. dimāʾ), and hence the Arabic 
term should be rendered either as damuka or dimāʾuka. 
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 6. You still have not recognized our roaring, 
            it is a good deed when it accomplishes protection, 
 7. O woe to you! O woe to the allies 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 Muʿādh as a lesson. 

The primary function of these verses is to legitimate the group’s assassination of the 
Jordanian pilot Muʿādh. The verses associate the military attack initiated by the Jorda-
nian forces with ‘the alliance of disbelievers,’ implying that Muʿādh was working for 
America. By connecting Muʿādh 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,’118 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 also intended to influence the 
recipients’ judgment on how the killing of Muʿādh should be conceived.  

In addition to the simplified worldview, poetry is instrumentalized to legitimate and 
justify violent acts. Legitimation often takes place by exploiting Qurʾanic references. 
The argument takes the form of ‘analogical reasoning,’ which, in Islamic law terms, is 
known as qiyās. Analogical reasoning is the fourth source of Shariʿa, which means that 
in case of the lack of direct text from the Qurʾan 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 analogy with past 
practices and beliefs.  

In the poem, which tackles Muʿādh’s killing, specific phraseology evokes specific 
Qurʾanic chapters as a mode of justification. In the third verse, the verb taʿdū (‘you 
cross over’) recurs three times in the Qurʾan, and it addresses ‘the People of the Scrip-
ture’ in chapter 4:154, commanding them not to transgress on the sabbath (lā tadʿū fī l-
sabti). Secondly, the expression fa-mā aghnat in the second hemistich of verse 3 echoes 
another significant Qurʾanic verse 11:101. The eleventh Qurʾanic chapter dedicated to 
the prophet Hūd 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 Qurʾan verse 101 with 
the famous expression “we did not wrong them, they wronged themselves.” This pun-
ishment is followed by the expression fa-mā aghnat claiming that “they were not 
availed at all [fa-mā aghnat ʿanhum] 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 DĀʿISH members “like steel” is a metaphor depicting DĀʿISH fighters 

as powerful. It could also be a pun to the steel cage in which Muʿādh was burnt alive. 
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Qurʾanic references is appropriated to legitimate violence, giving the illusion that the 
justification enjoys religious blessing. 

Poetry also circulates specific commands among DĀʿISH 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 DĀʿISH members to take 
revenge on the out-group:119 

وَأشْفـي المدى باِلـوَريدِ                     ظـــى باِلحَديـدِ .  أوَْرِ اللَ 1  
عيدِ 2 شودِ ــفاطِساتِ الحُ  مِنْ                     .  أشَْبعِْ وُحُوشَ الصَّ  
عودِ اتِ اـبـِـبــــارِقـــ                    ودِ ـ.  زَلْزِلْ جَميعَ الحُش3 لرُّ  
وَلاھَِبــــاتِ الكُبـــــــودِ                     ودِ ـــ. بقِاذِفاتِ الوَقـــــــ4  
نـــودِ ــــوَصـائدِاتِ الجُـ                    اتِ الحُـــدودِ ــــ.  بنِاسِف5  
دودِ ـ. ھيََّا إنْتقَمِْ باِلــــ6 ودِ بزَِمْجَراتِ الأسُــــــــ                    ــرُّ  
دِ وَ أكَْسِرْ جَميعَ القـُـيــو                    يـدِ ــالوَع  . أشَْعِلْ لھَيبَ 7  
ً                     . ياَ ذُلَّ سَيْفِ الغُمــــودِ 8 ـــديـــدِ ـــباِل مُسْتمَْتعِا صَّ  
ــرودِ ــفـي ظِلِّ حُكْمِ القـُ                    دِ ـ.  ياَ بؤُْسَ عَيْشِ العَبي9  

فـي ظِلِّ عَيْشٍ رَغـــيــدِ                     .ياَ نعِْمَ عَيْشِ الأسُُـودِ 10  

1. Kindle the fire with the iron,  
    heal the knives with the neck vein, 

2. Satisfy the beasts of the [battle]field,120  
    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 a humiliation is the sword [placed] in its scabbards,  
    enjoying the rust! 

9. How miserable is the servants’ life,  
    under the shadow of the apes’ ruling, 

10.  O excellent life of the lions,  
    under the shadow of a life of happiness! 

 
                                                           
119  See Appendix A.24, and B.8. 
120  The term wuḥūsh al-ṣaʿīd, which I translate as ‘the beasts of the highland’ may also refer to militant 

jihadist groups in Upper Egypt (ṣaʿīd maṣr). 
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These verses are rife with imagery of burning which evokes a description of hellfire, 
including awri l-laẓā (‘kindle the fire,’ v. 1), ashʿil lahīb (‘alight the flame of,’ v. 7), 
and lāhibāt (‘people setting sth. to flame,’ v. 4). Burning imagery is accompanied by 
nature imagery for rhetorical emphasis. Examples include bāriqāt al-ruʿūd (‘the lighten-
ing of thunder,’ v. 3) and zamjarāt al-usūd (‘the roars of the lions,’ v. 6). In addition to 
the explicit commands to kill the opponent, DĀʿISH 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 (taqrīʿ) against individuals living in territo-
ries or countries governed by the out-group instead of becoming DĀʿISH warriors. 
Name-calling such as ‘apes’ is also legitimated by its recurrence in the Qurʾan.121  

Additionally, the term ṣadīd (‘rust’ or ‘pus,’ v. 8) may also serve as Qurʾanic 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 a drink of purulent water [māʾin 
ṣadīdin].”122 This Qurʾanic chapter entails a description of Hell, and it also serves as an 
admonition to the ‘People of the Fire’ (ahl al-nār), which are made up of unbelievers. 
According to the Qurʾanic scripture, the term ṣadīd is known to be one of the drinks 
provided in Hell. Coincidentally, the rhyming ūdī or īdī that determines the internal and 
end-rhyme of the poem also appears in the Qurʾanic verses where the term ṣadīd fea-
tures as the end-word.123 Other rhyming end-words that appear in these Qurʾanic verses 
include the term waʿīd meaning ‘threat’ which also features in 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 DĀʿISH. The chant entitled 
Our Shariʿa124 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: 

نْتظَمََ المَجالُ اِ وَقامَ العَـدْلُ وَ                       . أصُولُ الدّيـنِ تزُْھِرُ بعَْدَ يبُْسٍ 1  
بھِا الأمَْوالُ تزَْكو وَالغِلالُ                        ي وادْفـَعْ زَكَـاةً ـ. فبَادِرْ يــا أخ2َ  
غائـِنُ وَالكَ                       . يضُاعِفھُا لكََ المَوْلى وَيرُْبـي3 لالُ ــوَتسُْتلَُّ الضَّ  

   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  Qurʾanic references to the transformation of Christians and Jews into apes and pigs such as verses 2:65, 

5:60, and 7:166 served as Qurʾanic models of Israelite punishment and “as a warning against various phe-
nomena 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.” 

122 See Qurʾan, 14:16. 
123  See Qurʾan, 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 DĀʿISH known as bayʿa. The bayʿa is of historical 
significance because it resonates with the Qurʾanic passage in 48:18 that speaks of be-
lievers pledging allegiance to Prophet Muhammad. In another verse, the Qurʾan makes 
it clear that an oath involves a ritual acceptance of God’s representative as one’s pa-
tron.125Additionally, the bayʿa or mubāyaʿa mentioned in the Prophetic Traditions con-
stitutes an important milestone in the institutionalization of obedience to the Prophet in 
his lifetime, and it was equally used for caliphs.126  

Loyalties expressed to DĀʿISH 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 DĀʿISH is based on coercion, which mandates participation in the production of a 
culture that advertises allegiance. Allegiance can be sworn by individuals or by other 
jihadist groups, serving DĀʿISH as different strategies of domination. On a personal 
level, the pledge of allegiance 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 social pressure. This is the most permanent, deeply rooted re-
sponse to social influence. Internalization is often motivated by a desire to do right. 
Individuals like Ahlām al-Naṣr, who became key figures in the organization, have most 
likely internalized the organization’s ideology. In a tweet composed in kāmil metre, the 
poetess swears loyalty to DĀʿISH:127 

دع1 اـــــــوَلجُِرْمِ كُفْرِ المُعْتدَّينَ الرّادِع                         اــــ. بايعتُ مَنْ باِلدّينِ كانَ الصَّ  
؛ سَ ـــــــ. شَيخٌ حُسَيْن2 اـــــــــوَالقولُ مِنْهُ لقَدَْ يفَوُقُ مَدافعِ                         ـهُ ــلُ ـعْ ـدادٌ فِ ـيٌّ  
3 ً اــــــيَّ النَّواضرَ واقعِــالأمَان جَعَلَ                          . قدَْ شادَ في الِإسْـلامِ صَرْحا عاليا  
ا ـــــحَمَلتَْ لھَمُْ كَأسَ المَكارِمِ راتعِ                         . وَدْعـا جَـمـيـعَ الـمُـسْلمِـيـنَ لدَِولةٍ 4  
هُ خِذْلانُ مَـنْ عادى الھدُى5 ؛أوَ مَنْ سَعى نحَْوَ الأعَادي راكِعا                         . ما ضَرَّ  
128اـــأنَْ يشَْرَقَ الِإسْلامُ نوراً ساطِع                         صِـرٌ وَأمَْـرُ إلِْــھِــنــا:ـتَ ـ. فالحَقُّ مُنْ 6  

   1. I pledged allegiance to whom came out open with religion,129 
            and for the crimes of the repressive apostate transgressors,         
    

 
                                                           
125  “Those who offer allegiance to you (yubāyiʿūnaka) do so to God,” See Qurʾan, 48:10; EQ, s.v. “Oaths.” 
126  See also EQ, s.v. “Obedience.” 
127  Aḥlām al-Naṣr, Akhīran rabbunā kataba al-samāḥā (al-Ghurabāʾ Media, n.d), accessed April 1, 2019, 

https://archive.org/details/pdf_collections_1. 
128  See Appendix B.10. 
129  The expression ṣadaʿa bi-l-ḥaqq means “to come out open with the truth.” See also WEHR, ṣ-d-ʿ.  



142 The Hallmarks of DĀʿISH Poetry in the Jihadist Milieu 

   2.  Shaykh Ḥussaynī, right-guidedness is his deed, 
           indeed, his speech drowns out guns, 
   3.  He established Islam as a high-rise edifice, 
           he rendered novel wishes into reality, 
   4.  He called upon all 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 especially popular when DĀʿISH was gaining ground in 
the Iraq–Syria region and beyond. The recitation of a poem by an individual or a smaller 
jihadist group is intended to serve as a ritual 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 loyalty to DĀʿISH, 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 DĀʿISH. In identification, an 
essential element is the power and attractiveness of DĀʿISH.  

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:130  

 1. انَْشُروا البشُْرى جَميعاً               وَانْثرُوا أغَْلى الوُرودْ 
 2. وَارْفعـوا التكَْبير دَوماً                وَاھْتفوا أحَْلى نـَشـيـدْ 
ينا الـحُـدودْ   3. أمَُّتي فــاسْــتـَبْــشِـري                قـَـدْ تـَعَــدَّ
 4. لمَْ تعَُ ـدْ فـي أرَْضِــنــا                رَسْــمُ أحَْفـاد الـقـُرودْ 

1.  Spread the good tiding to all,  
                spread the most valuable arrival, 

 
                                                           
130  See also “Abū Bakr Shekau – “Bayʿa Jamāʿat ahl al-sunna li-l-daʿwa wa-l-jihād li-khalīfat al-muslimīna 

Abī Bakr al-Baghdādī,” Jihadology (blog), December 23, 2016, accessed January 20, 2017, 
https://jihadology.net/2015/03/07/al-urwah-al-wuthqa-foundation-presents-a-new-audio-message-from-
jamaat-ahl-al-sunnah-li-l-dawah-wa-l-jihads-boko-%E1%B8%A5aram-abu-bakr-shekau-bayah-jama/. 
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2. And raise the takbīr perpetually,131  
    call out the sweetest chant, 

3. My Muslim polity, accept the good news,  
    indeed, we have transgressed the borders, 

4. No trace remains in our land  
    of the descendants of the apes.132 

Verses pledging allegiance serve as a ritualized performance between DĀʿISH and 
the individuals or groups. The language deployed to realize this ritual is performative. 
The poem functions as a ritual exchange that represents, embodies and symbolizes in 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.133 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 DĀʿISH. In this respect, the poem constitutes 
a ritual of incorporation. The negotiation is initiated by the smaller jihadist group, which 
performs a ritual that comprises submission and a public declaration of allegiance. Upon 
pledging allegiance to DĀʿISH, individuals and jihadist groups synchronize their sym-
bolic world, including their subscription to the group’s self-schema.  

In all of its communicational aspects, DĀʿISH poetry serves as a public relations 
tool that communicates selective information related to the battlefield. Whether poetry 
is meant to encourage individuals to join DĀʿISH, pledge allegiance to it, or celebrate 
the death of its key figures, DĀʿISH verses become a propaganda exercise governed by 
the jihadist ideology. This conformity is not solely restricted to communicating news, 
but it also plays a vital 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 is instrumentalized to circulate central 
and idealized elements of the jihadist culture and ideology. It also lends authenticity to 
modern-day accounts by way of poetic testimony, providing a literary record of socially 
accepted values. Additionally, poetry supplements social expression by circulating so-
cially accepted norms entrenched in Bedouin values of honour and shame. These norms 

 
                                                           
131  The formulaic term takbīr is an exclamatory phrase expressing God’s greatness. It is usually followed by 

the expression allāhu akbar! (God is Great!). 
132  The derogatory term ‘apes’ refers to the Jews. Qurʾanic references to the transformation of Christians and 

Jews into apes and pigs such as verses 2:65, 5:60, and 7:166 served as Qurʾanic 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 a discussion 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 DĀʿISH 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 DĀʿISH, 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 populace. 

In the pre-Islamic 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.134 Poetry sets the 
cultural code of a particular society; an instrument to control what is acceptable and 
unacceptable.135 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.”136 On a similiar vein, the medieval Tunisian litterateur Ibn al-
Rashīq (d. 1063 CE) highlights the importance of the socio-political role of poetry in 
pre-Islamic 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.137 

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-Nabaʾ,138 the jihadist group propagates death as the highest honour by 
quoting two verses attributed to the tenth-century poet al-Mutanabbī (d. 965 CE)139 with 

 
                                                           
134  KANAZI, 125 
135  The appropriation of tribal moral values is discussed in section 3.2.2.1. 
136  Ouyang, Literary Criticism in Medieval Arabic–Islamic Culture, 61. 
137  Ibn Rashīq al-Qayrawānī, Abu ʿAlī al-Ḥasan, Al-ʿumda fī maḥasīn al-shiʿr wa-ādabihi wa-naqdihi, ed. 

Muḥammad Muḥyī al-Dīn ʿAbd al-Ḥamīd 2 vols. 4th ed. (Beirut: Dār al-jīl, 1972), I: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-Nabaʾ, 109:7. 
139  Abū al-Ṭayyib Aḥmad b. Ḥusayn, Dīwān al-mutanabbī (Beirut: Beirut Printing House, 1983), 232. 
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one minor alteration, namely ṣaghīr (small) is interchanged with ḥaqīr (inconsider-
ate):140 

ومِ ـفـَلا تـَقْـنـَعْ بما دونَ النجّ    1. إذِا غامَرْتَ في شَرَفٍ مَرُومِ                       
كَطَعْمِ المَوْتِ في أمْرٍ عَظيمِ           . فطَعَْـمُ المَوْتِ في أمْرٍ صَغيرٍ             2  

       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] a small matter, 
       is the same as the taste of dying in a mighty one.   

Poetic verses composed by esteemed figures in the Islamic tradition are appropriated 
by DĀʿISH as an authoritative source to exude an aura of legitimacy around the jihadist 
message. Other examples which surface in al-Nabaʾ include the verses attributed to 
ʿAbdallāh b. al-Mubārak (d. 797 CE), a scholar 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:141 

اـھــانُ ـورِثُ الذّلَّ إدِْمـوَقدَْ ي                   . رَأيَْتُ الذَّنوبَ تمُيْـتُ القلُـوبَ     1  
كَ عَصْيانھُاـفْـسِ ـنَ ـرٌ لِ ـيْ ـوَخَ                  . وَترَْكُ الذُنوبِ حَـياةُ القـُلـوبِ       2      

   1. I noticed that sins kill the heart,  
             becoming addicted to them brings humiliation, 

   2. That the abandonment of sin is life for the hearts,  
           so it is best for yourself to disobey it! 

In a video production entitled The Purification of Souls, a child is heard chanting 
poetry versed in mutaqārib metre to a group of armed men while holding a gun in his 
hand:142 

تُ المَـسـيـرَ بـِعَـزْمِ الحَديـدْ ـعَـزِمْ                          . سَلكَْتُ طرَِيقي وَ لا لنَْ أحَيدْ 1  
ـهَ طَــرْفــي لِأرَْضِ الاسُودْ                           دْ ــ. وَوَدَعَتْ دُنْيايَ قلَْبٌ عَـنـي2 تـَوَجَّ  
فـَإنِـّي مَــضَـيْـتُ لِأرَضِ العِراقْ                           يــزَني لفِـِراقــلَا تـَحْ  . فيَا أمُُّ 3  

1. I pursued my way, and I will not deviate,  
     I determined my path by the firm will of the iron, 

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-Nabaʾ, 144:9, and repeated on page 10. 
142  See also (14:57) in Aaron Y. Zelin, “Purification of the Souls–Wilāyat al-Raqqa,” Jihadology (blog), June 

20, 2017, http://jihadology.net/2017/06/19/new-video-message-from-the-islamic-state-purification-of-the-
souls-wilayat-al-raqqah/. 
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3. O mother, do not grieve for me being apart, 
    for I went to the land of Iraq. 

     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 a male child as a 
prototype empowers the verses because this choice places higher expectations on adult 
men. In this way, DĀʿISH dictates social norms and behaviours which are esteemed in 
the group such as one’s determination to emigrate without deviation, setting one’s gaze 
towards Iraq and the readiness to leave everyone behind including family members to 
join DĀʿISH.  

Poetry is utilized to construct an alternative reality which beatifies 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: Abū Muslim from Canada, DĀʿISH celebrates the life 
and death of a Canadian fighter. Choosing a foreign fighter as a prototype represents the 
group’s imminent call for foreigners to join the jihadist cause. The video production 
contains clips of Abū Muslim talking about his experience of migrating from Canada to 
Syria, inviting others to perform hijra in the same manner. The verses of the trance-like 
chant entitled O Victory in Obtaining Martyrdom (yā fawza man nāla l-shahāda) glorify 
death, beautify martyrdom and invite others to follow suit:  143  

رُ . 1 ماءُ تقَطََّـ نوبُ إذِا الدِّ يا فـَوْزَ مَنْ نالَ الـشَّھادَةَ صادِقاً                            تمُْحى الذُّ  
ھورُ تعََطَّرَتْ  بعَِبيرِھاَ                             مِسْكٌ تفَـُوحُ جِـــرَاحُـهُ وَتعَُطَّرُ وَإذِا ال. 2 زُّ  
كُـمْ                             وَتسََلَّحــوا باِلــحَ . 3 زوا يا إخِْوَتـِـي لعَِدُوِّ رواـوَتجََـھَّـ قِّ لاَ تتَأَخََّ  
دِ فإَنَِّهُ                            عِــزٌّ إذِا ما نـَسْتجَيبُ وَ مَفْـخَـرُ قوموا لحَِيَّ عَـلى الـجِـھـا. 4  

 1. O victory for those who have received martyrdom truthfully,  
             the sins will 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. Rise to 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 visually portraying the death of the fight-
er144 against the backdrop of acoustic melodies, namely, the chant, the recitation of 

 
                                                           
143  See Appendix A.2. 
144  See also Zelin, “al-Ghurabāʾ: The Chosen Few of Different Lands: Abū Muslim from Canada.” 
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Qurʾanic verses,145 and the extracts from the Prophetic Traditions.146 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 alleviates the 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 Qurʾanic promise 
of paradise that cannot be reconstructed otherwise.147 In an elegy composed in kāmil 
verse and following a monorhyme, Aḥlām al-Naṣr eulogizes Shibl al-Zarqāwī who was 
a fighter held in Abū Ghrayb prison: 

دى          1 مَّ  ق             . وَأوَانَ عـانقهُ الرَّ ــانْ ـــــوَأبَانَ مِنْهُ الدَّ   
. قدَْ حَلَّقتَْ روحُ الھـَنا                       وَاسْتبَْشَرَتْ حورٌ حِسانْ 2 148 

 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-Islamic 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 DĀʿISH controlled territory.149 The pamphlet 
cites a poetic verse attributed to the eighth-century Arab poet known as al-Farazdaq or 
Abū Firās (d. circa 732 CE) who states: 

150لمَِنْ يبَْنيْ بھِا لمَْ تطُلََّقْ  وَذاتِ حَليلٍ أنَْكَحَتْھا رِماحُنا                 حَلالٌ . 1  

      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 Qurʾanic recitation of verse 2:218. See also Zelin, “al-Ghurabāʾ: The 

Chosen Few of Different Lands: Abū Muslim from Canada,” 8:22. 
146  See also Zelin, “al-Ghurabāʾ: The Chosen Few of Different Lands: Abū Muslim from Canada,” 9:40, 

quoting Kitāb al-jihād: sunan al-nasāʾi, book 25, Hadith 50, accessed January 20, 2018, 
https://sunnah.com/nasai/25/50. 

147  The Qurʾan 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-pamphlet-on-slavery.  
150  Muḥammad al-Amīn b. Muḥammad al-Mukhtār al-Jaknī Shinqīṭī, Aḍwāʾ al-bayān fī īḍāḥ al-qurʾān bi-l-

qurʾān, vol. 6 (Beirut: ʿĀlam 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 DĀʿISH 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, DĀʿISH 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.”151 Ideological 
simplification characterizes the enemies and implies modes of action against them. This 
subtle social influence makes it less likely for DĀʿISH members to view the world from 
the perspective of the ‘other.’152  

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, DĀʿISH propagandists reinterpret the five pillars of 
Islam by associating Islamic dogmas with the group’s ideological outlook.153 In a dis-
cussion dealing with apostasy, the propagandists cite two verses to justify action against 
the perceived apostate. These verses are attributed to a Moroccan Islamic scholar called 
shaykh ʿIṣām al-Bashīr al-Marrākashī (1972–): 

التَّكْفيرْ    لا ينَْبغَي الوُقوفَ في                . وَرُغْمَ ما قلُْتُ مِـنَ التَّحْذيرْ         1  
افرِاً فقَدَْ كَـفـَرْ ـمَنْ لمَْ يكَُـفِّرْ ك                  ياًّ وَظَـھـَـرْ       . إذِا بدَا الكُفْرُ جَلِ 2  

        1. In spite of what I had previously said as a warning, 
               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 values imposed by 
DĀʿISH, which become personalized by means of constant repetition. Repetition is 
instrumentalized as a powerful tool to juxtapose newly formed organizational values 
circulated by DĀʿISH with personal values. This juxtaposition induces complicity by 
creating practices in which the subscribers become accomplices by upholding norms 
constitutive of DĀʿISH 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–dīwān al-daʿwa wa-l-masājid ‘Learn Your Religion’s Command’,” Bayt al-maṣādir 

(blog), May 8, 2017, accessed January 5, 2018, https://baytalmasadir.com/2015/04/20/text-pdf-islamic-
state-diwan-al-da%CA%BFwa-wal-masajid-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.”154 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 DĀʿISH poetry as an emotional expression needs to be under-
stood vis-à-vis 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 a long period because it has held 
a firm grip on human cognition and emotion.155 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.”156 In a 
congenial group setting, emotionally laden verses describe the conflict but do not end in 
protest. Instead, stabilizing 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.”157  

DĀʿISH 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 elicit fully control of emotions.”158 Jihadist poetry mo-

 
                                                           
154  Schoeler, “The Genres of Classical Arabic Poetry Classifications of Poetic Themes and Poems by Pre-

Modern Critics and Redactors of Diwāns,” 7. 
155  Eugen Wassiliwizky, Stefan Koelsch, Valentin Wagner, Thomas Jacobsen, and Winfried Menninghaus, 

“The Emotional Power of Poetry: Neural 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 Kifāya Rhetoric in Pre-Revolutionary Egyptian 

Literature,” in Commitment and Beyond: Reflections on/of the Political 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.159 

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.160 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.161 
DĀʿISH 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 DĀʿISH 
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.162  

Effective propaganda entails stirring up and orchestrating the audience’s emotions 
from being flat sentimental to burning excitement and even blatant instinct.163 Highly 
emotive messages circumvent informed judgments by ignoring alternative 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 DĀʿISH 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 Iraq: How Jihadists Frame Suicide Terrorism 

in Videos and Biographies,” Terrorism and 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. 
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by creating an alternative reality that diverts attention from the grim truth. In this way, 
DĀʿISH not only coats its brutal acts of violence in a flowery language, but it also legit-
imizes them. This is epitomized in a poem entitled When the Cat is more Intelligent 
than Most Humans.164 The poem features a photo of DĀʿISH fighter playing with a 
cat.165 The militant jihadist explains in mutaqārib that: 

لِأرُْدِي الـشُـرورَ وأحَْميْ الفضَائلِْ                   ــنــابـِل            . أعُِـدُّ لأعَْــداءِ رَبـِي الـقَ 1    
قْ أكـاذِيـبَ جـاھِـلْ 2 . وَذِي قطَِّةٌ لمَْ تخََفْ مِنْ سِلاحِي                              وَلا لـَـمْ تـُصَـدِّ  
ـوابَ            3 ورِ، عَنْ كُلِ باطِلْ  بعَـيـداً                   . فيَا لـَيْتكَُـمْ تـَعْـرِفـونَ الـصَّ عَنِ الزُّ  

   1. I prepare bombs for the enemies of my Lord, 
          to kill evil and protect the virtues, 
   2. This cat 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 a fighter 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. DĀʿISH militant jihadists 
are often compared to lions and visualized as powerful men.  

On a similar vein, in a visual production entitled The Caravan of Light–Wilāyat 
Nīnawā, the video depicts a DĀʿISH militant who uses a wheelchair. The militant fight-
er had lost his legs while fighting for the cause of DĀʿISH.166 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 DĀʿISH fighter is praised (madḥ) for his 
courage, and his suffering is romanticized in the wāfir metre following the nā end-
rhyme: 

هُ الزاكي سَمانا. يعُانقُِ طَيْفهُُ الزاھي ذُرانا                          وَيمَْلأُ جَرْسُ 1  
ليِغُْدِقَ فـي مــآقيِنـا الحَنانـا                        . وَيرَْفعَُ باِلجِھادِ مَنارَ حُبٍ 2                 

 1. His radiant spectre hugs our fine dust,167  
             his sinless sound fills our loftiness,168 

 
                                                           
164  See Appendix B.12; DAN, 93. 
165  See Appendix B.12; DAN, 93. 
166  See (21:20–26:00) in Aaron Y. Zelin, “The Caravan of Light–Wilāyat Nīnawā,” Jihadology (blog), 

January 3, 2017, accessed June 10, 2018, https://jihadology.net/category/the-islamic-state/wilayat-
ninawa/. 

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

168  The adjective zakī, which is translated as sinless, has different meanings, including innocent, chaste, 
honest, pure, virtuous, and also fragrant, redolent, and sweet-smelling. Additionally, the term samānā 
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   2. By means of jihad he erects the minaret of love  
             to make our eyes shed tears of empathy.169 

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 personal dysphoria. On the battlefield, it serves as an emotional re-
lease for a large 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:170 

نخَُوضُ لظَاھـا وَأھَْوالھَـا                . إذِا الحَرْبُ شَبَّتْ مَشَيْنا لھَا           1      
مُ إشِْعـالـَـھــوَقـُودٌ يُ              . فـَـنـَحْــنُ الأبُـاةُ وَنـَحْنُ لھَا              2 ا ـضرِّ  
ا ناَلھَاـفسََـلّْ أمَُّة الكُفْـرِ م            ا                ـ. سَقيَْنا الـسُـيـوفَ دِماء لھ3َ    
ـدُ للِْـ4 وَعِ أنَْــذالـُھـا          ـ. تحَُشِّ 171وَقـَدْ شَتَّتْ الحَقُ احَْوالھَا                   ـرَّ  

  1.   If the war breaks out, we shall march towards it,  
             we enter its flames and its horrors, 
    2.   We reject [humiliation], and for it [the war],  
             we are the fuel that sets it 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. DĀʿISH in-
surgents seek to minimize political divides among different Salafi-jihadist groups by 
appealing to emotional and personal themes embedded in the history, religion, culture, 
and ethos of predominantly Arabic-speaking Muslim communities around the world. In 
a poem composed by Aḥlām al-Naṣr in basīt metre, the poetess exploits the political 
upheaval unfolding in Syria at the time to seek support for DĀʿISH and encourage Syri-
ans to act: 

 

 

 
                                                           

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

169  The term māqīnā means ‘tear ducts.’ 
170  See (30:00 onwards) in Zelin, “The Caravan of Light–Wilāyat Nīnawā.” 
171  See Appendix A.15. 
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وَثمَّ عافَ طوَيلَ الصَمْتِ ثمَُّ حَكى:               تنَھََّدَ الوَطنَُ المَكْلومُ في ألَمٍَ      172 1.   

  1. The injured homeland sighed in agony, 
         followed by a long-abhorred silence, and then it spoke… 

By the same token, the poetess also addresses the plight of the Syrian citizens at the 
hands of their ruler. In an elegy dedicated to a thirteen-year-old Syrian boy called Ḥam-
za ʿAlī al-Khaṭīb, the poetess recalls how the child was brutally murdered while in the 
custody of the Syrian government in Darʿā. Al-Khaṭīb was detained during a protest 
against the government in April 2011. Versed in the wāfir metre, the poetess recalls 
how the Assad regime assaulted ʿAlī al-Khaṭīb: 

. ضَرْبوهُ قدَْ كَسَّروا الذِّراعَ وَحَطَّموا عنقاً وَصَدْرا1  
ھـــوهُ وَحَـــ2 قوهُ وَعَذَّبوهُ فمَاتَ ـ. قـَــدْ شَـــوَّ غَدرا رَّ 173 

 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 mutaqārib metre 
published by al-aṣdāʾ foundation propagates killing and shooting as the modus operandi 
leading to the group’s success:174 

  واتمِْ ـوَعَزْفِ الكَ                  مْ  ـــ. بكَِسْرِ الـجَماجِ 1
   ارِمْ ـالمَكــــلنِيَْلِ                   ـدٌ ـــ. سَبيلٌ سَـــديــ2
   اعِمْ ــــبكَِفِّ القشَ                   يـــ. وَحَدُّ المَواضِ 3
ي                 ودِ  ــــــ. سَبيلُ الأس4ُ مْ ـاغِ ـالأبُاةِ الضَّ  
وَنھَْوى المَلَاحِمْ                  . نخَوضُ الحُروبَ  5  

       1. By breaking the skulls  
   and playing silencing sounds, 

       2. is a righteous 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. are the path of the lions  
   the proud, fierce lions,175 

       5. we wage the wars  
       and love the epic battles passionately. 

The three primary functions of DĀʿISH poetry, namely, the communicational, emo-
tional, and social 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 DĀʿISH. Two primary 
goals are sought through poetry; the primary goal deals with mobilizing the widespread 
plights and grievances experienced in DĀʿISH ruled territories at a particular time. 
Instead of engaging with its populace through long theological debates, DĀʿISH 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 DĀʿISH. By wielding control over the communica-
tional and social functions, DĀʿISH 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 all different, namely al-qashāʿim, al-

usūd, and al-dayāghim. 



 

 
 

PART III 

Chapter Five 

Blood Vengeance as a Moral 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 DĀʿISH 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,1 which is a form of a ritual sacrifice that 
redeems unavenged blood, binding tribes together but also separating them from one 
another.2 The law of blood vengeance is one of “the most fundamental institutions of 
tribal society,”3 and it is triggered by means of ‘blood feud’ between clans. In pre-
Islamic times, the call for blood vengeance was recorded in the Muʿallaqāt of ʿAmr b. 
Kulthūm 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.”4  

The advent of Islam posed a challenge to the pre-Islamic tribal customs, including 
blood vengeance. Toshihiko Izitsu argues that the Qurʾanic message was intended to 
overcome the tribalistic ethos of pre-Islamic Arabia, wherein blood vengeance was 
considered as unislamic.5 Bloodshed is explicitly banned (safk al-dimāʾ) in the Islamic 
scripture.6 The Qurʾan refers to murder-killing eight times7 and to vengeance four 
times8 with the general instruction being not to kill.9 Angelika Neuwirth advances on 
Izitsu’s claim by arguing that the standard pre-Islamic poetic themes are countered and 
nullified in Qurʾanic 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 Qurʾan, 

5:45. 
2   Stetkevych, The Mute Immortals 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   See Muʿallaqāt of ʿAmr b. Kulthūm verses 42, and 51. 
5   See also Toshihiko Izutsu, The Structure of the Ethical Terms in the Koran: A Study in Semantics (Tokyo: 

Keio Institute of Philological Studies, 1959). 
6   References to the banning of bloodshed appear in two Qurʾanic verses, that is, 2:30, and 84. See also EQ, 

s.v. “Bloodshed.” 
7   See Qurʾan, 4:29, 4:92, 4:93, 5:32, 6:151, 17:33, 25:68, and 50:74. 
8   See Qurʾan, 2:178, 2:179, 2:194, and 5:45. 
9   See also EQ, s.v. “Vengeance.” 
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tory bliss of lost love conjured up by the nasīb, the erotic prelude of the qaṣīḍa which is 
inverted by the “counter-image of everlasting bliss” and amorous delight granted to the 
souls in paradise.10  

Likewise, the Qurʾanic message counteracted the pre-Islamic poetic motif of time 
and fate (dahr). The renowned medieval Arab lexicologist Ibn Manẓūr (d. 1312 CE) 
defines al-dahr as an extended period (al-amadu al-mamdūd... al-dahru alf sana).11 
Societies in pre-Islamic Arabian life conceptualized al-dahr (time as fate) or its near-
synonym maniyya (fate or destiny)12 as “the tyrannical sovereign, unpredictable and 
capricious, which set the appointed time (ʾajal) for every man’s death.”13 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.14 Upon the advent 
of Islam, the pre-Islamic notion of dahr transitioned to the Islamic concept of compen-
sation and life after death, a transition that was not always easy to engender among early 
Islamic poets.15 The customary practice of weeping the dead, which was part of a ritual 
linked to the elegiac genre, was considered as unislamic after the revelation of the 
Qurʾan. Pre-Islamic traces of the call for vengeance, however, still dominated poetic 
verses in the Islamic era. Al-Mutanabbī (d. 955 CE) versified blood vengeance in one of 
his poems, in which he stated: “you killed me, God will kill you. Attack the enemy and 
kill.”16  

DĀʿISH 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 qaṣīda. 
Classical Arabic poetry, upon which DĀʿISH 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 culturally 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 Qurʾan as a Literary 

Text (Oxford: Oxford University Press, 2014), 79. 
11  See LISᾹN, d-h-r. 
12  According to Ibn Manẓūr, the plural of maniyya, namely manāya, 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 Studies 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 Studies 44, no. 3 (1985), 167. 

14  See also Pieter Smoor, “Elegies and Other Poems on Death by Ibn al-Rūmī,” Journal of Arabic Litera-
ture (1996): 49–85. 

15  Pieter Smoor, “Ibn al-Rūmī: His Elegies and Mock-Elegies for Friends and Foes,” Quaderni di Studi 
Arabi (1997), 102ff. 

16  See also EQ, s.v. “Vengeance.” 
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stating honour and good relationship.17 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.”18  

The ‘gift exchange’ paradigm manifests itself concurrently in a twofold 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 
DĀʿISH, 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 
social status in the jihadist milieu upon declaring allegiance.19 Similarly, chanting of 
DĀʿISH poetry serves as a ritual of homage and a re-enactment of allegiance that reaf-
firms the authority of DĀʿISH and the bond between DĀʿISH and its subordinates. The 
ritual exchange involved therein amounts to the establishment and maintenance of a 
bond of domination based on obedience between DĀʿISH and its subordinates. 

In the jihadist circles, loyalty between DĀʿISH 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.”20 The willingness to die in battle or to 
perform martyrdom is projected as a form of a ritual sacrifice that reinstates honour and 
justice. 

Violent acts promoted by DĀʿISH involve two types of sacrificial tokens. Jihadist 
propaganda portrays DĀʿISH 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 DĀʿISH adherents proclaiming ‘God is great’ (allāhu 
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 also Marcel Mauss, The Gift: Forms and Functions of Exchange in Archaic Societies, trans. Ian 

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 DĀʿISH 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 qaṣīda. 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.’21 The repetition of Qurʾanic phrases interlaces the ritualistic credo prop-
agated by DĀʿISH with the ritual 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.”22 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 DĀʿISH cadres 
through its illocutionary force because poetry does not describe a particular action, but it 
constitutes the action itself, namely, it is valued for its performativity.23 In the case of 
DĀʿISH, 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 DĀʿISH poetry is reflected in the aghrāḍ, that is, the thematic 
intentions borrowed from the poetic tradition. The pre-Islamic thematic purposes do not 
indicate the existence of attitudes, but they effectively bring those attitudes into life “by 
virtue of the illocutionary act.”24 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 aghrāḍ 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 DĀʿISH 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  The term ‘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 DĀʿISH Poetry 
Since time immemorial, poets have availed themselves of the qaṣīda for a particular 
purpose. The purposefulness is determined by the ideological alignment of the poet. 
Etymologically, the term qaṣīda is derived from the verb qaṣada meaning ‘to intend’ 
and is to be understood as a framework that incorporates several thematic intentions 
known as aghrāḍ which are specifically chosen by the poet by keeping a targeted audi-
ence in mind.25 Régis Blachère defines aghrāḍ as “a cluster of concepts, a series of 
images or evocations which combines with several others in order to constitute a more 
general theme which forms an axis of some sort.”26 In the medieval period, there were 
the four primary thematic intentions which classified an individual as a major poet 
(faḥl), namely, eulogy (madḥ), lampooning (hijāʾ), self-praise (fakhr), and description 
(waṣf).27 These aghrāḍ, which were often the centre of debate even among classical 
scholars of literary criticism, were neither exclusive nor fixed in time.28  

Ali Hussein claims that the term aghrāḍ in Arabic does not reflect the Arabic no-
tions of the topic (fikra), subject (mawdūʿ) or genre (jins adabī) because classical Ara-
bic poetry focuses mostly on the “targets of the poets in composing their verses.”29 To 
date, there has been no consensus among traditional and modern scholars on a specific 
number of aghrāḍ or which aghrāḍ are considered to be fundamental. Traditional liter-
ary critics realized that the number of aghrāḍ goes beyond what they had covered but 
chose alternatively to restrict themselves to the most common ones.30 

One of the most pertinent discussions among medieval scholars concerning the 
study of Arabic literary theory is based on the division of the qaṣīda into different ‘tar-
gets of poetry’ (aghrāḍ al-shiʿr).31 The litterateur Qudāma b. Jaʿfār (d. 948 CE) does 
not explicitly identify sub-categories but, “concerning specific ‘aims,’ he attempts to 

 
                                                           
25  See also Gregor Schoeler quoting Régis Blachère in “The Genres of Classical Arabic Poetry Classifica-

tions of Poetic Themes and Poems by Pre-Modern Critics and Redactors of Diwāns,” 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 aghrāḍ 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  Salma Khadra Jayyusi, “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 qaṣīda that may be adapted differently with time and according to the intention of 
the producer. Al-ʿAskarī, for instance, has contrastive views on the matter. In Diwān al-maʿānī, he con-
siders the themes of pre-Islamic poetry to be five in number but contradicts this view in Kitāb al-
ṣināʿatayn, 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  See also Ibn Rashiq, al-ʿUmda fī maḥāsin al-shiʿr wa-ādābihi wa-naqdihi (Beirut: Dār al-jīl, 1972), 108. 
31  See also Heinrichs, “Literary Theory: The Problem of its Efficiency,” 19–69. 
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deduce them from other, principal (subordinated) ‘aims’.”32 Likewise, the Tunisian 
literary critic Ḥāzim al-Qartajannī (d. 1284 CE), divides aghrāḍ into major (ummhahāt 
ṭuruq)33 and narrow paths.34 The medieval scholar suggests dividing the main sections 
in the poem into sub-sections consisting of direction (jiha), division (faṣl), and motif 
(maʿnā).35 The notions attached to aghrāḍ in al-Qartajannī’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 ʿAbd al-Qāhir al-Jurjānī (d. 
1078 CE) which links the states of mind to the themes of poetry like joy, wrath, and 
awe.36 In this manner, “passionate excitement elicits love poetry, anger invective poetry, 
desire praise poetry and fear apologetic poetry.”37  

This method of division, which is outlined in al-Jurjānī’s work known as the Secrets 
of Eloquence, 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.38 Al-Jurjānī clarifies that “the way to discover excellence is to look inwardly, 
to introspect oneself and find out what impressions, satisfactions, emotions, and excite-
ments the whole composition left on one’s soul.”39 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 DĀʿISH 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 qaṣīda in the jihadist circles is 
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.40 The flexibility and multiplicity of 
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aghrāḍ that distinguishes the polythematic qaṣīda (murakkabat al-aghrāḍ) 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.”41 For this 
reason, particular poetic verses may be extracted and repurposed in a different context. 
This thematic flexibility is especially 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 DĀʿISH subscribers.42  

Complementing the thematic flexibility is the well-established rigid metre and 
rhyme of the qaṣīda, 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 Abū Hilāl al-
ʿAskarī (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.43 Al-
ʿAskarī argues that a message encoded in poetry tends to survive longer due to its co-
herent parts assisted by the metre and end-rhyme.44 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.”45 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.46 The conflation of form and 
content as a means of political interaction has turned the qaṣīda 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 DĀʿISH poetry, multiple aghrāḍ are reinvented to provoke blood vengeance. 
For the scope of this study, DĀʿISH 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 
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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 Iraq–Syria region and beyond. 
DĀʿISH poetry is intended 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 as a moral code of action that 
plays a central role in DĀʿISH ideology.  

For the sake of a thorough analysis, blood vengeance is dissected into the themes of 
incitement (taḥrīḍ), bravery in battle (ḥamāsa), elegy (rithāʾ), renunciation (zuhd), and 
calling others to lead a life of abstention (tazhīd). In return, these themes are expressed 
in a series of motifs that contribute towards evoking blood vengeance. These motifs 
include exhortation (istinhāḍ), the call to take up arms (istinfār), expressing reproach 
(ʿatb or ʿitāb), consolation (taʿziyya), announcing or reporting the death of someone 
(naʿy), threatening or a warning (tawaʿʿud, waʿīd, iʿād),47 and lampoon (hijāʾ).48 Due to 
the flexibility of the polythematic qaṣīda, 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 a linear 
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 (rithāʾ) 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 niyāḥa of wailing women.49 The performance of 
mourning was an obligatory public lamentation incumbent on women. This obligation 

 
                                                           
47  Ibn al-Rashīq discusses this motif under al-waʿīd wa-l-indhār. See also Ibn Rashiq, al-ʿUmda fī maḥāsin 

al-shiʿr wa-adābihi wa-naqdihi, vol. 2, 159. 
48  See also Ibn Rashiq, al-ʿUmda fī maḥāsin al-shiʿr wa-adābihi wa-aqdihi, 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: Studien zur Arabischen Lite-
raturgeschichte, 19. 
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was “ritually prescribed and served to express a typically liminal defiled and yet sacral 
state.”50 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 rithāʾ is not a failed or mediocre attempt at individual expressions but above 
all, “the performance of a ritual obligation” of a woman.51 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.”52 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 developed 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 (āthār al-taʿālīm al-dīniyya), manifestations of 
faith in God through death (maẓāhir al-īmān bi-l-mawti), and rejoicing in heaven (al-
istibshār 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-thawāb wa-l-ajr al-ladhī ʾaʿaddahu allāh li-l-shuhadāʾi wa-l-
mujāhidīna).53 

The recurrence of the elegy in the context of contemporary militant jihadist warfare 
addressed to male relatives is also aligned with classical conventions.54 Stetkevych 
claims that the available corpus of pre-Islamic poetry seems to suggest “a preponder-
ance of rithāʾ for those who fell in the battle over those who died of natural causes.”55 
Elegiac verses are circulated in the jihadist milieu to lament high-ranking male person-
nel. Examples include the group’s former spokesperson Muḥammad al-ʿAdnānī, the 
former chief of military operations in Syria ʿUmar al-Shishānī, and the former head of 
the group’s military Council called Abū ʿAbd al-Raḥman al-Bilāwī.56 In sporadic cases, 
the lamented may be key members of another jihadist organization that supports 
DĀʿISH or enjoys a good relationship with it. Examples include Abū ʿAbd Allāh Taw-

 
                                                           
50  Stetkevych, The Mute Immortals Speak, 165. 
51  Stetkevych, The Mute Immortals Speak, 162. 
52  Stetkevych, The Mute Immortals Speak, 166. 
53  See al-Nuʿmān ʿAbd al-Mutaʿāl al-Qāḍī, Shiʿr al-futūḥ al-islāmiyya fī ṣadr al-islām (Cairo: Dār al-

qawmiyya, 1965), 253. 
54  Elegies written for deceased women were only introduced later by the Arab poet and satirist al-Jarīr b. 

ʿAṭiyyah b. al-Khaṭafā (650-729 CE) who lamented his wife. Ibn al-Rūmī (836–896 CE) also elegised his 
mother. See Ewald Wagner, Grundzüge der klassischen arabischen Dichtung, Band I: Die altarabische 
Dichtung (Darmstadt: Wissenschaftliche Buchgesellschaft, 1987), 133–4; Smoor, “Elegies and Other Po-
ems on Death by Ibn al-Rūmī”; Stetkevych, The Mute Immortals Speak, 163. 

55  See also 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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fīq Muḥammad Farīj57 and Osama bin Laden,58 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 Aḥlam al-Naṣr’s elegies deals with the death of 
Salīm ʿAbd al-Qādir Zinjīr (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 ʿAbd al-Qādir’s 
death, Aḥlam al-Naṣr exploits his legacy and adapts it to the jihadist narrative.59 The 
underlying intention behind conjoining Muslim personalities with DĀʿISH is to 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 (madīḥ),60 because like madīḥ, elegies enumerate the virtues of the de-
ceased but with a nostalgic element.61 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.62 The principal objective of producing elegies in 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 DĀʿISH 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 Muḥammad al-ʿAdnānī (1977–2016)63 entitled You 
are still lofty O ʿAdnānī, the former DĀʿISH spokesperson is lamented in kāmil metre. 
The opening verses do not only stress the righteousness of the high-ranking figure in 
DĀʿISH, but the verses also depict al-ʿAdnānī as a sacrificial token who completed the 
sacrificial rite and is consequently granted the paradisical promise: 

انِ ـ. ما زِلْتَ تسَْمو أيَُّھا العَدْنـاني                                     حَتىّ ارِْتقَيَْتَ إلِى رُحابِ جِن1   
أنَْعِمْ بطِوبـى وَالــمَــقـامِ الھانـي         ـهِ                            . ذَياّكَ ما نرَْجو الإلـَهَ بفِضَْلِ 2  

 
                                                           
57  Tawfīq Muḥammad Farīj is believed to have formed part of the Jamāʿat Anṣār Bayt al-Maqdis (Support-

ers of Jerusalem Group), which eventually pledged allegiance to DĀʿISH and became known as the prov-
ince of Sinai (wilāyat Sīnāʾ). See also Milton, and al-Ubaydi, “Pledging Bayʿa: A Benefit or Burden to 
the Islamic State?” CTC Sentinel 8, no. 3 (2015). 

58  Aḥlām al-Naṣr’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, Salīm ʿAbd al-Qādir died from illness and not on the battlefield. 
60  See also Abū Hilal al-ʿAskarī, Kitāb al-ṣināʿatayn (Cairo, 1952), 131–2; Qudāma b. Jaʿfar, Naqd al-shiʿr 

(Leiden: Brill, 1956), 23, and 49–50. 
61  Al-ʿAskarī argues that the only difference between praise and elegiac poetry is that in a panegyric one 

writes “he is…,” whilst in an elegy one writes “he was…” See KANAZI, 128. 
62  See also Stetkevych, The Mute Immortals Speak, 167. 
63  DĀʿISH spokesman and senior leader Muḥammad al-ʿAdnānī was killed in August 30, 2016 in Aleppo 

province. 
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  1. O ʿAdnānī, you are still 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!64 

These verses resemble the conventional raḥīl, which is indicative of a heroic or dig-
nified mood.65 In the pre-Islamic ode, the raḥīl depicted the poet travelling in the desert 
who overcame hardship and exhaustion with perseverance and courage. The poetess 
Aḥlām al-Naṣr adopts and adapts this poetic section by coating it with Islamic symbol-
ism, whereby the raḥīl comes to signify the journey of an individual from the temporal 
world (al-dunyā) 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 
die for the group. 

رُ الناسَ العَـليلة باِلھدى       3 وَتزُيلُ عَـنْھـُم وَصْـمةَ الأدَرانِ                              . وَتبُصَِّ   

 3. It makes people recognize the sickness in the right way, 
        it eliminates their stain of dirt. 

By mobilizing Islamic phraseology, the poetess acknowledges al-ʿAdnānī as a mes-
senger who helped transmit God’s message to the Muslim community by creating ‘the 
right path’ (al-hudā) for his successors. The term al-hudā is deployed to refer to the 
Qurʾan66 and also to God’s guidance.67 The Qurʾanic 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 (madḥ):68 

انِ ـــبيِقَـيـنٍ صِدْقٍ مُخْلصٍِ وَبيَ                           . قدَْ طالمَـا زَلْزَلْتَ عَرْشَ طَغاتھِِمْ 4  
انِ ــفاَلحَقُّ  سَيْفُ القھَْرِ للِْطُّغْـي                           عَقْتھَـُمْ وَمَحَقْتَ شَرَّ كَذوبھِِـمْ . وَصَ 5  
انِ ــوَرَسَمْتَ دَرْبَ العِزَّ للِْفرُْس                           كَ الطَّھورِ مَدائنِاّ. وَرَويتَ مِنْ دَمِ 6  
ھـُوَ غايةُ الِإخْلاصِ  وَالِإيمانِ                           لْدِ الَّذي. أضَْـرَمْتَ فينا الشَّوقَ للِْخُ 7  

    4. For a long 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  The raḥīl serves as a modern parallel for a section of the pre-Islamic ode, which would generally follow 

the amatory prelude (nasīb). 
66  See Qurʾan, 2:185, and 2:2–5. 
67  See Qurʾan, 2:120, and 6:71. 
68  See Appendix B.2. 



166 Blood Vengeance as a Mode of Action  

   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 a favour-
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), ‘slew’ (ṣaʿaqtahum, v. 5), and ‘annihilated’ 
(maqaḥta, v. 5). The reconstruction of these deeds through morphological repetition 
maintains a rhythmic conversational-like quality throughout the poem and aids recall. 
Additionally, al-ʿAdnānī’s militant acts are depicted as a direct result of tribal values 
lodged in the Islamic tradition. By associating key-value terms with al-ʿAdnānī’s deeds, 
the organization borrows terms from the tradition which stir up favourable emotions in a 
predominantly Muslim populace and deliberately manoeuvres their signification to befit 
its jihadist 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-ʿAdnānī. 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 sacrificial rite. The spilling 
of ‘pureblood’ as a form of vengeance is the most esteemed evidence which proves that 
words are transformed into deeds. The collectively fallen figures are described as pure 
of speech and as pure of action: 

ـانِ ـــبـِـلا عَمَلٍ وَلا بـُنْـيتلُْقى                       . فجَِھادُكُمْ ما كانَ  مَحْضَ عِــبــارَةٍ 8   
انِ ـــوَرَماھـُمُ  شَلوّا بـِلا أرَْكـ                      . بـَلْ كانَ رَعْداً شَـلَّ أرَْكـانَ العِـــدا9  

خُطَّتْ بهِِ  الدَعواتُ في إتِقانِ                       . فـَحُـروفـُكُـم ليَْسَتْ مِداداً بلَْ دَمـا10  
نـُسِــجَــتْ وَشـائجُِھا بدَِمٍ قانِ                        ةٍ ــلـِغْ بـِمـا تـَحْـويـهِ خَيْرُ رِسال. أبَْ 11  

   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. Give tidings 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 (mā kāna maḥḍa ʿibāratin… 
in v. 8, and laysat midādan… in v. 10) with positive esteemed qualities (bal kāna 
raʿdan… in v. 9). This negation, which was traditionally a formulaic stylistic expression 
that features in the niyāḥa, and later on, became also adopted by the pre-Islamic ele-
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gies.69 The poem shifts seamlessly from the second-person singular verbal form to the 
second-person plural nominal form. The actions adduced to al-ʿAdnānī, 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-ʿAdnānī and the audience is narrowed. Al-ʿAdnānī’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-ʿAdnānī’s death as a religious ascetic ritual 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.70 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 a longing for eternity, and announcing and inviting Muslims to 
the caliphate. Al-ʿAdnānī’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: 

ذُخْرَ العَزائمِ في جَوى الوِجْدانِ                     .  ذَياّكَ ليَْسَ يضُيعُ بلَْ يـَبْـقـى لـَنـا12  
صـانِ ـتلَْقـاهُ إذِ ترَكَو جَنى الأغَْـ                    يغَورُ الماءُ في جَوْفِ الثَّرى . وَإذِا13  
ـدوا بِ                     . وَالدّينُ يصَْــنـَعُ غَـيْـرَهُ يا قوَْمَـنـا14 بْرِ لِ ـفـَـتـَـجَــلَّـ لأحَْزانِ الصَّ  

    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-ʿAdnānī’s courage is described metaphorically in martial terms (dhukhr al-
ʿazāʾim, 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 DĀʿISH by word and 
action. This message is reinstated in the closing verses of the poem, in which the inten-
tions and the deeds of DĀʿISH martyrs are divinely ordained: 

 
                                                           
69  See also Wagner, Grundzüge der Klassischen Arabischen Dichtung, Band I: Die Altarabische Dichtung, 

117. 
70  See also Henri Lammens, “Le Caractère Religieux du thār ou Vendetta Chez les Arabes Préislamistes,” 

Bulletin de l’institut Francais d’Archeologie Orientale 26 (1926), 108–10. 
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جْعانِ       خُلْدِھا            . ھنََّاكَ رَبيّ في الجِنانِ وَ 15 يا قـائـِدَ الأبَْــطـالِ وَالشُّ        
        كالنُّورِ يصَْرعُ كَالحاتِ دُخّانِ . جَعَــلَ الِإلـهُ دِماءَكُمْ وَمِدادَكُمْ                  16

15. May my Lord give you bliss in paradise, 
       O leader of the heroes and the courageous [ones], 
16. God made your blood and your ink, 
       a light that kills the dark smoke. 

In a different elegy, the death of the former chief of military operations known as 
Abū ʿUmar al-Shishānī features in a poem composed by the jihadist poet called Abū 
Qatāda al-Ḥaḍramī. The opening verses of the poem entitled Martyrdom of Sheikh Abū 
ʿUmar al-Shishānī fulfil the customary function of public pronouncement:71 

يشانيـمائهِِ الشِّ أسَْقى الثَّرى بدِِ                     ـي ـ. بشُْراكُـــمْ بـِـــالفتَْحِ يا إخِْوانــ1  
فَّ دونَ تَ                      . بـُشْـراكُـمْ قـاداتنُــا فــي حَـرْبھِِـم2 يـــوانـيتَقَدََّمونَ الصَّ  
انِ ـرِ بيَـسُــمْــرُ السِـنانِ لهَُ بخَِي                    . أعَْـيـى الـكَـلامُ رِثـاؤُهُ فـَـتـَقـَدَّمَتْ 3  
وَبضَِرْبِ ھامِ الكُفْرِ لا الأوَْزانِ                     حَرْبِ خَوْضَ غِـمارِھا. فرَِثاؤُهُ باِل4  

   1. Glad tidings for the conquest, O brothers of mine,  
          al-Shishānī quenched the soil’s thirst by his blood, 
   2. Glad tidings to our leaders in 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 bushrākum 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-Shishānī’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 taḥrīḍ. The poet reminds the recipients that weeping 
the dead is unislamic, while referring to the eternal paradisical reward awaiting al-
Shishānī: 

 

 

 
                                                           
71  For the complete poetic text, see Appendix A.31, and B.1. 
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موعَ رُوَيْدَكُمْ 5 ؟كَيفَ البكُاء عَلى نزَيلِ جِنانِ                              . يا إخِْوَتي فذََروا الدُّ  

  5. O brothers of mine, wipe away your tears gently,  
            why is there weeping for [someone] inhabiting paradise? 

On rare occasions, DĀʿISH 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 DĀʿISH to heighten emotions, to 
galvanize support, and to evoke the ferocity of the pre-Islamic ethos of blood venge-
ance, whereby unavenged blood of the innocent can only be redeemed by the ritual of 
revenge. This is exemplified in the death of Abū Ḥamza ʿAlī al-Khaṭīb who was a thir-
teen-year-old from the Syrian Governate of Darʿā 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 Aḥlām al-Naṣr 
in kāmil metre entitled His Blood Would not be shed among the People in Vain. This 
poem exemplifies how organizations like DĀʿISH inculcate a specific worldview. The 
poetic exemplar shows how DĀʿISH insurgents seek to cut across ideological and polit-
ical divides by appealing to blood vengeance as a modus operandi. It also demonstrates 
how DĀʿISH manipulates the situation at a particular time to fit into a jihadist 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.72  

لْ حادِثـــاً بشَْعـ1 رّاــــــا وَمُـــ. يا أيَُّھا التَّأرْيـخُ سَجِّ  
لوا جُرْما وَقدَْ عَبدَوهُ دَھْ 2 ـراــــ. عَنْ مُجْرِمينَ تغََوَّ  
را ــــابُ طـــھـ. عَنْ برُْعُمٍ حُلْوٍ صَغيرٍ قلَْبهُُ ينَْـسـ3  
رّاـــانُ حُ ـــي أنَْ يرَْجَعَ الِإنْسـ. طِفْلٍ برَيءٍ يرَْتج4َ  
وراـــ. فمََضَى مَعَ الشَّعْبِ الأبيّ، بعَِزْمَةٍ قدَْ ثارَ ث5  
ــراـــيْــــ. وَرَنا إلِى الحُلْمِ الغَظيمِ بلِھَْفةٍَ تخَْتارُ خَـ6  
راــــ. خَرَجَ المُجاھِـدُ حَـمـزْةٌ ليِـَقولَ للظُّلاَّمِ: صَبْ 7  
ـرّاــــ. إنَِّ انِْتصِارَالحَقِّ آتٍ، لنَْ يرَومَ اليـَومَ مُــــ8  
روا الأوَْ 9 رّاـــطاننَ طُ . كُفُّوا عَنِ الظُّلْمِ الأثَيمِ وَعَمِّ  

رّاـــا وَبِ ـــانـــى نشُيدَ بلِادَنا  عَـلـَماً وَتحَْنـــ. حَتّ 10  
. فإَذِا بجُِنْدِ المُجْرِمينَ عَدَوا عَلى الأطَْفالِ جَھْرا11  
اً وَاعْتقِالاً وَانْتھِاكاتٍ وَأسُْراــــــ. قـَـتْــلاً وَخَطْف12  
امَ خُبْـرا ابَ، لا لمَْ نسَْمَعِ ـ. عُصْفورُنا قدَْ غ13 الأيََّـ  
ارَ مَوْراــــــ. مِنْ بعَْدُ: عادَ لأھَْـلهِِ مَيْتاً بجَِسْمٍ م14  
ي الأفَْلاكِ بـَدْراـ. وَشَھيدُنا طِفْلٌ صَغيرٌ كانَ فـ15  
. يا وَيْحَ قلَْبي! ما أقَولُ وَقدَْ سَباني الحُزْنُ قھَْرا؟16  
حْمَنِ قدَْ قـَتْلوا صَ 17 غيراً كانَ زَھْرا. يا غَيْرَةَ الـرَّ  
. قدَْ كانَ طِفْلاً يافْعاً، ما عاشَ بيَنَ الناسِ عُمْرا18  

 
                                                           
72  See DAN, 20–1. 
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اً وَصَدْراـــ. ضَرْبوهُ قدَْ كَسَروا الذِّراعَ وَحَطَّموا عُنْق19  
قوهُ وَعَذَّبوهُ فم20َ ھــوهُ وَحَرَّ اتَ غَدْراـــــــــــ. قـَدْ شَــوَّ  
اهُ ما أشَْقاھمُ!، يا وَيْـــلَ 21 راـــــھـُمْ قـَدْ كـانَ طَـيْـــــ. أوََّ  
ىــ. حُـلْـمُ الطُّفولةَِ غابَ خَلْفَ عَذابِ تشَْويهٍ تـَعـــ22 ـرَّ  
رّاــوَحَكى عَنِ الحِقْدِ العَجيبِ لـِطـُغْمَةٍ تـَشْـتـارُ شَـ .23  
اسِ ھـَــدْرا ــ. لا تتَْرُكوا دَمَهُ الطَّھورَ يضَيعُ بيَْنَ النَّـ24  
أراـــا أيـا أحَْــرارُ لـَبـّـوا صَوْتهَُ عَزْماً وَثـَ. قــومــو25  
وا البلَادَ، كَـذاكَ أسُْ 26 رىــــــــ. قوموا بغَِيْرِ تھَاوُنٍ، فكَُّ  
رارُ بـَعْـدَ اليومِ عُذْراــــنْ تجَِدوا أيـا أحَْــــ. قوموا فلََ 27  
ـراـقـَھْـي يا قـاھِـرَ الأشَْـرارِ ــــ. لھَْفي عَليَْكَ أيَـا أخ28َ  
ى تلَْوَحُ عَليَْكَ بشُْرىــــذابِ فبَسَْمَةُ  النُّعْمَ ــ. رَغْمَ العَ 29  
ـراـــــــاً وَإعِْزازاً وَفخَْــــــنانـ. وَتشُيعُ في أبَْوَيكَ تحَْ 30  
اهُ يــا رَحْـــمَــنُ ألَْـھــِمْ أھَْــلـَهُ سَـكَناً وَصَبْ 31 راــــ. رَبَّـ  
ضْـھـُمُ 32 رّاــــفـَـرْحاً وَأنُْساً يـَمْـسَـحُ الأحَْزانَ طُّ . عَــوِّ  
. يا بنَِ الخَطيبِ عَلى خُطاّكَ نسَيرُ نحَْوَ النَّصْرِ سَيْرا 33  
. لا نـَسْـتـَكـيـنُ وَلا نـَخْـيـبُ، لـَنـا الِإلـهُ يـَمُــدُّ أجَْــرا34  

       1. Record, O epoch, a monstrous and painful tragedy, 
       2. Of criminals who have deviated by sinning, and venerated fate, 
       3. Of a sweet 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 Ḥamza 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, a small child, he was a full moon in orbit, 
       16. Oh, woe to my heart! What do I say? Sorrow imprisoned me forcibly. 
       17. O zeal of the Merciful, they killed a small 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 people in 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 Khatīb, 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 naʿy motif. Historically speaking, the rithāʾ 
genre developed separately from the polythematic qaṣīda, and some of its themes and 
formulas can be traced back to pre-Islamic times.73 The naʿy 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.74 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 a poetic narrative.  

The naʿy 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 al-Khaṭīb’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 yā wayḥa (v. 16) and yā waylahum (v. 21). Additionally, 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 DĀʿISH 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 
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I: Die altarabische Dichtung, 121ff. 



172 Blood Vengeance as a Mode of Action  

may alternatively be divided according to the van Gennepian tripartite model of the rite 
of passage suggested by Suzanne Stetkevych.75 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 
a set of cultural conditions, whereas the ‘aggregation’ phase occurs when the passage is 
consummated. The phase of ‘liminality’ takes place between the phases of ‘separation’ 
and ‘aggregation,’ whereby “the characteristics of the ritual subject (the ‘passenger’) are 
ambiguous.”76 In this poem, the ‘separation’ phase occurs with the narration of the teen-
ager’s murder (v. 1–14). The official Syrian authorities separated the child by using 
their force against him. The liminal 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 ritual 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 yā ayyuhā al-
taʾrīkhu, 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 ʿan as 
an anaphora consecutively for contrastive effects (v. 2–3). The verb taghawwalū, which 
is deployed in verse 2 to refer to the out-group, originates from ghilān (pl. ghūl), an evil 
spirit or a species of shayṭān or jinn. It is believed that the ghilān appears before people 
in the desert, and it then changes its form taking on various appearances.77 In this poem, 
the protean character of the verb taghawwalū describes the institutionalized violence 
committed by the Syrian regime.  

In the separation phase, the poetic motif of dahr is recalled to elicit pity.78 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-Islamic poetry.79 The poet-
ess recalls how the supporters of the Syrian government worshipped fate as a false god 
(v. 2) and shattered al-Khaṭīb’s dreams by killing him at a young age (mā ʿāsha bayna 
al-nāsi ʿumrā, v. 18). The child’s great dreams expressed in verse 6 (wa-ranā ilā l-
ḥulmi al-ʿaẓīmi) soon vanished (ḥulm al-ṭufūla ghāba, v. 22). Particular emphasis is laid 

 
                                                           
75  For a discussion on this, see also Stetkevych, The Mute Immortals Speak, 6ff. 
76  See also Victor Turner, The Ritual Process: Structure and Anti-Structure (Ithaca: Cornell University 

Press, 1977), 94–5.  
77  LISᾹN, gh-w-l. 
78  The dahr motif in Arabic literature is discussed in section 5.1. 
79  See also Smoor, “Elegies and Other Poems on Death by Ibn al-Rūmī,” 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 ritual of rebirth from verse 24 onwards. The sacrificial state of 
liminality is reinforced by the dialectical relationship between the verbs ʿāda (v. 14) and 
ghāba (v. 13, 22). The verb ʿāda refers to the cyclical repetition and return for anything 
done habitually or repetitively and is a succinct expression of the perpetually liminal 
state of the victim. This cyclical repetition is reinforced by the use of māra mawrā in 
the same verse. The verb ghāba, which means ‘to vanish, stay away, disappear or hide,’ 
is a preliminary indication of the entry into the sacrificial rite. In verse 13, ghāba 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 a flower’ (v. 17), ‘an adolescent child’ (v. 18), and ‘he was a bird’ (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).80 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.81 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 jinās al-ishtiqāq, 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: 
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powerful elegies and whose work presented a structure that was inherited more or less “wholesale” by 
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mujrimīna...jurman (v. 2), thāra thawrā (v. 5), takhtāru khayrā (v. 6), māra mawrā (v. 
14), tashtāru sharrā (v. 23), qāhir…qahrā (v. 28), and nasīru…sayrā (v. 33).  

Albeit less frequent, there are other examples interspersed in the same poem, which 
are classified as the jinās of inversion (jinās al-qalb). In this case, the repetition of cer-
tain consonants contributes to the melody of the verse yartajī…yarjaʿa (v. 4), 
yarūma…murrā (v. 8), and al-naṣr sayrā (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 emotional 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 DĀʿISH cadres to perform acts of brutality against the perceived out-
group.82 Members of the Arabic-speaking populace general public may not necessarily 
accept or subscribe to the radical ideology of DĀʿISH. 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 the ritual of rebirth. This verse is pivotal 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 (taḥrīḍ), and it heeds the warning not 
to let the child’s ‘pureblood be shed among the people in vain.’ This change in tonality 
is also 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 qūmū, 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). The role 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 ritual rebirth is conveyed by follow-
ing intensifying verbal patterns, namely, the geminate root of the first verbal form 
(faʿʿala). 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 
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instrumentalization of a false martyr. See Dovifat, Handbuch der Publizistik: Praktische Publizistik, 133. 



 Blood Vengeance as a Mode of Action 175  

 

Syrian government is reinforced in verse 20 by the dominance of the faʿʿala verbal 
form, that is, shawwahūhu, ḥarraqūhu, ʿadhdhabūhu, which indicates an action that is 
intensive, reiterative or habitual.83 Verses 12, 19, 20, and 22, which depict the macabre 
acts inflicted upon al-Khaṭīb’s body, explicate the sacrificial state of the rite of passage 
(liminality). Etymologically, the roots of ḥ-r-q have ritual associations; namely, the 
roots are linked to the burnt offering or a martyr by fire (ḥarīq).84 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 faʿʿala verbal form reappears, but ful-
filling different functions, namely, a reversal of roles (labbū, v. 25, and fakkū, v. 26). 
The determination and fearlessness of the child are ritualistically juxtaposed with mor-
phologically resembling diction denoting blood vengeance. The phrase bi-ʿazmatin qad 
thāra thawra in verse 5, which refers to the child, resonates morphologically with the 
incitement of revenge in verse 25, that is, labbū ṣawtahu ʿazman wa-thaʾra. The child’s 
steadfastness to endure pain is weaponized against the enemy. Endurance of force, usu-
ally 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 is a form 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 several similarities between the two sections 
such as usrā (v. 12 and 26), which signifies captivity or imprisonment, ṣabrā (v. 7 and 
31), which means forbearance, and qahrā, which denotes compulsion (v. 16 and 28). 
Verse 24, which is also prioritized as the title of the poem, ends with the term hadrā (‘in 
vain’), which may be considered as an incomplete jinās coupled with dahrā 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 qahrā 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 qahrā is grammatically part of a 
cognitive accusative reinstating the term qāhir preceding it. Likewise, usrā 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 ḥurrā in verse 4, 
which refers to the child’s wish for humankind to be free, is transformed into the elative 
form aḥrā in verse 34, which signifies God’s power to make humanity the freest.  

The ritual paradigm presented in DĀʿISH elegies fulfils multiple purposes. Primari-
ly, it instigates blood vengeance as part of a rite of passage. In a political 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 
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tradition exploited by DĀʿISH to foster solidarity through blood vengeance. By adopt-
ing Stetkevych’s analysis discussed in this section,85 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 ritual 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.86 
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 DĀʿISH, 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-à-vis the enemy.”87 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.88 Martyrdom is understood “as a response 
to the collective experience of suffering, fear and utter confusion.”89 A deliberate renun-
ciation of life is essential in order to achieve the primary task of preserving DĀʿISH. 
Hence, the preservation of DĀʿISH as an organization, which is conceptualized in Is-
lamic terms, is prioritized over the conservation of the individual. The individual must 
sacrifice his life for the sake of the survival of the rest.  

The concept of martyrdom in DĀʿISH 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 DĀʿISH like this case 
of the thirteen-year-old Syrian boy called Abū Ḥamza ʿAlī al-Khaṭīb. Due to his politi-
cal activism, the protagonist in this poem is depicted as a martyr (shahīduna) in verse 

 
                                                           
85  See also Stetkevych, The Mute Immortals Speak, 82–3. 
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15, a term that denotes dying for God and the country.90 The term shahīd is employed 
amidst a list of highly esteemed ancient mythologized virtues such as ‘steadfastness’ 
(al-ṣumūd) and ‘purity’ (al-ṭahāra) that gain automatic resonance with the public be-
cause of their religious subtext and tradition. Irrespective of the bodily defeat, al-
Khaṭīb’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 (shahīd) 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,91 but the poet’s narrative moulded by the ideology of DĀʿISH. 
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 DĀʿISH more than the worldview of the 
lamented. Once this narrative is articulated and communicated, DĀʿISH 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 
taḥrīḍ. In pre-Islamic and early Islamic times, inciting warriors during battle was part of 
a public obligation incumbent on women.92 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.93 Inciting the audience to blood vengeance is based on the im-
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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  See also Stetkevych, The Mute Immortals Speak, 162. 
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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 Thaʿlab (d. 904 CE) in his brief treatise called 
Qawāʿid al-shiʿr (‘the Foundations of Poetry’) in which the scholar lists ‘command’ as 
one of the four main foundations of poetry.94 Discursively, calling for action is general-
ly illustrated by the use of the imperative mood.  

In the jihadist discourse, DĀʿISH 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 (hijāʾ).  

 
Burn Them! 
The self-indicative title Burn Them! is a powerful epitome of taḥrīḍ, 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.95 Traditionally, the term al-thaghriyya and its plural form 
al-thughūriyyāt (also known as al-Rumiyyāt) 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.96  

The poem Burn Them! is a versified 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, 
DĀʿISH published a video entitled Shield of the Cross-Wilāyat Ḥalab which showed 
Erdogan’s troops burned alive as a retaliation for their attacks on northern Syria.97 This 
event was also recorded in the following verses of vengeance: 

ا سَلامــياَ جُنودَ الدَوْلـَةِ الغُـ  .1 ً ـــــرَّ امِ ـــــئـتِ اللِّ ـيـأحَْرِقوا جُنْدَ الطَّواغِ                  ا  
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دوا مَنْ خَلْفھَمُْ في حُكْمِ عَ  . 2 عوھمُْ مِنْ لظَ                دْلٍ ـــشَرِّ ؤامِ ـــجَرِّ ى المَوْتِ الزُّ  
ـلامِ ـــــأسَْمَعَ الجَمْھورَ مَسْعـولَ الكَ                 ي انِْتخِابٍ "أرَْدُغانٌ" ساقَ وَعْدا ف . 3  
امِ ـــــســـــرْفـِـقـاً أقَْوالَ زُوْرٍ باِبْتـِـمُ                 اً للِتُّرْكِ سَعْداً وَازْدِھـاراً ـــــزاعِم . 4  

ـامِ!ــــــــــــــعاكِساً أقَْوَالهَُ، يا للَفـَص                ! ـولاً ــوَإذِا الأمَْرُ انْجَلى مِنْ بعَْدُ ھَ  . 5  
ھـُمْ صَـوْبَ البلَايا وَالمَناي . 6                     لامِ؟!ــــــــھلَْ يرُى المُرْتدَُّ آثارَ اصِْطِ                 اـــجَــرَّ
ـوا لـَـدَى خَ   .7 ھُ                رِ الكَماةِ ــيـجُـــنْـدُهُ ذُلُّـ               زامِ!ــــــھِ ـمْ في حَرْبِ خُسْرٍ وَانْ زَجَّ
امِ ـــلِّ عَيْشٍ في صِيــنْ كُ ـوَغَدُوا عَ                اتِ ــوَبـَـدَوا مِــثْــلَ الكِلابِ البائسِـ  .8  
قـــوا ثـَ  .9 ـامِ ــــغـــطَّ بْرَةً ترَْوي لكَُمْ حَـالَ الـعِ                ــاــــأرْاً  لآلام البرَايـحُــرِّ  

بلَْ قصِاصُ الحَقِّ أمَْضى مِنْ حُسامِ                . دَوْلـَتـي لـَنْ تـَتْـرَكَ الكُفاّرَ ھـَمْـلا10  

1. O soldiers of the noble [Islamic] State, greetings, 
burn the soldiers of the corrupt tyrants, 

2.  Expel those who follow them by means of a just ruling, 
make them sip from the flame of violent death, 

3.  Erdogan made a promise in the election, 
he made the crowd listen to honey-coated words, 

4.  Claiming happiness and prosperity for the Turks, 
           accompanying untruthful statements in 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.  His soldiers were humiliated by the best-armoured warriors, 

 and lost all life, 
8.  They became like the miserable dogs, 

 a lesson that tells you about the situation of the lowly people, 
9.  They were burnt as a retaliation 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. 

Incitement verses provide a rationale for blood vengeance. This rationale bridges the 
ideological worldview of DĀʿISH 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).98 The first two 
verses prescribe a program for political activism. In the first verse, the noun-adjective 
attribute of al-dawla al-gharrā is indicative of the political manifesto set out by the 
organization. The political term ‘state’ (al-dawla) is assigned the martial term al-
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gharrā, which denotes the cutting edge of the sword.99 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 soldiers to ‘sip from the flame of violent death.’ The verb jarraʿa, which 
follows the faʿʿala verbal 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 (jarriʿūhum) 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.100 

The program of action is immediately 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.101 The 
name-calling strategy is based on the linguistic construction of social actors and how 
these are referred to in terms of the major categories.102 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.103 Religionization is realized by the derogatory scriptural terms ‘infidels’ (kuffār, 
v. 10), and ‘deviator’ (murtadd, v. 9).  

The name-calling strategy is subtly reinstated by other diction with pseudo-religious 
overtones such as laẓā and al-ḥaqq. The term laẓā in verse 2 evokes the Qurʾanic chap-
ter known as the Ascending Stairways (surat al-maʿārij), which makes references to the 
flame of Hell. Likewise, the term al-ḥaqq in verse 10, which is used synonymously in 
DĀʿISH 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 DĀʿISH to connect the in-group and out-group classification of 
modern-day warfare to the militancy-scriptural 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 
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extension, it also facilitates analogical 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 (ṭibāq) 
in the first verse by contrasting the ‘brave soldiers of the State’ (junūd al-dawla al-
gharrā) to the ‘soldiers of the corrupt tyrants’ (jund al-tawāghīt al-liʾām). Additionally, 
the out-group is strategically depicted as psychologically abnormal through the terms 
‘schizophrenic’ (faṣām, v. 5). The name-calling strategy of animalization portrays the 
out-group in derogatory terms, namely, ‘the miserable dogs’ (al-kilāb al-bāʾisāt, v. 8), 
and ‘lowly’ (al-ṭaghām, v. 8). By way of contrast, the in-group is referred to as ‘inno-
cent’ human beings (al-barāyā, v. 9). The generic term al-barāyā universalizes the 
conflict by subtly implying that the battle waged by Erdogan is not exclusively against 
DĀʿISH, 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 is a liar 
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 faʿʿala and afʿala verbal forms, which 
are causative. The gemination of the second radical consonant in the case of faʿʿala 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 aḥriqū (v. 1), shar-
ridū (v. 2), and jarriʿūhum (v. 2). Especially in the case of the fourth form aḥraqa – the 
principal verb which holds the central message in this poem – reflects the notion of 
instructing someone to perform something in a specific manner.104 The verbs in the 
faʿʿala and afʿala forms recall the logic of retribution against the actions of Erdogan, 
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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 a graphic entitled Explode with your Suicide Vest.105 Metred in kāmil and following a 
monorhyme li, the poem issues commands to kill oneself by suicide bombing against 
the ‘crusaders’: 

ليبَ البالــــي                وَلْـتـَنْـتـَثـِرْ جُـثـَثٌ بـِأفَْـظَـعِ حـالِ  رْ بسُِتْرَتكِِ الصَّ  1. فجَِّ

الِ   2. قدَْ أجَْلبَوا باِلخَيْ لِ قـَتْــلا للِـّـــذي                رَفـَــعَ اللوِاءَ بـِسَـيْـفـِـهِ الـجَـوَّ

 3. وَتتَابعََتْ أحَْقادُھـُـمْ حَتَّى عَلـــى                بيَْتِ الغَـيـورِ وَمَـلْعَـبِ الأطَْـفـالِ 

 4. ھذَي الكَنائسُِ تحَْتفَلُِ بعَِـذابنِــــا                 وَ يـُـخَـطِّـطـونَ بھِـا لكُِلِّ قـِتــــالِ 

 5. أوَْتادُ إبِْليسَ اللعّينَ بأِرْضِـنــــا                 جَـمَـعـوا بھِا قطِعََ السِّلاح الغالي

 6. سَبقِتَْ مَقاَلتَنُا لھَمُ أنَْ أسَْلمِــــوا                 وَلْـتـَتْـركـوا حَـربـاً لدِيني الغالي

ـروا بـِصِـيـالِ  ـي فـُـجِّ  7. فأَبََ وا فھَاھمُْ قدَْ تنَثََّرَ شِرْكُھُ ــــم                 وَبـِإذِْنِ رَبِّـ

ــلــيــبَ وَأھْـلـَه لـِزِوالِ  ُ أكَْـبـَـر! بشَِّروا أحْ ــــلافھَمُ                  أنََّ الــصَّ  8. اللهَّ

 9. عِيسَى سَينَْزِلُ كاسِراً لصَِليْبكُِم                 وَسَيجُْـري نھَْـراً مِنْ دمٍ سَــيَّ ـــالِ 

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 as far as  
the protective [husband] and the children’s playground, 

4. These churches celebrate our torments,  
they plan inside it every combat, 

5. The tent hooks of Iblis, the Devil, in our land, 
inside it, they collected pieces of the expensive weapon, 

6. As we have said to them before: embrace Islam, 
abandon the war against my precious religion, 

7. They refused, and look at them, their polytheism scattered, 
with my Lord’s permission, they were exploded while fighting, 

8. God is the Greatest! Let their allies know,  
that the cross and its people will become extinct, 

9. Jesus will transcend breaking your cross,  
                a river 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 /ṣ/ and /ẓ/, and the glottal /ʿ/, 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. DĀʿISH 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 also linked indirectly to the crusaders in 
verse 6. By blurring time periods and jointly resurrecting disparate historical phenome-
na, DĀʿISH 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 DĀʿISH 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 is indicated in the first two words of the 
poem, is echoed in verse 8. The expression allāhu 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 Islamic attestation of 
faith has come to indicate one’s loyalty to the jihadist cause, and also serves as a formu-
laic expression which is generally proclaimed before committing self-immolation. Plac-
ing the phrase allāhu 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 the significance of the phrase in the jihadist discourse as part of a ritualized suicide 
attack.106  
 
 
 
 

 
                                                           
106 This argument 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:107 

 أطَْــفِــئــوا نــارَ الـمَـجـوسْ
ؤوسْ   وَاقْـطِـفـوا تِــلْـكَ الــرُّ
ـودْ ـلا تَــخــافــوا مِــنْ يَــھـ  

 دونَ ديــنــي لـَـنْ تَــعــــودْ !
ـ ـلاحِ ـبِــــالفَـــســادِ وَبِــالــسِّ  
راحِ ـوَاسْــتَــلـَـذّوا بِــالــجُــــ  

! مــاآلمََتْ شَـعْـبـيْ الــكَـلــيــ  
دامــيــاً وَغْـــداً ألــــيـــمـــا

ــلــيــبــا  يُرْجِعُ المَـجْـدَ الــسَّ
يـنَ الـحَــبــيـبـا؟!  يَـنْـصَـرُ الـدِّ

يــلِ فَـجْـ راــإنَّ بَـــعْـــدَ الـلّـَ
      رىـشْ ــارُ الـحَـقِّ بُ ـوَانْــتِـص

لي1 بِ ــ.  زَلْزِلوا عَـرْشَ الصَّ  
   ا كُلَّ الخُطـوبِ .  وَاصْرَعو2
      اديــ.  لا تُــبـالـــوا بِــالأع3َ
.  إنَّ أمَْــــجــــادَ الــــبِــلادِ 4  
ما جاروا عَلـَيْــنـاــ.  طـــالَ 5  
.  أضَْرَموا فيــنــا الـمـآسي6  
ــمَ دامـــيــاتٍ ـ.  كَــمْ مَـظالِ 7  
غْـ8     يــانُ شَـــرّاً ـ.  سامَـهُ الطُّ
ودْ؟!ــسِــواكُمْ يا أسُـ .  مَــنْ 9  

    فْرَ الحَقــودْ ـ. يَـصْرِعُ الكُ 10
. إنَّ بَــعْدَ العُسْرِ يُــسـرا11  
       الُ مُــرّا،ـــ. لَنْ يَدومَ الحـ12

1. Shake the throne of the cross, 
        extinguish the fire of the Magians,108 
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! 
        [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, “Zalzilū ʿarsh 

al-ṣalīb…aṭfiʾū nār al-majūs,” YouTube video, 2:42, October 20, 2017, accessed January 20, 2018, 
https://www.youtube.com/watch?v=LPX7zGlhAKM&has_verified=1. 

108 The term al-majūs refers to the adherents of Mazdaism. It is a term 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-majūs also fea-
tures in the Qurʾan alongside the Jews, the Sabeans, and the Christians in the Qurʾanic 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 is the 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-
tical, that is, rā.109  

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 ūs, is based on a verbal structure in the 
pattern of a transitive verb followed by a genitive construction in the form of muḍāf-
muḍāf ilayhi structure. The transitive verbs at the beginning of each hemistich are tri-
syllabic, composed in the imperative mood, and signify violence (zalzilū, aṭfiʾū, aṣraʿū, 
and aqṭafū). The verbal structure is also deployed in the third verse; however, it is ac-
companied by the negation, namely, lā tubālū and lā takhāfū.  

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-dīn al-ḥabīb). This dichotomized worldview is ex-
tended by the assonance in the verbs ‘to strike down’ (yaṣriʿu) and ‘to be victorious’ 
(yanṣaru), which is reinstated by the third-person masculine singular and the same order 
of the consonants /ṣ/ and /r/. The sense of immediacy and ephemerality created through 
these verbal structures in 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 dī in the first hemistich, and ūd in the end-rhyme. 
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The repetitive structure ʾinna baʿda in the first and second hemistichs of verse 11 
followed by two proverbial sayings, namely, al-ʿusri yusrā (‘hardship will be followed 
by ease’) and al-layli fajrā (‘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 DĀʿISH. 

The rationale behind the call for arms is cast in Qurʾanic references and pseudo-
religious diction to stimulate religious immunity. In the case of this poem, there are 
three intertextualities to the Qurʾan. The phrase inna baʿda al-ʿusri yusrā (v. 11) is a 
divine Qurʾanic promise, whereby “Allah will bring about, after hardship, ease” (sa-
yajʿalu allāhu baʿda ʿusrin yusrā).110 Additionally, the terms ‘the Magians’ (al-majūs, 
v. 1), and ‘the Jews’ (al-yahūd, v. 3) are enlisted as those who will be judged by God on 
the Day of Resurrection along with the Sabeans and the Christians.111 The importance of 
these terms is reinforced by their position at the end of the verse. Additionally, the ex-
hortation to extinguish the fire (aṭfiʾū l-nār, v. 1) echoes a Qurʾanic verse which says 
the following about the Jews: “Every time they kindled the fired of war [against you], 
Allah extinguished it” (kullumā awqadū li-l-ḥarbi aṭfaʾaha llāh).112 

Interspersed among the poetic verses are emotionally driven words that may uncon-
sciously 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 (jārū ʿalaynā, v. 5). The semantic field denoting agony is 
repeatedly expressed in the following expressions: ‘they kindled us with painful grief’ 
(aḍramū fīnā al-māsī, v. 6), ‘they took pleasure in the injuries’ (istaladhdhū bi-l-jurāḥi, 
v. 6), ‘bloody acts of injustice’ (maẓālim dāmiyātin, v. 7), ‘made suffer severely’ 
(ālamat…al-kalīmā, v. 7), and ‘bleeding, base and painful’ (dāmiyā waghdan alīmā, v. 
8). Emotionally charged diction is mobilized to galvanize support for blood vengeance 
that is expressed in the expression ‘pluck out those heads’ (aqṭafū tilka al-ruʾūs, v. 2). 
Historically, the chopping and preservation of heads served as authentic proof that the 
act of vengeance was completed. Etymologically, the roots q-t-f of the verb aqṭafū 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.113  

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 Qurʾan’s transcendental status. When these culture-based layers are subtly 
interwoven skillfully in a modern variant of the esteemed qaṣīda, the predominantly 

 
                                                           
110 Qurʾan, 65:7. 
111 Qurʾan, 22:17. 
112 Qurʾan, 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 DĀʿISH.114  
 
5.2.3. Verses of Military Zeal  
One of the most perennial themes deployed by jihadist groups to advocate war and 
blood revenge is ḥamāsa or ‘military zeal’ verses. Traditionally, the concept of ḥamāsa 
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-aṣabiyya).115 As an 
integral part of the Bedouin code of ethics, the term entered the literary circles and be-
came included in the ‘poetic themes’ (maʿānī al-shiʿr). Abū Tammām (d. 849 CE) dedi-
cated the first chapter of his oldest anthology to ḥamāsa, whereas al-Buḥtūrī (d. 897 
CE) – Abū Tammām’s fellow townsman and disciple – also composed an anthology 
with the same title.116 Abū Tammām’s contribution, however, remained the model for 
imitation by later poets and helped to maintain the prestige of archaic poetry. Ḥamāsa 
verses simulate the ancient poetic tradition, albeit using a more simplistic lexicon, for-
mulae, and imagery. Ḥamāsa verses are often produced in the form of a chant, and they 
strike a balance between boosting the morale of DĀʿISH 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. 

DĀʿISH propagandists capitalize on ideologically loaded verses of valour to impart 
particular values to a target audience covertly but persuasively. Ḥamāsa 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 DĀʿISH 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.117  

. بكَِسْـرِ الـجَـمـاجِمْ                           وَعَـزْفِ الكَواتـِـمْ 1  
. سَبـيــلُ سَـــديـــدٍ                           لنِيَْــلِ الــمَـكــارِمْ 2  
. وَحَدُّ المَـواضِــي                           بـِكَــفٍّ القشَاعِـــمْ 3  

 

 

 
                                                           
114 See also Van Dijk, “Discourse and Manipulation,” 361. 
115 In Arabic dictionaries, ḥamāsa tends to refer to “an anthology of poetry extolling Bedouin virtues and, in 

particular, valour.” See also LANE, and LISᾹN. ḥ-m-s. 
116 Studies on ḥamāsa collections are numerous. See also Adel Sulayman Gamal, “The Basis of Selection in 

the “Ḥamāsa” Collections,” Journal of Arabic Literature (1976): 28–44; Suzanne Pinckney Stet-
kevych, Abū Tammām and the Poetics of the ʿAbbāsid 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 (‘a righteous path’). References to weaponry are underscored through 
polysemic diction. The lexeme sadīd in verse 2 does not only mean “right, correct,” but 
it could also signify “hitting the target (arrow, spear).”118 The presence of the sukūn, 
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 essential in the hege-
monic project of DĀʿISH because values of morality are inclined to propagate the 
DĀʿISH worldview. In turn, the repetition of these values achieves cognitive effects by 
prompting construal operations that lead to conceptual 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.119 Ultimately, poems of valour achieve perlocutionary effects because these verses 
induce the audience “to act in accord with [a] set of attitudes, feelings, values and inten-
tions.”120  
 
We have Risen Up  
The exhortatory power of ḥamāsa is conjured up in a chant entitled We have Risen 
Up.121 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: 

ؤوسَ            1 ـعــودَ       . قطََفْنــا الرُّ نشََدْنا الصُّ  
ديـدَ ـ. رَشَفْنا الكُ 2 ؤوسَ                  جَرَدْنـَــا الصَّ  
عـيـدَ ـ. ذَبحَْنا الجُ 3 نـــودَ                  مَلْأنـَــا الصَّ  
ـا الوَق4 ودَ ـھــودَ                  فكَـونوا الشُّ ـ. وَكُــنَّـ  
ي عُھوداــبأِرَْض             . أرََدْتـُــمْ بقَـَــــاءً     5  

 
                                                           
118 WEHR, s-d-d. 
119 For a discussion on the function of emotional expression in DĀʿISH poetry, see section 4.7.3. 
120 Richard B. Gregg, “Embodied Meaning in American Public Discourse during the Cold War,” in Meta-

phorical World Politics, eds. Francis A. Beer, and Christ’l De Landtsheer (East Lansing: Michigan State 
University Press, 2004), 60. 

121 See Appendix A.18. 
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ـاءً                وَكونوا حَصيداــ. فذَوقوا فـَــنــ6  
داــعـيـــذَھبَْتمُْ بَ   دا              ــ. حَلمُْتمُْ مَزيــــ7  
ـداً                 طرَيداً شَريــداـبـيــ. غَدَوْتمُْ عَ 8  
سَرْنـا الغُمودَ ورَ                كَ ـــــ. فرََيْنا النُّح9  

دورَ                نصََرْنا الجُدودَ 10 . شَفيَْنا الصُّ  

1. We have chopped off the heads,  
        we have chanted to rise, 
2. We have sipped the chalices, 
        we have shipped the rust,122 
3. We have slaughtered armies, 
        we have filled the [battle]field, 
4. We were the fuel, 
        so 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 slaves, 
        driven out and exiled, 
9. We have slit 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 -nā 
generates a rhythmic repetition that enumerates the operations carried out by DĀʿISH. 
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.”123 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 slitting of 
throats (v. 9), which recalls the ritual of sacrificial beasts,124 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 morphological structures and 
a monorhyme nā, and it exploits animal imagery and verbal structures indicating physi-
cal activity to verbalize aggression for its dramatic action:125 

ـاــطِعاناً بغََـيْـنـ    . صُقوراً أتَـَـيْــنـا       1  
سِراعاً مَضَيْنــا        ـاً مَـشَـيْـنـا   ـ. خِفاف2  
ــاـــكُبوداً فـَرَيْن     رَيْـنـــا      ـ. نحُوراً بَ 3  
كَفوراً سَقـَيْــنــا   نـايـــا        ـ. زُؤَامَ المَ 4  
ـاـأسُوداً سَرَيْنـ    . بـِـبعَْثِ السَّرايـا       5  
غِضاباً سَعَـيْنـا    . لـِسَحْقِ عِدانـــا       6  
ـاـشِراراً رَمَيْنـ    بـَلايَــا       .  ھتَونَ ال7  
عَبيداً صَليَْنـــا     .   سَعيراً تسَامى      8  
كِلابَاً شَوَيْـنـــا    .   بعَِصْفِ لظَاَنا       9  

ـاـكِراماً أتَيَْــنـ       . بـِـــدِفْقِ دِمانا    10  
اـجِناناً شَرَيْنـــ         حُثُّ خَطانـا  ـ. نَ 11  
سُھوباً طوََيْنــا       بعَِـزْمٍ تـَرَانــا     .12  
خُضوعاً أبَيَْنـا     . لنِفَْـدي رُبـَانـا      13  
اـلـِزامـاً عَـلـَيْن         . فنَعُْلي لـِـوَانـا  14  

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, “Ritual and Sacrificial Elements in the Poetry of Blood-Vengeance: Two Poems by Durayd 

ibn al-Simmah and Muhalhil ibn Rabīʿah,” 31.  
124 The notion of slitting 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 Rabīʿa.”  

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 as lions, 
6. To annihilate our enemies, 
         we have moved forward with fury, 
7. There is a torrential calamity [awaiting you], 
         we have flung sparks, 
8. Rising beyond the flames of fire,  
         we have branded the slaves, 
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 us with 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 DĀʿISH poetry is the 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 Islamic tradition 
through causation. By committing acts of jousting (baghaynā, v. 1), cutting of necks 
(nuḥūran baraynā, v. 3), branding of slaves (ʿabīdan ṣalaynā, v. 8), and grilling 
(shawaynā, v. 9) are depicted as pious and sacrificial acts (li-nafdī rubānā, v. 13) which 
grant the in-group access to paradise (jinānan sharaynā, v. 11). Socially accepted values 
that resonate positively with a predominantly Muslim populace such as dignity 
(kirāman, v. 10) and steadfastness (ʿazm, 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 ataynā (v. 1), mashaynā (v. 2), and saʿaynā (v. 6), resurface 
towards the end of the chant and collocated with dignity (kirāman ataynā, v. 10), and 
paradise (naḥuththu khaṭānan, v. 11).  
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O Superior 
The poem entitled O Superior is composed in kāmil metre following the monorhyme ru, 
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 DĀʿISH cadres to 
join in the battle to capture the city of Mosul. Mosul was seized by DĀʿISH in June 
2014. The Battle of Mosul, which became code-named maʿrakat al-mawṣil, was a major 
military campaign launched by the Iraqi 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 Iraqi troops had begun their offensive to recapture Mosul in February 
2017:126  

ھـُـمْ عُــمّـــــارُ 1 رَ الـخَرابَ بـِشَـرْعِه الأبَْـرارُ                      .  الأرَْضُ تـَــشْــھـَـدُ أنََّـ عَمَّ  
قـَـصْـفٌ وَلا نـارٌ وَلا إحِْــصــارُ                       .  ما ضَــرَّ أرَْضَ الـبـاذِلـيـنَ لرَِبِّھِــــم2  
الـعَـدوِّ بـِشأنھِِـم يـَـحْــتــارُ حَـتىّ                       .  ثبَتَـوا ثـَبــاتــاً لا ثـَبــاتَ كَـمِـثْـلـِــــهِ 3  

 4      لمَّا تناھى في المدى "اسِْتنِْفارُ"!                      خْيارِ تشَْھدَُ فعِْلـَھــــم ـلُ الأَ وصِ .  ھا مَ 
ــيٌّ باسِـ                      .  فتَوَافـَدَ الأبَْـطـالُ نـَحْـوَ ثـُغُـورِھــــا5 ارُ جَــيْـشٌ كَــمِّ ــلٌ جَــــرَّ  
وَجِــوارَ رَبِّ العـالـمينَ اخِْتاروا                      .  لبََّوا نـِداءَ إمِـامِـھِـم يـَوْمَ الـوَغـــــى6  
ارُ وَنـَقـَشْـــتـُمُ فـَخْـراً بـِهِ  الِإكــبـ                      .  فـَبـَذَلْـتْـمُ جُـنْـدَ الـخَـلـيـفـةِ جَھْدُكُـــم7  
ـفـَـــتْ 8 خَـيْــرٌ وَإنِْ ظـُنَّ الـخِـلافُ يصُارُ                       .  وَخِتامُ  مَعْرَكَةِ الأسُودِ تـَكَـشَّ  
بَ المـوْلى رَجـاءَ عَـبـــيـدِهِ 9 ارُ                        .  ما خَـيَّـ نـَصَـرَ الشَـريـدَ إلِـَھـَـهُ الــقـَـھَّـ  

ارُ                        ـكُـمُ بالكِـتـابِ مُصاوِلاً . قدَْ كان يـَحْ 10 رُومـاً وَفـُرسـاً بـالـوَغـى كَـــرَّ  
11 ً صُ الأطَْھارَ مِـمَّـن خــاروا                      . سُننَُ الـبـَلاءَ الـمُـرِّ تـَجْـــري دائما لتِمَُحِّ  
فحََنتَْ عَلى الأسُْدِ الغِـضابِ قفِارُ                        . فـَتـَنكََّرَتْ صَحَـواتُ أمَريكـا لـَھـُم12  
ـارُ                       . وَلْـيـَنْـصُـرَنَّ Ϳُ جُـنْـداً  نـاصِـروا13 ديـــنـاً بـِھـَـذا طـَمْــأنََ الــجَــبَّـ  
مَ ھـَـدَّهُ الـــكُـفـّــــــارُ  بـَيْـتٍ                       ـكـوا عَـلـىعْـلـَوْنَ لا تـَبْ يُّھا الأَ . يا أَ 14 تـَھـَـدَّ  
ـارُ                       . أوَ إخِْوةٍ ذَھـَبـوا لـِعِـنْـدِ مَـلـيـكِـھِـم15 أوَ جُـرْحِ جِـسْـمٍ قـَدْ كَوَتْهُ الــنَّـ  
دَ حُـسْـنـُھـا16 نوفِ وَإنِ تفَرََّ لـِمِـثْــلـِـھــا وَيـُعـارُ  لُ ــيشُْرى البدَي                      . كُلُّ الصُّ                   
قـنـَـصْـــرُ الــ                      ةُ لا بـَديـلَ لـِفـَقْـدِھـا. إلِا الـعَـــقـيـدَ 17              ـيِّ ثـَبـاتـُهُ الـبـَتـّارُ!ـتَّـ
ــداً . يـا أَ 18 ھا الأعَْـلـَـوْنَ إنَِّ مُــحَــمَّ                     غـارــواهُ ذاكَ الـنَ حَ ـمـا خـافَ حِـي                      يُّـ
ـدٌ أنَْــصـــارَهُ 19                         ارُ ـبـمَــعَــھـُـم! وَعُقْبى  الكافرِينَ تَ                       . إنَِّ الـعَـزيــزَ مُــؤَيِّـ

  1. The land is witnessing them as builders, 
          the innocent rebuilt the ruins with their pious decree,127 
2. Nothing can harm the land of those who sacrificed [themselves] for their Lord, 
          neither bombing nor the fire or siege, 
3. There is nothing like it in its steadiness, 
          [to the extent that] even the enemies themselves become helpless, 
 

 
                                                           
126 See Appendix B.7. 
127 The term al-kharāb, which means “ruin, state of destruction or dilapidation” is contrasted to the etymological  
         ʿ-m-r, which conveys the meaning of “to build, rebuilt, reconstruct.” See WEHR, kh-r-b, and ʿ-m-r. 



 Blood Vengeance as a Mode of Action 193  

 

4. This is noble Mosul witnessing their deeds 
         when the call to war came to an end for a long 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,128 
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 tutelage became unrecognizable,129 
         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 all different types, even for those which are unique in their beauty, 
         there is always the alternative to buy or borrow something similar, 
17. Except for the belief, there is no alternative if it is lost, 
         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.           

In verse 10, the active participle muṣāwilan, 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 l-ʿālimīn echoes the second verse of the Fātiḥa, which is the opening chapter of the 

Qurʾan.  
129 The term ṣaḥwāt, which I translate 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-
wards to fight al-Qaʿida in Iraq. In other instances, the term is used by DĀʿISH to discredit the other Sun-
ni armed groups in Syria, including al-Nuṣra Front. 
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ness is reinforced in verse 3 by the consonance of the etymological root th-b-t in the 
phrase thabatū thabātan lā thabāta ka-mithlihi. 

The sacrificial rite that accompanies blood vengeance is echoed in this poem 
through the choice of diction. DĀʿISH fighters are referred to as the sacrificers who 
sacrificed themselves for their Lord (al-badhilīna, v. 2). The roots b-dh-l resurface in 
verse 7 to project the act of martyrdom as a sacrificial deed, which brings everlasting 
pride. In verse 5, the DĀʿISH 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-ṭāʿa) is a moral action, whereby 
individuals adhere and fulfil their religious duty In ancient wisdom it is believed that 
“religion is not based on one’s personal opinion; rather it is to adhere” (laysa al-dīn bi-l-
raʾī innamā huwa attbāʿ).130 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 
DĀʿISH. In the jihadist trajectory, DĀʿISH followers are coerced to submit themselves 
to the common good of the group. 

The poem makes abundant use of Qurʾanic allusions and Islamic images, which le-
gitimate the militant agenda of DĀʿISH. The exploitation of Qurʾanic intertextualities is 
not novel in the Arabic-Islamic tradition. Qurʾanic themes and formulae entered poetry 
as early as the mid-seventh century with Ḥassan b. Thābit (d. before 661 CE).131 How-
ever, scholars argue that during the Abbasid times, poets “deemed themselves entitled to 
engage and contend with it [Qurʾan], even if from a vantage point beneath its transcen-
dental status.”132 Depending on their situation and their targeted audience, Abbasid 
poets exploited the rhetorical power of the Qurʾan as a literary weapon “to argue with 
and satirize others, or evoked the Qurʾan to protect themselves against satire. When 
poets chose to be offensive, they enhanced the force of their attacks by using the Qurʾan 
as a rhetorical weapon, against which there could be no response.”133  

The title yā ayyuhā al-aʿlawna (‘O superior’) resonates with the following Qurʾanic 
verse cited from surat Ᾱli ʿImrān: 

ؤْمِنيِنَ   وَلَا تھَِنوُا وَلَا تحَْزَنوُا وَأنَتمُُ الْأعَْلوَْنَ إنِْ كُنتمُ مُّ

        So do not weaken and do not grieve, and you will be superior if you are [true] believers.134 

 

 
                                                           
130 Qutbuddin, A Treasury of Virtues, 40–1. 
131 Gruendler, “Abbasid Poets and the Qurʾan,” 137. 
132 Gruendler, “Abbasid Poets and the Qurʾan,” 155. 
133 Gruendler, “Abbasid Poets and the Qurʾan,” 155. 
134 Qurʾan, 3:139. 
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For recipients who are well versed in the memorization of the Qurʾan, the term al-
aʿlawna (‘superior’) subconsciously triggers the Qurʾanic conditional phrase ʾin kuntum 
muʾminīna (‘if you are true believers’). The multiple uses of the negative lā in this par-
ticular Qurʾanic verse are echoed as a rhetorical device in the poem (v. 2 and v. 4), and 
it serves as a subtext which reinstates the Qurʾanic message. Furthermore, the phrase ‘O 
superior do not cry’ (yā ayyuhā al-aʿlawna lā tabkū) in verse 14 bears striking resem-
blances to the Qurʾanic lā taḥzanū (‘do not grief’). The Qurʾanic chapter of Ᾱli ʿImrān 
is symbolic because it entails verses which deal with martyrs and warfare. The Qurʾanic 
verse 3:140 reads: “[a]nd these days [of varying conditions] We alternate 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 
Qurʾanic verse 3:159 states: “[a]nd 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. Qurʾanic intertextu-
alities instigate coercion by reminding them to live up to their beliefs and divine prom-
ises. 

Qurʾanic 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 Abū 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.135 The 
last hemistich of the poem, namely wa-ʿuqbā al-kāfirīna tabāru, echoes another 
Qurʾanic verse which states, “And do not increase the wrongdoers (ẓālimīna) except in 
destruction (tabāru).”136 Additionally, links to these Qurʾanic verses are strengthened 
through religiously loaded diction embedded in the poem. The term istinfār (v. 4) de-
notes the call-up for expeditions, rabb al-ʿālimīna (v. 6) refers to God as the Lord of the 
Worlds, al-kitāb (v. 10) is used synonymously with the Qurʾan, and al-jabbār (v. 13) 
like al-ʿazīz (v. 19) are among the ninety-nine attributes to God, al-taqiyy (v. 17) con-
notes the characteristic of being ‘pious’ or ‘God-fearing.’137  

The logics of argumentation expressed in the poem gain their rhetorical power from 
the Qurʾan, and the Islamic tradition, because emotionally-imbued discourse peppered 
with religious allusions has “more chances to control the minds and actions”138 of the 
audience. Intertextualities consolidate the deeper message and justify the hegemonic 
project of DĀʿISH. Jihadist groups exploit Islamic references that are kept alive in the 

 
                                                           
135 This event is mentioned in the Qurʾan, 9:40. 
136 Qurʾan, 71:28. 
137 God-fearing piety (al-tuqā) is linked to the genre of asceticism. Traditionally speaking, it became a major 

criterion of character and the prime virtue extolled in the zuhdiyyāt composed after the advent of Islam. 
See Sperl, Mannerism in 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 
Qurʾanic 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 DĀʿISH chants combining verses of militant 
zeal with threatening the out-group (tawaʿʿud).139 Parts of its verses appear as a sound-
track on several execution videos, including the video, which shows the burning of the 
Jordanian pilot Muʿādh al-Kasāsiba, 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 DĀʿISH aligned pirates, and it accompanies a 
video in which Yemeni children are shown re-enacting the beheading of the Copts.140 

رىــا رَھيـبـا وَسَــوْفَ تـَصِراع                          ــبَ ـــــــــ.  قرَيبـاً قـَريبا ترََوْنَ العَجـي1  
     رىـلِأجَْلِ دَمارِكْ حُـسـامِـي انْـبـَ                          ـارِكْ ـــــــــ.  بعُِقْرِ دِيــارِكْ تكَونُ المَع2
رىــتْ مَـنْ حَــيـنِ ثأَرٍ سَـمَ بسِِكّ                           ــــرٍ ــــــــحْـــسَمْرٍ لجِِزٍّ وَنـَــ.  مَشَيْنا بِ 3  
وَتـَفْجِــيــرِ وَيْلٍ لكَِـيْ يـُدْحَــرى                           ـــوْلٍ ـانِ ھَ ــــــــيــ.  بأِشَْباحِ ليَْلٍ وَفـِــتْ 4  
ـــي بِ ــــــ.  بدََأتمُْ قـِتالـ5 رىـجِ فـَذوقــــوا وَبـــالـِي إذِا أسْ                            ـلَالِ ـحِلْفِ الضَّ  
ـراــى فـَتى كَــــــبـِـمـاذا سَتلَْق                           ىـــي سَتشَْقــى بحَِرْبـــ.  طوَيلاً سَتبَْقـ6 بَّـ  
ـعِــراـلھِذَا اسْتحَالـَتْ لَـظـاً مُـسْ                            التَْ ـــــذا الخَيْلُ جالتَْ وَشالتَْ وَص.  إِ 7  
ناصُ شِرارَ الوَرى؟ـفـَأيَْــنَ الـمَ                            اصُ ــــصاصُ وَجاءَ القصِى الرَّ ـ. تلَظََّ 8  
ـرىـــبخَِوْفٍ وَصَمْتٍ نشَُقُّ العُ                            ـوْتٍ ــــذَبْـــحٍ وَمَــــ.  إلِيَْكُمْ سَنأَتْـــي بـ9ِ  

ـرىــوَعـودوا فرِاراً بلِيَْلِ الـسُّ                             ارَةــــ. فشَِلْتمُْ جِھـاراً فـَـذوقـوا الخَس10  
راــمَـــــمَلئَْنا الفجِــاجَ دَمـاً أحْـ                            اجَ ــــــ. إذِا الكُفْرُ ماجَ وَأرَْغَـــى وَھ11  
قـ12 ـرىــلجَِمْعِ الـكِـلَابِ إذِا عَــسْـكَ                             ـابِ ــ. بسِِمْرِ الحِرابِ بضَِرْبِ الـرِّ  
ــذُّرىـــبجِِدٍّ سَعَــيْــنـا لـِشُــمِّ الـ                             ـــاــــــــعَزْمٍ مَضَيْــــنــ. أتيَْنا أتَيَْنا بِ 13  
فوفَ 14 ـرىـــاً كَـأسُُــدِ الـشَّ نمَوتُ وُقوف                             . نخَوضُ الحُتوفَ نرَُصُّ الصُّ  

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 The translation in this work 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 Side News, accessed April 30, 2018, 
https://www.rightsidenews.com/2015/08/13/islamic-state-songs-a-major-tool-for-reinforcing-its-
narrative/. 

140 See also Shemesh, “Islamic State Songs – A Major Tool for Reinforcing its Narrative, Spreading Mes-
sage, Recruiting Supporters.”  
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4. With nightmares and the frightening young men,  
          a distressing blast to defeat [you], 
5. You launched a war against me with a misguided coalition,  
          so have a taste of the calamity that shall befall you, 
6. For a long time, you shall remain miserable in my war,  
          with what will you face a young man who calls out ‘God is Great,’ 
7. When the horses roam, raise their heads and leap forth, 
          this way, [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 DĀʿISH 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 rā, 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 notice that the rhyming 
words also happen to follow the same morphological pattern, namely, qarībā, ʿajībā, 
rahībā (v. 1), diyārik, maʿārik, damārik (v. 2), samrin, naḥrin, thaʾrin (v. 3), laylin, 
hawlin, waylin (v. 4), and qitālī, ḍalāli, bālī (v. 5). 

There are different strategies at play that incite aggression against the out-group and 
threaten immediate attacks. These strategies consist of Qurʾanic 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 qaf and the glottal ʿayn 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-naḥrin (v. 3), bi-dhabhin wa-mawtin (v. 
9), and bi-khawfin wa-ṣamtin (v. 9) serve as rhythmic slogans of aggression which are 
strategically interspersed in the poem. Equally noticeable is the phrase is bi-sikkīni 
thaʾrin in verse 3. By means of the genitive construction (iḍāfa), 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. Verses of 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.”141 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 (tazhīd).142 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 Qurʾan and came to mean “a life of self-denial and devotional exercises.”143 In de-
coding how the ascetic impulse is appropriated by DĀʿISH, 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.144 
According to ancient Islamic wisdom, “there is no treasure more precious than piety” 
(wa-lā kanz aʿazz min al-taqwā).145 In the early Islamic age, zuhdiyya considered the 
world as morally evil and as a baited snare.146 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-Islamic poetic tradition is characterized by ex-
tremely conventional themes and simple language. Zuhdiyya poetry is linked in form 

 
                                                           
141 See LANE, LISᾹN, WEHR, z-h-d. 
142 Andras Hamori, “Ascetic Poetry (Zuhdiyyāt),” in CHALABL, 267. 
143 Hamori, “Ascetic Poetry (Zuhdiyyāt),” in CHALABL, 265. 
144 See also Hamori, “Ascetic Poetry (Zuhdiyyāt),” in CHALABL, 265. 
145 Qutbuddin, A Treasury of Virtues, 38–9. 
146 Hamori, “Ascetic Poetry (Zuhdiyyāt),” in CHALABL, 267. 
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and substance to sermons and homiletic writings, echoing phrases from the Qurʾan and 
the Prophetic Traditions.147 Similar to the verses produced in Islamic times, the underly-
ing poetic message of DĀʿISH poetry is often linked to sermons and homiletic writings 
composed by jihadist ideologues and circulated in the jihadist milieu. The Qurʾan 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 Qurʾan at the centre of its ideology is known as Khari-
jism.148 The literary manifestation and ideology of the Kharijite group bear striking 
resemblances to contemporary jihadist movements, especially DĀʿISH.149 Initially, the 
Kharijites emerged as religious zealots who adhered strictly to the Qurʾan and Sunna. At 
a later stage, the group adopted a political doctrine which concerned itself with the cali-
phate.150  

On the literary level, Kharijite poetry abounds with end-of-time eschatological refer-
ences stemming from the Qurʾan to assuage their shame-filled anxiety over having 
fallen from grace by attacking a changing world.151 Kharijite poetry is replete with 
scriptural rhetoric consisting of Qurʾanic 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.”152 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.153  

Zuhdiyya verses are instrumentalized to bestow Islamic attributes on DĀʿISH. The 
discourse of DĀʿISH communicates understandings of obedience and loyalty in terms 
of a chain of filial piety and seemingly religious authority that culminates and stops in 
DĀʿISH. DĀʿISH reclaims pious religious behaviour to ennoble ritual violence against 
the perceived out-group. DĀʿISH ascetic impulses, which may be interpreted as being 
located in the particular contingencies of our era, are rooted in the rejection of the 
worldly. DĀʿISH poetry abounds with scriptural rhetoric of pious militancy. Arguments 

 
                                                           
147 Hamori, “Ascetic Poetry (Zuhdiyyāt),” in CHALABL, 269. 
148 During the arbitration between ʿAlī und Muʿāwiyya (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 Extremists is…Poetry?” The Conversation, July 13, 2015, accessed 
https://theconversation.com/a-new-weapon-of-islamist-extremists-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 (Zuhdiyyāt),” in CHALABL, 269–70. 
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are peppered with allusions to the hadith and Qurʾanic verses, imbuing the poetic dis-
course with emotions. Cast in Qurʾanic diction, DĀʿISH poetry plays upon the sensitivi-
ty and emotions of a specific milieu in which the merest reference to the Qurʾanic text – 
whether in the form of lexicon, imagery, or formulae – strikes up extraordinary rever-
berations. Qurʾanic phraseology adds moral and religious immunity and also avoids 
condemnation.  

Additionally, the exploitation of religiously loaded items justifies the domination of 
a jihadist social order. The group correlates religious obedience with obedience towards 
DĀʿISH. Disagreement with DĀʿISH is considered blasphemous. This interpenetration 
of religion and politics in the jihadist sub-culture features in a chant called You were 
Free. DĀʿISH addresses the in-group members who escaped from the jihadist com-
pound.154 These members are reminded that they have lost their benefits as a result of 
escaping to the land of apostasy (dār al-kufr). At the end of the chant, DĀʿISH issues 
the following dire warning (indhār) to those who leave Islam: 

1 . ً سَوْفَ يخَْزَى ثمَُّ تخُْفـِيهِ الخَفايا                    مَن رَأى دَيناً سِوى الِإسلامِ يوما  
يـنَ عَـزٌّ ـعـرْجُ أ. و2 يـنِ إنَِّ الـدِّ راياـھيزِ السَّ طْلبُوا العَـزَّ بتِجَْ أو                   ـوا للدِّ  

   1. Whoever considers [any other] religion except for Islam, 
          he will undoubtedly be degraded and then disappear, 
   2. So return to faith; indeed, religion is high rank, 

        seek high status by preparing the squadrons. 

In this chant, Islam and DĀʿISH are used interchangeably. Islam is imbued with po-
litical and militant overtones, denoting military might and squadrons. Leaving DĀʿISH 
territory is equated with leaving Islam, and returning the DĀʿISH compound is project-
ed as returning to Islam.  

The interpenetration of religious piety and militant activism, namely, Islam and 
DĀʿISH, comes to the fore in a chant entitled 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 
DĀʿISH shape the collective memory of the populace, and mobilize it behind an appar-
ent religious cause:155 

خَيْرِ الأمَُمْ  مِنْ   انتَْ ـأمَُّةٌ ك                       ى الوَھْنـــــــ. أمَُّتي كانتَْ لاَ ترَْض1  
ـھــا دِيـــنٌ لَا ھـَـ2 ھ                        ـمَّ النِّعَـمــــــ. ھـَمُّ يسَْمو وَيعَْلو للِقمَِمْ ا ـــھـَمُّ  
حْبُ يرَْجونَ للِجِنان3 نْياَ لھَمُْ تحَْتَ القدََمْ                         . يوَْمَ كانَ الصَّ كانتَْ الدُّ  
ؤادٌ وَعَلمَْ ــوَشِــــعـــارٌ وفـ                       ى لھَـُمْ دِثار ـــــ. نصَْــرُ ديــنِ المَوْل4  
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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’s religion is for them is a cover, 

     a slogan, a heart, and a flag. 

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-ṣaḥb), and ‘paradise’ (al-jinān).156 References to paradise, which are common in 
DĀʿISH 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 DĀʿISH between the jihadist political 
realm and the Islamic tradition is an apparent attempt by DĀʿISH 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 basīṭ metre:157 

والِ ـــكُـلُّ شَـ            ي ــالــ. كُــنْ مَــــعَ الله نقَيَّا لاَ تب1ُ يْءٍ صائرٌِ نحَْوَ الزَّ  
ضَى مُسْتسَْلمِا 2 الٍ ذاتِ بالــــياً مِــنْ كُـلِّ حخالِ             . عِشْ قنَوعاً باِلرِّ  
مُحْكَمُ النَّسْجِ وَمِـنْ أقَْوى الحِبالِ               . إنَِّ حَــبْـــلَ الله يـَـا ھـَـذَا مَتينٌ 3  
الِ ـــفاَغْتنَمِْ وَاسْعَدْ بـِذَيَّاكَ الوِص              ـولٌ ــ. إنِْ تصَِلْهُ فھَوَُ للِْعَبْدِ وُص4  
ةً في كُلِّ أمَْـ .5 دونكَُمْ خوضوا مَـياديـنَ الـقـِتالِ             ـــرٍ ــإنِْ أرََدْتمُْ عِزَّ  
فازَ مَنْ لبَى وَضَحّى كُـلَّ غالـي              رِ جِھادٌ فارْتقَوھا ـ. ذُرْوَةُ الأمَْــ6  
مــالِ يسَْمَعُ الھَ              اهُ قـَريـبـاً ــ. كُلُّ مَنْ يدَْعوهُ يلَْقـ7 مْـسَ بذَِرّاتِ الــرِّ  
وَعُـراةً فـَـاكْسُنا ثـَـوْبَ المَـعالي             اكَ حُــفـَاةً ــ. يا إلِهَ الكَوْنِ جِئْنـَـ8  
تـَلْقاهُ يـُـنْـجيكَ فيِ سودِ الـلَّيالي               اً ـ. رَبُّكَ الحامـي فاسألَْهُ خالص9ِ  

ثمَُّ يـَبْـقـى وَجْـهُ رَبيّ ذُو الجَلالِ                 ائلٌِ . كُــــلُّ ما فوَْقَ البرَايا ز10  

 

 
                                                           
156 These verses resonate with the verses of al-Mutanabbī’s famous poem al-khīl wa-l-līl. 
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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 is jihad, so rise to 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 You 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 remains is the face of my Lord, the Splendid. 

DĀʿISH 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.158 The ephemeral qualities of the 
worldly are reinforced in the first and last verse of the poem through the terms al-zawāl 
(v. 1) and zāʾil (v. 10). Etymologically, the roots z-w-l mean ‘to abandon, leave, disap-
pear, come to an end.’159  

The ephemerality of life is starkly contrasted with the permanent attributes of Islam 
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 rabbī (v. 9, 10), allāh (v. 1, 3), and verbs like 
yabqā (v. 10).160 The chant also entails discursive traces that trigger connections to 
particular Islamic 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 garments in verse 8 echoes 
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the Qurʾanic description of paradise, where those who do righteous deeds would be 
adorned with bracelets of gold and pearl, and garments of silk.161  

The call for compliance is empowered by culturally-guided interpretations. The 
command to obey DĀʿISH is expressed in Islamic phraseology and ancient wisdom, 
which helps to blur the lines between the religious and the political. The technique of 
interchanging Islam with DĀʿISH is extended to the semantic associations of these two 
terms. Islamic virtues such as ‘purity’ (naqiyy) and ‘devotion’ (khāliṣ) reinforce the call 
for religious piety in the jihadist context. Likewise, the term dhū l-jalāl (v. 10), which 
means ‘Master of Majesty and Generosity’ (dhu l-jalāl wa-l-ikrām), is one of the nine-
ty-nine attributes for God in Islam.  

The transfer of attributes from Islam to DĀʿISH 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 Qurʾanic reference to ‘the rope of God’ (ḥabl allāhi, v. 3). This intertextuality 
reinforces unity among the in-group and invites fighters to join the group.162 In verse 2, 
the recipients are ordered to ‘live modestly with...submissiveness’ (ʿish…mustasliman, 
v. 2). The term mustaslim is the active participle derived from the verb istalama, which 
means “to surrender, capitulate, give way, submit, abandon.”163 The roots of mustaslim 
are theologically loaded because they share the common radical roots and hence seman-
tic field as islām (submission). The call for obedience is also reinforced through formu-
laic expressions and ancient wisdom such as the example in verse 6, namely, fāza man 
labbā wa-ḍaḥḥā kullā ghālī (‘whoever heeds the call and sacrifices everything precious 
succeeds’). 
 
I am not Content with the Life of Humiliation 
Another example of ascetic verses which deals with the transfer from the ephemeral to 
the immortal is the chant called I am not Content with the Life of Humiliation:164 

   وَحُبُّ المَوتِ بـِالـعِـزِّ مَــرامُ              ا ـ.  حَـيـَاةُ الـذُلِّ لا،لا أرَْتـَضـيـھـ1
نْيـا مَـقــامُ            .  فـَلا وَالله لاَ أخَْـشــى الـمَـنـايـا 2    فمَا للِْـعَــبْـدِ في الدُّ
يشَاءُ   لفَضَْــلُ اللهِ يؤُْتـي مَنْ             ھادِ ـإنَِّ المَـوْتَ في دَرْبِ الـجِ .  وَ 3  
مَ إنِـّـي 4 ـكَ لا أكَِ             .  فـَيـا دَرْبَ الجِـھـَادِ ھـَلُّـ   وَلا أنَـامُ  ـلُّ ـلـِحُـــبِّـ
ةِ أوَْ ألَـَـمُ خُــذِلْ              .  سَأبَْقى وَافـِيـاً باِلـعَـھْـدِ مَـھْـمـا 5   ـتُ مِنَ الـبـَريَّـ
واـبْقى ثابتِـاً مَـھْـمـا أسَـامـاسَ             .  وَمَھْما سامَـنـي الأعَْـداءُ قھَْراً 6  

 
                                                           
161 See Qurʾan, 22:23. 
162 “And hold firmly to the rope of God (ḥabl allāhi) all together and do not become divided.” Qurʾan, 3:103. 
163 WEHR, s-l-m. 
164 Translation is adapted from Aymenn Jawad al-Tamimi. See Aymenn Jawad Al Tamimi, “ ‘I am not 

Content with a Life 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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رارٌ تضُامُ ــوارِ أحَْ ـوَفــي الأسَْ           .  فلَا وَالله مَـا فـِي الـعَـيْـشِ خَـيْـرٌ 7  
يال             صَـبْـراً .  فـَصَـبْـراً يـَا عِـبـادَ الله8 ھامـي لـَكُـمْ سِ ـفـَدَعَـواتُ الـلَّـ  
   راقِ لهَُ احْتدِامــوَجَـيْـشٌ فيِ العِ           كَـالأسُُـودِ  .  لكَُمْ بـِالـشّـامِ جَـيْـشٌ 9

اـامـوـــدّيــنِ أقَــوَجُــنْــدُ الله للِـ          الَ ـ. فـَــنـَــصْــرُ الله آتٍ لا مــح10  

1. I am not content with a life of humiliation, 
         the love of death in glory is an aspiration,  
2. No, I swear by God that I 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,  
         is verily God’s favour bestowed on whomever He wills,  
4. O path of jihad, come on!  
         verily, I neither become weary nor do I sleep for the love of you,  
5. I will remain loyal to the pledge no matter what  
         setbacks or blame I have suffered from [other] humans,  
6. Whatever oppression enemies afflict me with,  
         I will remain steadfast whatever they intend,  
7. No, I 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 the lions in Syria,  
         and an exploding army in Iraq, 
10. The victory of God is proximate with certainty,  
         the soldiers of God have established the religion.165  

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 iltifāt, that is, the use of verbal inflexions differing in person and number for 
the same referent in the same passage. Iltifāt is indicated by the narratorial 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 a recognized authority. This part serves as a pledge 
of loyalty to the organization, which is narrated in the first-person singular. This pledge 
of allegiance (bayʿa) is a ritual of acceptance that resonates with the historical contract 
(ʿahd, v. 5) made between the ruler and the community of Muslim believers.166 By 
chanting the verses in the first person singular, the reciters are reminded of their pledge. 
The recitation of this chant also serves a public sign of conformity to the grand narrative 
of DĀʿISH. 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 Qurʾanic verse which reads: “And to establish prayer (aqīmū al-ṣalāwa) and fear   
        Him. And it is He to whom you will be gathered.” See Qurʾan, 6:72. 
166  For a discussion about the pledge of allegiance, see section 4.7.1. 



 Blood Vengeance as a Mode of Action 205  

 

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’ (ʿibād allāh, v. 8). Virtues such as ‘steadfastness’ (al-thābit, v. 
6), ‘patience’ (al-ṣabr, v. 8), and ‘death’ (al-manāyā, v. 2) contribute to the perceived 
image of self-immolation as divinely ordained. 
 
5.3. The Blood Metaphor 
The poetic exemplars analyzed in this chapter are characterized by recurring metaphori-
cal references to blood. Metaphors are powerful discursive means mobilized by DĀʿISH 
to instigate 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.”167 In DĀʿISH 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”168 by providing “the cognitive 
framework for worldview,”169 guiding its recipients to view the world through a specific 
prism. That way, metaphors can highlight and “privilege one understanding of reality 
over others.”170 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.171 In the case of DĀʿISH, meta-
phors are mobilized to enhance the status of the in-group and debasing the out-group.172 

 
                                                           
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 Discourse from Containment to Common House (New York: 

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 
are interested in a mega-narrative. Ideological 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 
DĀʿISH organizes its perceptions of the world depends on the structures governing its 
production, including traditions, cultures, religion, discourses, or epistemic realities, 
implying that metaphors need to be grounded in a specific culture at a particular space 
in time to be intelligible.  

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 a community 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 social and political reali-
ty.173 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 a reflex of the collective conscience. The need to connect with 
reality may be attributed to the fact that DĀʿISH 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. Ideological metaphors are circulated through discourse repetitively, to the 
point that the novel metaphor “becomes a familiar part of one’s mental world.”174  By 
accepting as natural a coding which is arbitrary, individuals become “acquiescent, un-
critical; we acknowledge meanings without examining them.”175 Through constant repe-
tition, ideological metaphors become perceived as natural and inevitable, often mislead-
ing individuals by the metaphors’ selective view of things.176 By means of naturaliza-
tion of ideological representations, ideological tropes “come to be seen as non-
ideological ‘common sense’.”177 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 DĀʿISH 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 Ägyptens, 86. 
174 Sik Hung Ng, and James J. Bradac, Power in Language: Verbal Communication and Social Influence 

(California: 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 
Qurʾan lacks any reference to human blood for sacrificial purposes.178 Self-immolation 
is an altruistic act that runs counter to the human instinct for survival, and the Qurʾan 
pronounces itself explicitly against self-immolation.179 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,”180 and “[d]o not kill each other, for God is merciful to 
you.”181 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.182  

In DĀʿISH 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 is rooted 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 Qurʾan; however, 
there is no scriptural evidence connecting this metaphor with blood. The metaphorical 
concept of harvesting as it appears in the Qurʾan deals with the action of sowing, and it 
is linked to producing something new.183 It denotes scattering the seeds over the ground 
for growing, or more symbolically, to impregnate a growing medium with seed. The 
Qurʾanic verse, which deals with the representation of men and women explicitly, ap-
pears in surat al-baqara whereby women are considered as a place of cultivation for 
men: 

 

 

 

 
                                                           
178 In Islam, the spilling of blood takes the form of a sacrificial ritual solely restricted to animals. See also 

EQ, s.v. “Blood and Blood Clot.”  
179 See also Hatina, Martyrdom in Modern Islam, 4. 
180 Qurʾan, 2:195. 
181 Qurʾan, 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 Qurʾan: “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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رِ الْمُؤْمِنيِنَ .  لَاقوُهُ ۗ وَبشَِّ َ وَاعْلمَُوا أنََّكُم مُّ مُوا لِأنَفسُِكُمْ ۚ وَاتَّقوُا اللهَّ  نسَِاؤُكُمْ حَرْثٌ لَّكُمْ فأَتْوُا حَرْثكَُمْ أنََّىٰ شِئْتمُْ ۖ وَقدَِّ

Your 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.184 

DĀʿISH propagandists modulate the harvest metaphor by associating it with the 
blood metaphor, amalgamating the ideological worldview of DĀʿISH with divine au-
thority. This manipulation of imagery is empowered through the shared semantic field. 
Qurʾanic imagery is assimilated, transformed, and modified in DĀʿISH rhetoric to cre-
ate a novel argument validated by tradition, which justifies self-sacrifice of the in-group. 
DĀʿISH 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 DĀʿISH spokesman al-ʿAdnānī is 
metaphorically portrayed as water that gives life to new trees: 

تلَْقاهُ إذِ ترَكَو جَنى الأغَْصانِ                      . وَإذِا يغَورُ الماءُ في جَوْفِ الثرّى1  
بْ                      اـ. وَالـدّيـنُ يصَْنعَُ غَيْرَهُ يـا قـَوْمَـنـ2 185لأحَْـزانِ رِ لِ ــــفتَجََلَّدوا باِلصَّ  

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 as a form 
of consolation. In a poem lamenting al-Shishānī’s death, the actions of the deceased are 
depicted through this novel metaphor: 

أسَْقى الثرَى بدِِمائهِِ الشِّيشاني                                . بشُْراكُمْ باِلفتَْحِ يا إخِْوانـي  1  
فَّ دونَ توَانيتَقَدََّمونَ                                   . بشُْراكُمْ قاداتنَا في حَرْبھِِم2 186يــالصَّ  

1. Glad tidings of the conquest, O brothers of mine, 
       al-Shishānī gave the earth his blood to drink, 
2. Glad tidings to our leaders in 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-Shishānī’s blood is depicted as giving life 
to the future generations of fighters.187 In beautifying death and turning the lamented 
 
                                                           
184 Qurʾan, 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 ghimāruhā 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 a mythical hero.  

Blood ratifies the superiority of specific values over personal 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 DĀʿISH military Coun-
cil called Abū ʿAbd al-Raḥman al-Bilāwī is metaphorically depicted as watering the tree 
of the caliphate, namely in the foundation of DĀʿISH:188  

يسَْقي بنِا شَجْرَ الخِلافةِ عامِرا                          دىـــ. وَدِمائكُُمْ يا قائدِي طَلُّ النّ 1  
نْ كَيْفَ يزَْكو جَنْيھُا2 راـفدَِماؤُكُمْ ماءٌ يفُي                          . دَعْني أخَمِّ 189ـضُ تـَـنـَـوُّ  

1. Your blood, O leader, is a drizzle 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 Qurʾanic metaphors with modern-day warfare enables ji-
hadist organizations like DĀʿISH 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 Qurʾan serves as an equally potent tool to legitimize the status quo 
within the DĀʿISH 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 DĀʿISH 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 a rationale for violent chores to make the jihadist narrative seem part of authen-
tic mainstream Islamic culture and not a radical sub-culture. 
 
5.3.1. Drinking and Composing Letters in 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 Qurʾan, references to ink (midād) appear only once. A sea of ink is 
depicted as a metaphor for God’s speech, stating that, “[i]f the sea were ink (midādan) 
for [writing] the words of my Lord, the sea would be exhausted before the words of my 

 
                                                           

same root is ghumarun, which is a Qurʾanic 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.”190 However, 
no links have been established between blood and ink in Islamic texts.191  

In the jihadist circles, self-immolation is considered as the completion of an agree-
ment between God and the jihadist fighters. DĀʿISH 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 (yusaṭṭiruhā) and drinking: 

أعْياهُ انِْسِحـابُ  يذلُّ الكُفْـرَ،. بطُولاتٌ بھِا توَْفيقُ رَبـّي                    1  
رھا أسـودٌ             2 دِماءُ المُعْتدَي: لھَمُُ الشَّرابُ        . بطُولاتٌ يسَُطِّـ 192 

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 aggressors is their potion. 

The image of in-group fighters ingesting the out-group’ blood as the harvest of their 
hard labour is especially recurring in chanted verses. The in-group drinks the blood of 
the out-group as a reward for their success. However, the act of humans ingesting blood 
is unislamic, and it is forbidden in the Qurʾan.193 In the jihadist paradigm, ingesting the 
blood of the perceived enemy fulfils the function of purification. A similar example 
concerning the ingesting of occurs in the chant entitled By the Breaking of Skulls: 

بسُِمْرِ اللَّھاَذِمْ  . وَنقَْطِفُ رَأْساً                 1  
  ـمْ ـلذَِيذاً وَقـَاتِ          . وَنـَشْرَبُ دَماً          2

1. We shall pluck heads 
       with brown lances, 
2. We shall drink blood,  
       so tasty and dark.194 

The image of drinking blood also features in the case of in-group fighters who die in 
battle. In a short poem shared on social media directly after al-ʿAdnānī’s death, the fate 
of death (al-manāyā) 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:195 

 

 
                                                           
190 See Qurʾan, 18:109; EQ, s.v. “Instruments.” 
191 It may be for the same religious symbolism that Saddam Hussein allegedly had the Qurʾan written using 

his own blood. The Qurʾan 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 Qurʾan, 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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رانِ وَنشَُبَّ في دارِ العِدا الني                                . ھاتو المَنايا نرَْتوَي مِنْ كَأسِْھا1    

  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-ʿAdnānī’s death is metaphorically depicted as a letter that 
was composed with blood instead of ink:196 

تـُلْقـى بـِـلا عَــمَـلٍ وَلا بـُنْـيـانِ                            . فجَِھادُكُمْ ما كانَ  مَحْضَ عِــبــارَةٍ 1  
وَرَمـاھـُــمُ  شِــلـّوا بـِلا أرَْكـانِ                           . بـَلْ كانَ رَعْدا شَـلَّ أرَْكـانَ العِـــدا2  
خُـطَّتْ بـِهِ  الدَعواتُ في إتِقانِ                            مِدادا بـَلْ دَمـا . فـَحُـروفـُكُـم ليَْسَـتْ 3  
نـُسِــجَــتْ وَشـائـِجُـھـا بدَِمٍّ قانِ                            . أبَْـلـِغْ بـِمـا تـَحْـويـهِ خَـيْـرُ رِسـالةٍ 4  

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 letter 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 trajectory 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-ʿAdnānī’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-ʿAdnānī’s crimson blood. The term itqān, which means ‘perfection or 
precision,’ echoes the Islamic phrase ‘a perfect deed’ (itqānu l-ʿamali).  

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,’197 the poet Abū Qatāda al-Ḥaḍramī declares: 

سُـمْـرُ الـسِـنـانِ لـَهُ بـِخَـيـرِ بيَانِ                  ى الكَلامَ رِثاؤُهُ فتَقَدََّمَتْ ــــــ. أعَْي1  
198رِ لا الأوَْزانِ ـوَبضَِرْبِ ھامِ الكُفْ                  . رِثاؤُهُ باِلحَربِ خَوْضَ غِمارِھا2  

   1. His elegy exhausted the words,  
          Brown spearheads were mere eloquent about him, 

 
                                                           
196 See Appendix A.30, and B.2. 
197 Abu Tammām’s verse claims, “al-sayfu aṣḍaqu anbāʾan min al-kutubi.” See Muhammad M. Badawi, 

“The Function of Rhetoric in Medieval Arabic Poetry: Abū Tammām’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 mȇlee, 
          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-sināni, 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 DĀʿISH poetry. This pre-Islamic tribalistic 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 DĀʿISH, poetry is 
deployed as an overt social force with which to associate and unify the two distinct 
facets. The interpenetration of Islam and DĀʿISH 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 DĀʿISH, which is loaded with theological diction and allusions, 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 Enforce 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 reality on 
different levels of intensity to those within the experience.1 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.2 The reformulation of reality 
through the jihadist lens is 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.”3As 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 DĀʿISH 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 
DĀʿISH 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’s ideology. A closer thematic analysis of the verses circulated 

 
                                                           
1   Ideological poetry, including the poetry composed by DĀʿISH, is considered as ‘platform’ poetry. See 

section 4.3. 
2   The discursive 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 IV, and Mark Visona, “The Soul of Tahrir: Poetics of a Revolution,” in Translating Egypt’s Rev-
olution: The Language of Tahrir (Cairo: AUC Press, 2012), 214. 



214 Poetry as a Vehicle of Ideological Transmission 

by DĀʿISH sheds light on how DĀʿISH illuminates – recalls or reinvents – its narrative 
to transmit a particular worldview.  
 
6.1.1. At Your Service O Sister 
DĀʿISH 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 DĀʿISH 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.4 In the grand narrative of DĀʿISH, anachronistic histor-
ical allusions 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 DĀʿISH-
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 
manipulate others outside the Iraq–Syria region into joining DĀʿISH.5  

Poetic subtlety provides DĀʿISH 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 Sister. It is composed by the group’s 
poetess Aḥlām al-Naṣr in kāmil metre. The male-female relationship is indicated by the 
similar choice of diction deployed to refer to the two sexes, namely aḥrār, which means 
‘the freemen,’ and ḥarāʾir, which refers to the noble virgin women. Both terms are 
derived from the plural form of the noun ḥurr which conveys the meaning of noble or 
free-born:6 

وحَ تفَْدي طَھْرَكِ 1 .  لبََّيْكِ يـا أخُْـتـاهُ ھـاكِ الرُّ  
. لبََّيْكِ إنِْ عَجَزَتْ يدَايَ: فدَى فؤُادي عِـزَّكِ 2  
دى3 . لبََّيْكِ إنَِّا لا نھَابُ المَوْتَ أوَ نخَْشـى الرَّ  
سُدى . لبََّيْكِ إنَِّ نـَـداءَكِ الأحَْــرارَ لمَْ يذَْھبَْ 4  

 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 DĀʿISH than other militant jihadist organiza-

tions such as al-Qaʿida. See Kendall, “Jihadist Propaganda and its Exploitation of the Arab Poetic Tradi-
tion,” 230–1. 

5   See also the discussion about the female brigades in section 3.2.1.3.  
6   This poem is not cited in its entirety. Only a number of selected verses are reproduced for discussion. The 

numbering of the verses is 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.7 

The anaphoric phrase ‘at your service’ (labbayki) is a response to a prior request, 
which is often made in distress.8 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 yā ukhtāhu 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 Hārūn al-Rashīd, also known as al-Muʿtaṣim bi-llāh (d. 842 CE). It is 
narrated that when al-Muʿtaṣim heard of the news, he gathered an army on the best 
horses available to rescue her. Upon meeting the woman, al-Muʿtaṣim is believed to 
have used the expression labbayki, labbayki.9 The appropriation of labbayki in the con-
text of women caught in warfare triggers comparisons between the historical event and 
the modern-day battlefield. DĀʿISH male fighters are subliminally equated with the 
image of al-Muʿtaṣim and depicted as the protectors of women. The role of women in 
DĀʿISH compound is clarified in the following verses: 

نـا نـَفْـدي الحَـرائـِـــر5 نيا جَمـيعاً أنَّـ . فـَلْـتعَْلمَِ الـدُّ  
مِ، ليَْسَ فينا غائبٌِ خَوْفاً وَخائـِــــرْ 6 . باِلرّوحِ بالدَّ  
مـــــهْ 7 . إنَِّ الـفـَتــاةَ بـِديـنـِنـا مَـعْــزوزةٌ وَمُـكَـرَّ  
. وَلنِصَْرِھا ھبََّتْ  أسُودٌ سَطَّرَتْ ذي المَلْحَمــهْ 8  
بھِا قـَدْ أزَْھرََتْ أحَْلامُنـــا . ھيَ نصُْفُ مُجْتمََعٍ 9  

ـتْ لـَـنـا أعَْـلامَـنا10 ـنـا رَبَّـ . ھـيَ أخُْـتـُنـا أوَ أمُُّ  
. ھــيَ إبِْنةٌَ تحَْكي الـبـَراءةَ تـَحْـتـَذي إقِْدامَنـا11  

! فـيـعةُ صاغـھا إسِْـلامُنـا12 . ھـذي مَكانتھُـا الرَّ  

    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. She is our sister or our mother that brought for us our distinguished [people], 

 
                                                           
7   The term al-aḥrār may refer to ḥarakat aḥrāru al-shām al-islāmiyya founded in December 2011 which is 

a coalition of multiple Islamist and Salafist units that united into a single brigade to fight against the Syri-
an government led by Bashār al-Asad during the Syrian Civil War armed Salafi-jihadist rebel group in 
northwestern Syria. 

8   In a non-jihadist context, the phrase Labbayki yā ukhtāhu has also found resonance in the Iraq–Syria 
region as a military campaign to safeguard women from attacks of the government. See “Qaṣf bi-l-kulūr 
ʿalā Idlib wa-ghurfa ʿamliyyāt bi-ḥalab li-waqfi tajāwuzāt PYG,” Alsouriya, May 3, 2015, 
https://tinyurl.com/y6ztpb9v. 

9   The imprisoned Muslim woman is believed to have shouted from her prison wā-muʿtaṣima (O my grief, 
Muʿtaṣim), to which later, the caliph answered labbayki, labbayki. For a more detailed narrative of the in-
cident, see also ʿAlī Ibn Athīr, Kitāb al-kāmil fi-l-tārīkh (Beirut: Dār kitāb al-ʿilmiyya, 1987), vol. 6, 40ff. 
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   11. She is a daughter who speaks innocence and follows our advancement, 
   12. This is 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-l-taʿlamu l-dunyā 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.10 Likewise, 
the phrase bi-l-rūḥ, bi-l-dam in verse 6, which means ‘I will sacrifice my soul and blood 
for’ features in political slogans and politically-motivated chants.11 The expression bi-l-
rūḥ bi-l-dam, nafdīka has often appeared as a rallying slogan during protests in 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-l-rūḥ bi-l-dam, nafdīka yā aqsā (‘by 
spirit, by blood, I will sacrifice myself O Aqṣā’). This phrase was also used as a slogan 
that expressed support for Ḥāfiẓ al-Asad (“with spirit, with blood, we sacrifice for you, 
O Ḥāfiẓ”). It also surfaced in demonstrations that took place in Amman, Jordan, where-
by the expression bi-l-rūḥ bi-l-dam, nafdīka yā filisṭīn was accompanied by labbayki yā 
aqṣā. More recently, the term featured in the Arab uprisings, and it was often employed 
as a refrain in chants or a rallying slogan in countries like Iraq, Yemen, and Syria. In the 
context of this poem, the phrase does not only reinstate the willingness of DĀʿISH ca-
dres to protect women, but it also echoes the narrative of al-Muʿtaṣim inferred in the 
title of the poem. The description of women as nuṣfu mujatamaʿin (‘half of society,’ v. 
9) reverberates Islamic wisdom. It is attributed to the medieval Islamic jurisconsult of 
the Sunni tradition known as Ibn Qayyim al-Jawziyya (1350 CE).12 This phrase is rede-
fined in verses 10 and 11, reinstating the stereotypical functions of women as child-
bearers, custodians, and obedient daughters in 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: 

رُ الحَرائرِ في الشّآمِ  لتَسَْتحَي مِنْهُ السَّحابْ ھْ . طُ 13  
بابَ مَ . حِـصْنٌ مَنيعٌ طالمَا قھََ 14 ئــابْ ــرَ الذُّ ـعَ الـذِّ  
اتْ ـ. وَعَـلى حُدودِ الحِصْنِ قدَْ نزََفتَْ دِماءً زاكي15  

 
                                                           
10  Badawi, Carter, and Gully, Modern Written Arabic, 436. 
11  See Wedeen, Ambiguities of Domination, 64; Ibn Filistīn, “Ughniya bi-rūḥ bi-dam, nafdīka yā aqṣā jadīd 

2017,” YouTube video, 6:36, December 2017, https://www.youtube.com/watch?v=9r0rY98cgVY; Wajh 
al-Urdun, “al-shaʿb al-urdunī yuḥtif ‘Labbayk yā Aqṣāʾ, bi-l-rūḥ bi-l-dam nafdīk yā filisṭīn’ fī masīra 
wasṭ al-ʿāṣima ʿamman,” Youtube video, July 21, 2017, 
https://www.youtube.com/watch?v=hkTGsC2bRbE; Zaid Alfadhli, “Aḥmad al-Muṣlāwī bi-rūḥ bi-l-dam,” 
Youtube video, 4:57, August 2013, https://www.youtube.com/watch?v=Hys5gCd-xwM; al-Shāʿir Aḥmad 
al-Daylamī, “bi-l-rūḥ bi-l-dam, nafdīka yā yaman min kalimāt wa-ilqāʾ al-Shāʿir Aḥmad jadīd 2016,” 
Youtube video, 5:55, January 21, 2016, https://www.youtube.com/watch?v=AcDMD3sO8E4.  

12  Ibn Qayyim al-Jawziyya is 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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. تـَـفْـديـهِ عَـزْماً مِنْ وُحوشٍ ضارياتٍ عادياتْ 16  

   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 several rhythmic phrases. The collocation ḥiṣnun manīʿun (‘an impenetrable 
fortress,’ v. 14), which develops rhythm through the nunation, depicts the in-group as 
upright and sturdy. By contrast, al-dhubāb maʿa l-dhiʾāb (‘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 bā which feature in the terms 
al-dhubāb and al-dhiʾāb to represent the out-group are contrasted to the euphonious 
letters in ḥiṣnun manīʿun, which represent the in-group. Additionally, the terms al-
dhubāb and al-dhiʾāb form an incomplete jinās (jinās ghayr tāmm). 

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 trajectory is expressed through terms like ‘fortress’ (v.14), ‘at-
tacked’ (v. 14), ‘borders’ (v. 15), and ‘pureblood’ (v. 15), in which DĀʿISH 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 allows 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 phrases is adequate. The term ṭuhr in the phrase ṭuhr al-
ḥarāiʾr (v. 13) conveys the meaning of abstinence, chastity, being upright, moral excel-
lence, especially of a woman.13 The term al-ḥarāiʾr (sin. ḥurra) also shares the same 
semantic field. Al-ḥarāiʾr is a classical term that designates a free noblewoman of high 
social status; this title served as a label of distinction and honour. Likewise, the colloca-
tion ḥiṣnun manīʿun (v. 14) may either explicate a ‘fortified fortress’ according to the 
first narrative, or ‘impenetrable chastity’ implied in the second narrative. The lexeme 
ḥiṣn, which means ‘fortress or tower,’ implies the state of women being chaste. In Is-
lamic law, the derivative muḥṣina 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  See LANE, ṭ-h-r. 
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case DĀʿISH fighters spill their blood by performing self-immolation.14 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.15 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: 

. إنِْ ماتَ مُعْتصَِمٌ فكَُلُّ شَبابٍ شامٍ لهَُ حَفـيدُ 17  
! . ألَْفٌ وَألَْفٌ ثـُــمَّ ألَْــفٌ مَـعَ ألوفٍ بلَْ يزَيدُ 18  

       17. If ‘a seeker of the protection in God’ (muʿtaṣim) dies, then every Syrian youth is his 
grandchild, 

   18. One thousand after one thousand, then one thousand with thousands and increasing. 

The active participle muʿtaṣimun, which means ‘the one who seeks protection in 
God,’ recalls directly the ʿAbbasid Caliph al-Muʿtaṣim who is implied in the title of the 
poem. Additionally, verse 17 suggests that the death of a fighter who dies for his faith is 
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 l-karāmi 
(‘the cradle of dignity’): 

 19. يا أخُْتُ إنِيّ ابْنُ الشـآمِ وَأرَضُنا مَھْدُ الكرامهْ 

 19. O sister, I am the son of Syria, and our land is the cradle of civilization. 

On a literal level, the term mahdu l-karāmi 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 trajectory, which depicts women 
as child-bearers, is reinforced through the rhetorical influence of the Qurʾan: 

وانْ ــــرّي أيا أخُْتاهُ عَيْناً  لنَْ تعُاني مِنْ ھَ . قَ 20  
رْبَ الجَبانْ . قرَّي .. فإنَِّ الأسُْدَ تعَْدو بيَْنمَا ھَ 21  

 20. Be contented O sister, do not worry about disgrace, 
 21. Be contented… Indeed, the lions attack while the cowards flee. 

The recurring collocation qarrī ʿaynan is to be understood vis-à-vis its religious as-
sociations because it features in the Scripture. The Qurʾanic context of the phrase qarrī 
ʿaynan reiterates the dominant trajectory of the poem. The nineteenth Qurʾanic chapter 
is dedicated to Mary and her conception of Jesus. In this particular Qurʾanic 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. 
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is told to keep herself satiated with food and drink and to abstain from talking to hu-
mankind: 

نِ صَوْمًا فلَنَْ أكَُلِّمَ الْيوَْمَ إنِسِياًّ حْمَٰ ا ترََينَِّ مِنَ الْبشََرِ أحََدًا فَ قوُليِ إنِِّي نذََرْتُ للِرَّ ي عَيْناً ۖ فإَمَِّ  فكَُليِ وَاشْرَبيِ وَقرَِّ

So eat and drink and be contented. And if you see from among humanity anyone, say, ‘In-
deed, I have vowed to the Most Merciful abstention, so I will not speak today to [any] man.’16 

The divine order of abstention should be understood in the context of an unwedded 
Mary suffering from aggravated birth pain.17 The fighters’ declaration of protecting al-
ʿarīn is symbolic:  

. وَأصَيحُ: لبََّيْكُنَّ إنِيّ ھا ھنُا أحَْمي العَرين22  

22. I shout: at your service, I am here to defend your pride. 

The term al-ʿarīn may either connote one’s pride or a den. A den, which refers to a 
wild mammal’s hidden home, may connote the home of DĀʿISH 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-ʿarīn 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: 

ادِرْھا أيَا جِنْسَ العَبيدِ ــــ. فاَلْزمْ حُدودَكَ لا تغ23ُ  
ى وَلا نرَْجو سِواهُ ـــ. إنَّا عِــبـــادَ اللهِ لا نخَْش24  

 25. قدَْ  فازَ مَنْ يحَْيا عَلى حَقٍّ وَيمَْضي في ھدُاهُ 

23. So oblige your limits, do not leave them, O descents of ʿUbaydi, 
24. Indeed, we are the servants of God, who neither fear nor request [anything] except for  
      him.  
25. The one who gives life to truth and moves forward in his guidance succeeds. 

The term jins al-ʿUbaydi is a pun which may signify the descents of ʿUbaydi. The 
verb in the masculine singular tughādir (‘leave,’ v. 23) seems to support this interpreta-
tion. The tribe of ʿUbaydi is significant for a population living in the Iraq–Syria region 
because historically, it refers to one of the most ancient and powerful Arab tribes in 
Iraq, which settled in Mesopotamia. The tribe directly descends from ʿUmrū bin Maʿadī 
Yakrib (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-Muʿtaṣim’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-ʿabīd.  

 
                                                           
16  See Qurʾan, 19:26. 
17  See Qurʾan, 19:23. 
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During the peak of DĀʿISH, Yazidis were often targeted as sex slaves sold on the 
market for DĀʿISH militants. The etymological root ʿ-b-d resurfaces in verse 24, re-
minding the recipients that they are the servants of God (ʿibād allāh). 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-ḥaqq is an am-
biguous term. In this case, however, giving life to truth may refer to the prospective 
infants procreated by DĀʿISH 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 DĀʿISH 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, DĀʿISH aims to have its 
‘voice’ becoming the voice of tradition and, most importantly, that of the Qurʾanic ethos 
and its own interpretation of it. DĀʿISH 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 a result, poetry 
is weaponized 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.18 Fraternal relations are depicted as the 
most decisive factor for solidarity because brotherhood inclines to collective concern 
and action. It is a form 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 Qurʾan.19 It indicates membership in a genealogical group, and more exten-
sively, it indicates membership in a group united by a shared belief.20 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  See also Stock, Sprache als ein Instrument der Macht, 98ff. 
19  See Qurʾan, 58:22. 
20  See also EQ, s.v. “Brother and Brotherhood.” 
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course, the metaphor of ukhuwwa resonates broadly with particular ideologies in the 
Arab world.21 The pan-Arab nationalist discourse depicts all Arabic-speaking countries 
as one large family and its citizens as brothers.22 Oman’s former sultan Qābbūs b. Saʿīd 
(1970–2020) frequently referred to his population as brothers or Oman’s sons (ikhwa or 
abnāʾ ʿumān), whereas the Syrian President Bashār al-Asad often addresses the Syrian 
population with the expression ‘O brothers and sons’ (ayyuhā l-ikhwa wa-l-abnāʾ) in 
official discourse.23  

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 
wāfir metre: 

اـــــــــأبُاةً مِثْلَ ما كُنّ                           أخَي فــي الدّينِ لازِلْنا.  1  
اـــــيزَيدَ ھبَائھَمُ وَھْن                          ى الأعَْداءـ.  تـَـحالفُْنا عَل2  
اـــــــوَيأَخَْذ كُلُّنا مِـنـّ                           .  يوالي بعَْضُنا بـَعْـضـا3  
ــــيْـــنـا فمَا أحََدٌ 4 ناـسَيشُْبعُِ ظھَْرَنا طعَْ                            .  تـَــأخََّ  
ىـيوُاكِبُ لفَْظھُا المَعْن                          تَ أخَــي.  فحَيْنَ أقَولُ أنَْ 5  
لتِكَْــمُــلَ قـُـوّةُ المَبْنـى                          .  كَجِسْمٍ واحِدٍ صِــرْنــا6  
حْمَن يرَْحَمُنا                         .  وَنحَْنُ لبِعَْـضِـنـا رَحِـمٌ 7 عَسى الرَّ  
ىـأھَْلهِِ حُسْنـــأخَـــوهُ بِ                         نْ غَزا مِـنـّا  .  وَيخَْلفُُ مَ 8  
فــي امَْــنـا                          .  فرَُؤيةُ إخِْوَتي حَوْلــي9 تحُيلُ تخََـوُّ  

دا صـــنــاـلسِانا أوَ يـ                           . وَفي سِلْمـي لهَُ سِلْــمٌ 10  
اـلـِنثُْبتَِ ما حُكي عَـنـّـ                          خْوَتي قومــوا. ألا يا إِ 11  
اـبْـقى مِثْلَ مـا كُـنـّـلـِـنَ               . بحَِبْلِ الله فاَعْـتصََموا            12  

1. My brother in religion, 
        we are still fathers as we have [always] been before, 
2. Join us against the enemies, 
        so that their dust and weakness increase,  
3. We shall bond with each other, 
        and all of us shall benefit from it, 
4. We became brothers, and no one 
        will stab us in the back,  
5. When I 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 Ägyptens, 118. 
22  For examples of the familial metaphor as used by Arab nationalist leaders on the political sphere, see also 

Nasalski, Die Politische Metapher im Arabischen Untersuchungen zu Semiotik und Symbolik der Politi-
schen Sprache am Beispiel Ägyptens, 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 complete, 
7. For among ourselves we are connected by kinship, 
        the [most] Merciful should have mercy upon us, 
8. Who attacks among us is followed by 
        his brother with good kin, 
9. The vision of my brothers is around me, 
        which changes my fear into safety, 

10. In my composure with him, there is 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), DĀʿISH 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 taʾakhkhaynā (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 
DĀʿISH 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 Islam. 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’.”24 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 
all other Muslims. The imagined family lineage, which transcends blood, provides 
members with emotional comfort, a sense of security, and a purpose in life. It is also a 
significant source of identity, psychosocial support, and social status, which binds its 
members through extensive mutual commitments and obligations.25 Members are ex-

 
                                                           
24  Atwan, Islamic State: The Digital Caliphate, 13. 
25  One way of creating this ‘false’ identity, is by applying a nomenclature to anyone who joins DĀʿISH, 

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 
(akhī fī l-dīn, v. 1). Qurʾanic 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 DĀʿISH militants as 
one body in verse 6 is borrowed from the Islamic tradition.26 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.”27 The message is validated by intertextuality to a famous 
Qurʾanic 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-ḥabli llāhi iʿtaṣimū, v. 12) echoes a Qurʾanic verse which calls against 
division and demands unity among the people, namely, “and hold firmly to the rope of 
God [wa-iʿtaṣimū bi-ḥabli llāhi] all together and do not become divided.”28 This 
Qurʾanic 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.”29  

The chant also refers to the past as a mobilizing force. In verse 2, ancestors are 
brought in to remind the audience of glorious past Islamic 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 DĀʿISH, through which the group may 
establish continuity and obedience.  

 
6.1.3. Let the World Verily Witness that I am a DĀʿISH Member 
Formulaic expressions, intertextualities, repetitive morphological patterning, and neolo-
gisms are powerful discursive forces that reinforce the ideological hegemony of 
DĀʿISH 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 I am a DĀʿISH Member. This poem consists of ten verses, which are composed in 
the sarīʿ metre by Aḥlām al-Naṣr:30 

 
                                                           

DĀʿISH members disavow their old self and identity. In return, they are granted a new self, new identity, 
and a new family. See section 3.2.1.4.  

26  The metaphor is also 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  Ṣaḥīḥ al-Bukhārī 5665, Ṣaḥīḥ Muslim 2586, accessed January 20, 2019, 
https://sunnah.com/muslim/45/86.  

28  See Qurʾan, 3:103. 
29  See Qurʾan, 3:103; EQ, s.v. “Brother and Brotherhood.” 
30  See Appendix B.15; DAN, 55. 
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ـوْكٍ خادشِ ـأزَْھــارُھـا تقَْوى بشَِـــ                        ـةً ــلامِ كونـي دَوْحَ ـــ.  يا دَوْلـَـةَ الِإسْــ1  
ليـلُ عَلى الثَّباتِ (العائشيّ)                        ــادِرٍ ــمُدي إبَِّانَ ظلُْمِ غـــــــ.  وَلْتصَْـــ2 فھَـُوَ الدَّ  
بابِ الغابـِشِ                        ى كُـلِّ اتِّھــــامٍ بـاطِــــلٍ ــــ.  كوني عَل3 كـالنُّورِ يسَْطعَُ في الضَّ  
ـعَدا عَـليَْھا كُلُّ حِــقْـدٍ طـــــــــائشِِ فَ                         اــــاتـِـــھــــ.  آذَتْھمُُ بـِمَضـــائھِـا وَثـَبـ4  
فمََحَـتْ أكَـــاذيبَ الھـُـــراءِ النَّاھـشِ                         مُ بكُِلِّ بسَالةٍ ـــ.  (د) دَعَـسَتْ رؤوسَـھ5  
ينُ دُسْــــتـــفال                        ي عَزْمةٍ ـــ.  (ا) أرَْسَتْ قوَاعدَ ديننِا ف6 ـورٌ وَلـَيْسَ بھِامِـــشِ دِّ  
اعِـــشِ                        يكَتْ لھَاـ.  (ع) عَصَفتَْ بكُِلِّ مَكيدَةٍ ح7 فغََدا الكَــــذوبُ أمَامھا كـــالرَّ  
ھا8 ماءِ يبَْــدو صافـــيـاً للـعاطِـــشِ ـــكالـ                       .  (ش) شَمَلتَْ جُموعَ المُنْھكَينَ ببِرِِّ  
رَغْمـــاً عــَلى شَـرٍّ أثَـــيـــمٍ فـاحِــشِ:                       ي قوَْلـِناــــــــ.   فلَْتسَْمَعوا إخِْلاصَنا ف9  

10 ً ــشا الحـــينَ تدََعُّ نـيا بأنِّيَ داعِـــــــشــــي                        . إنِْ كانَ حُبُّ الصَّ فـَلْــتـَـشْھدَِ الدُّ  

 1. O State of Islam, be a large tree with widespread branches, 
         whose blossoms are superior to the vicious thorns, 
 2. Resist treacherous injustice,  
         because it 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 mordacious lies, 
 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, 
         the lies in 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 DĀʿISH member, 
         then let the world verily know that I am a DĀʿISH 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 l-dunya bi-annani 
DĀʿISHĪ, 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.31 This 
formulaic expression can be traced back to a poetic verse attributed to the scholar Abū 
ʿAbd Allāh Muḥammad b. Idrīs al-Shafīʿī (d. 820 CE), an Arab Muslim theologian and 
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scholar who is known for being the first contributor to the principles of Islamic juris-
prudence (uṣūl al-fiqh). The original verse attributed to him states: 

فلَْتشَْھـَدِ الثَّقلانِ أنـِيَّ رافـِضـي                            إنِْ كانَ رَفْضاً حُبُّ آلِ مُحَمّد. 1  

  1. If the love to the members of the House of Muhammad demands rejection    
            then let humankind and the jinn witness that I am a rejector.32 

The poetic verse attributed to al-Shafīʿī is a declaration of one’s faith in the Prophet. 
In the poem of DĀʿISH, the testimony of faith is foreshadowed in verse 2 through the 
structure wa-l-taṣmudī (‘resist’) and in verse 9 through the phrase fa-l-tasmaʿū 
ikhlāṣanā fī qawlinā (‘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-
shahāda; a testimony of one’s faith in God and the Prophet. Other pseudo-religious 
terms include the verb ittaqā bi- meaning ‘to seek protection’ in verse 1 that is collocat-
ed with the sanctifying thorns, which is etymologically connected to religious piety (al-
taqwā). 

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 DĀʿISH by conflating 
faith with militant activism, namely, daʿasat ruʾūsahum (‘it trampled down on their 
heads,’ v. 5), arsat qawāʿid (‘it founded the principles,’ v. 6), ʿaṣafat (‘it blew violent-
ly,’ v. 7), and shamalat…bi-birrihā (‘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 hā in the first hemistich of verses 7 and 8 contributes to the acronym’s own 
rhythm.  

The term DĀʿISH is worthy of a brief commentary primarily because of the roots d-
ʿ-sh, which lack a dictionary entry. The abbreviation DĀʿISH, which stands for al-
dawla al-islamiyya fī l-ʿirāq wa-l-shām, coincidentally follows the pattern fāʿil which 
dominates this poem. The noun pattern fāʿil, which is known as ‘the agent noun,’33 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 khādish, ghādir, bāṭil, al-ʿāʾishī, al-
ghābish, ṭāʾish, al-nāhish, bi-hāmish, ka-l-rāʿish, li-l-ʿāṭish, fāḥish, al-ṣāliḥīna, 
DĀʿISH. By extension, the morphological patterning captures and transmits the militant 
activism attributed to DĀʿISH members.  

 
                                                           
32  ʿUmar Fārūq al-Ṭabbāʾ, Diwān al-ʿimām al-shafīʿī (Beirut: Dār al-qalam, 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 
DĀʿISH, which is a fully productive grammatical form in Arabic, which makes it possi-
ble to form adjectives derived from any nominal base. The nisba, which originally de-
noted a relationship of belonging, formerly of kinship,34 is employed to construct the 
identity of DĀʿISH members. In the case of DĀʿISH, the nisba is a discursive tool to 
provide individuals with a group identity and a sense of belonging in the same way that 
it usually functions with nationalities of country names. The referential adjective 
DĀʿISHĪ, which connects individuals to the group, is accompanied by violent deeds that 
are represented in the acronymic verses. The use of DĀʿISHĪ 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 tadaʿʿush, which finds itself placed in the formulaic 
expression echoing the scholar al-Shafīʿī. The term tadaʿʿush is constructed on the pat-
tern tafaʿʿul, which is a verbal noun derived from the fifth verbal stem tafaʿʿala. The 
fifth verbal form is often the reflexive of the second verbal form.35 In this case, the ne-
ologism tadaʿʿush is assumed to mean ‘to become a member of DĀʿISH.’ The term 
tadaʿʿush in Aḥlām al-Naṣr’s poem juxtaposes Ali Muḥammad (House of Mohammed) 
in the original verse by al-Shafīʿī, declaring that if becoming part of DĀʿISH 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 Anṣār al-Shariʿa 
Poetry is deployed as a tool to interact not only between subordinates within the same 
group but also between DĀʿISH and other jihadist groups. Group dynamics, including 
new affiliations, are communicated through the poetic platform. The poem entitled At 
your Service, Supporters of Shariʿa discusses the intra-group relations between DĀʿISH 
and a Salafist-jihadist group known as ‘The Supporters of Shariʿa,’ which is predomi-
nantly active in Tunisia, Libya, Mali, and Mauritania. This poem is composed in kāmil 
metre and follows the rā monorhyme. It was circulated on social media, accompanied 
by a graphic form.36 Parts of its verses feature in a political pamphlet written about the 
situation in Tunisia,37 while the remaining verses resurface in an elegy dedicated to 
Rāghib al-Ḥannāshi.38 

 

 
                                                           
34  See section 3.2.1.4. 
35  See also Badawi, Carter, and Gully, Modern Written Arabic, 60. 
36  See Appendix B.4. 
37  Aḥlām al-Naṣr, “Tūnis, balāʾ wa-ṣumūd,” Al-Sumoud Media, accessed October 10, 2018, 
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38  See DAN, 64–5. 
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ـيْــكِ أنَْــصــارَ الـشَّـريـعَـةِ؛ إنَِّنا 1 لـَمْ نـَنْـسَ جُـرْحَ الـمُـسـلـِمـيـنَ الأحَْمرا                 .   لـَبَّـ  
مـا2 ـرا                  .   لـَمْ نـَنْـسَ فـُرْسـانَ الـبـُطـولـَةِ إنَِّـ ارُ عَــزْمـاً مُــجَــمَّ تـَزْدادُ فـيـنـا الـنَّـ  
اءِ ألَْـفُ حِـكـايـةٍ 3 تدُمي فؤُادَ الـمُـخْـلـِصـيـنَ الأخَــضــرا                 .   فـي تـونـِسَ الـغَـرَّ  
الـمـونَ وَأجَْـمَعوا4 كَــيــداً خَــبــيــثــاً مُــدِلـّھـــمـا أبْـخَــرا                  .   قدَْ عاثَ فيھا الظَّـ  
ـنَ رَأْسُـھـُمْ .   وَتـَمَـسْكنوا حَـتّ 5 مِنْ حُـكْمِ تـونـسَ فـانـبـرى مـتـبـخـتـرا                  ـى تـُمَـكِّ  
ـرا                 غـيانَ وَالِإفْسادَ، بلَْ ـ.   قـَدْ جـامَـلَ الـطُّ 6 كـانَ الـفـَـســادَ بـِـعَــيــنـِـهِ مُــتـَـجَـبَّـ  
نا ف7 بـَلْ  كـانَ سَـوطـاً دامـيـاً مُـسْــتـَـنْـسِـرا                ي حُكْمِهِ .   لـَمْ يـُـرْسِ شِـرْعــة رَبِّـ  
إلِا عَـيْـنـاً لـلـــظُّـــلـــومِ وَمُــخْـــبـِـــرا                 .   لبَـّى الأعَاديَ بـِالـجَـرائمِ، لـَمْ يـَكُـنْ 8  
ــةٍ فـيـھ9 قـَتـَـلَ الـبـواسلَ وَالـمَـعـانـيْ الأطَْـھـرا                 ا الأذىـ.   قـَھـَرَ الأبُـاةَ بـِخِــسَّ  

قـابَ، أبـاحَ كُفـراً مُـلْـحِـداً 10 فـَالـحـالُ أمَْــســى مـؤلـمـاً مُــتـَـكَــدّرا                . مَـنعََ الـنِّـ  
ـلُ الـرَّضوانَ مِنْ  كُفْرِ العدا!!11 هُ مَـجْــنـونـا؟ً! أجَـيـبـوا يـا تـُرى!أتـُرا              . يـَتـَوَسَّ  
لـيـلُ بـِكـافِ 12 ـحُ الـمَـسْـخُ الـذَّ مـتـأسـلـمٌ ھـَـيْـھـاتَ يــفــقـهُ أو يــرى!               رِ ـ. يـَتـَمَـسَّ  
طَ عَـقْـلـَهُ!13 ـهُ ثـَـمَــلٌ                 . لـكــأنَّ مــسّــا قـَـدْ تـَخَـبَّـ أحــاقَ بـِـهِ الــكــرى! وَكَــأنَّـ  
هِ 14 صْ تـونـسـاً مِـنْ شَـرِّ أنَْـتَ الـعَـلـيـمُ بـمـا يـَدورُ وَمــا جــرى                . يـا رَبِّ خَـلِّـ  
هُ خَـــلْــفَ قـُـيــودِهِ  أسَْــدُ الـشّــرى!                اــسائِ ـــ. إخِـوانـُـنــا يـَـشْـكونَ حالا ب15 أوَّّ  
ـعـامُ أمَـامَ جُـرْمِ عَ 16 أسََــدٌ عَـلـى مَـنْ بـِالـشَّـريـعـةِ قدَْ سَرى                اــدوّنـ. فـَھـُـوَ الـنِّـ  
فـالـحَـقُّ يـَــبْــقــى أبـلـجــاً بـَـلْ  أنَْـوَرا               هُ ـــ. تـَبـّتْ يـَـداهُ وَلــنْ يـَطـولَ ظلَامُ 17  
نـا. أبَْـطـالَ 18 ذودوا عَــنْ الِإسـلامِ مـا بـَيْــنَ الــوَرى                 ـنـا أنَْــصـارَ شِــرْعَـةِ رَبِّـ  
لـتـَكُــونَ رايـَـتـُكــمْ عَـلــى شـمّ الـذّرى                . والله يحَْـمـيـكُـمْ وَيـَنْـصُــرُكُـم مَـدى19  
وَيـؤوبَ فـي ذُلٍ كــئــيــبٍ مُــجْــبـَــرا                 مْعُـھمُْ . وَيـَزولَ كَـيْدُ المُجْرِمـيـنَ وَجَ 20  

1. At your service, Anṣār al-Shariʿa, 
      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] a thousand 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. He did 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. As if this madness disturbed his brain! 
      as though he is drunk and in deep slumber, 
14. O Lord save Tunisia from 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] a lion against those who apply the Shariʿa, 
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 Shariʿa, 
      [are the ones who] defend Islam from among the humankind, 
19. May God protect you and make you victorious for a long 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 
DĀʿISH and the addressed by referring to the pain through the generic expressions jurḥ 
al-muslimīna al-aḥmar (the ‘red injury of the Muslims,’ v. 1), and fursān al-buṭūla (‘the 
knights of bravery,’ v. 2). The struggles of Anṣār al-Shariʿa 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 a fire in the second verse.  

The poem moves swiftly to blaming Tunisia’s former president Zayn al-ʿAbidīn b. 
ʿAlī (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 
essential from the DĀʿISH viewpoint. This rhetorical device is mobilized to dehuman-
ize the former president, to garner support for out-group aggression, and to goad Anṣār 
al-Shariʿa into fighting against the ruling government. ʿAbidīn b. ʿAlī is described as 
‘arrogant’ (v. 5), ‘corrupt’ (v. 6), ‘tyrannical’ (v. 6), ‘insane’ (v. 11), and ‘pretending to 
be a Muslim’ (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’ (ʿaynān li-l-
ẓulūmi, 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 Shariʿa (v. 7), and for prohibiting the veil 
(manaʿa al-niqāb, v. 10).39  

The necessity to enforce an illegitimate and oppressive group like Anṣār al-Shariʿa 
takes its cue from an iconic recourse to pseudo-religious phraseology and pent-up emo-
tional 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 Anṣār al-Shariʿa as ‘defenders of Islam’ (dhawdū ʿan al-islām, 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-l-ḥaqqu yabqā ablajan bal anwārā, v. 17). This 
mixture of different elements serves as a typical example of how DĀʿISH 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-Bayḍāʾ 

اـعَـلـى إعِْـمـالـِھا سَـيْـفَ الـسَّـرايـ  
ـعُ جَـذْرَ شِـركٍ لـِلْـخـزايـ اـتـُـقـَـطِّـ  
اـتـُعَـشْعِـشُ فـي قـُلـوبـِھِـمُ الـبـَلايـ  
ضَـحَـتْ خباي ا  ـعَـنْ الـغَـايـاتِ وَاتَِّـ  
ـلُ أسُُـدُنـا نـَحْـرَ الـضَـح اــايـتعََـجَّ

فـَراحـوا يـُرْسِـلـونَ لـَنـا الـمَطايـا
وايــ اـيـُحاصِـرُ جَـمْـعُـنـا كُـلَّ الـزَّ  
ـظـايـ ا الـشَّ اـتـُقـَطِّـعُ كُـفْـرَكُـم مِـنَّـ  
اـتـَسـوسُ بـِشَـرْعِـهِ كُـلَّ الـبـرايــ

حـايـا  1 . إلِى الـبـَيْـضـاءِ مَـوْفـورُ الـتَّـ  
دُھــا2 ى  . تـُجَــرِّ مِــنَ الأغَـــمـادِ حَـتَّـ  
. أقَــامــوا بـَـيْــنَ أظَْـھـَـرِنا زَمـانــاً  3  
ـوا       4 . أرَادَ اللهُ تـَـــطْــھــيــراً فـَـجَـــلَّـ  
يــنُ جـابـَهَ كُـفْـرَ قـَـوْمٍ  5 . إذِا مــا الـدِّ  
ـا ضِــعــافٌ    6 . يـَـظـُـنُّ كِـلابـُھــمْ أنَّـ  
ـا      . وَ 7 مـا عَــلـِـمَــتْ كِــلابـُـھـُـمُ بـأنَّـ  
. قـَريـبـاً  تـَنْـزَلـونَ لِأرضِ قـَوْمـي    8  
. فـَمـوتـوا إنَِّ "بــاقــيـةً" أتَـَـتْــكُــمْ 9  

1. To al-Bayḍāʾ 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 a long time, 
        in their hearts, they nested a calamity, 
4. God wanted to cleanse, so they were beyond 
        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 ʿAlī’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,40 
9. So die! Indeed, “remaining” advanced towards you, 
        governing all of humanity with its Islamic law. 

This short poem produced by al-Battār 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 (tahniʾa) composed on March 7th, 2017, cele-
brate the victory of DĀʿISH against the Ḥūthis in the province known as al-Bayḍāʾ 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 Ḥūthis is coated in Islamic terminology, projecting it as though it was 
divinely ordained. The killing is depicted as God’s intervention for purification (arāda 
allāhu taṭhīran, v. 4). Likewise, the fighting against the Ḥūthis is portrayed in generic 
and dichotomized terms, namely, Islam against the ‘nation of apostasy’ (kufr qawmin, 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-Islamic allusions intend to deactivate self-inhibiting norms 
against murder. Apart from serving as a public relations outlet for DĀʿISH, these verses 
strengthen in-group relations and portray DĀʿISH 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 muʿāraḍa. Historically, retort verses date back to pre- or early Is-
lamic times and gained more popularity from the Abbasid period onwards.41 Emulation 
formed a significant focus of critical endeavour during the tenth-century waning of the 

 
                                                           
40  The term shaẓiyya (pl. shaẓāyā), which I translate 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: A library 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 Bābā Fighānī,” in Suzanne 
Pinckney Stetkevych, Reorientations: Arabic and Persian Poetry (Bloomington: Indiana University 
Press, 1994), 227–62. 
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Cordoban Caliphate.42 Ibn Darrāj al-Qastallī (d. 1030 CE), who was one of the most 
famous court poets of Muslim Spain, composed a muʿāraḍa by appropriating an earlier 
famous classic produced by al-Mutanabbī (d. 965 CE). Al-Mutanabbī’s celebration of 
military victory was inverted into a wedding feast to defend the patron’s peaceful di-
plomacy with Christian neighbours in al-Qastallī’s qaṣīda.43 More recently, neo-
classical poets such as Aḥmad Shawqī (d. 1932) also availed themselves extensively of 
this technique.44 The term muʿāraḍa means ‘opposition or confrontation,’ and it often 
entails an agonistic element,45 although it does not focus primarily on attacking the 
model of the poet.46 The approach to direct literary influence originally meant the re-
sponse to a former model is constructed in the same metre and rhyme.47 Modern literary 
critics consider the thematic contrafact of an original poem as a requirement for a poem 
to be considered as a complete muʿāraḍa. If any of the three elements (metre, rhyme, 
theme) is missing, the muʿāraḍa is deemed to be incomplete (nāqis).48 In the jihadist 
literary circle, an example of a muʿāraḍa is a poem composed by the female poet of 
DĀʿISH Aḥlām al-Naṣr entitled The Lands of Truth are my Home:49  

) أوَْطانـــــي.    بِ 1 يـبنَو (الِإسـلامِ) إخِْـوانـــ                               ــلادُ (الحَـقِّ  
  ـانِ ــبـِـإنِْصافٍ وإحِْســــــــ                               .    إلِـَـــــهُ الكَـــوْنِ يأَمُْـرُنــــا2
ـــيــوَتـَوْجيھاتِ قـُـــرْآنــــ                               .    وَلَائـي وَفْقَ إيِـــمـــــانــي3  
ـبـي يـَـــوْمــــا4 لـِــقحَْطانٍ وَعَـــــدْنــــــــانِ                                 .   وَليَْسَ تعََصُّ  
ـــــــــانِ كَذا في أرَْضِ بلَْــق                                 .   أخَي في الھِــنْــدِ أنَْتَ أخَي5  
50بـِـلادُ العُرْبِ شِـــــــيــشـانِ                                .   وَفــي الأھَْـوازِ وَالأقَْـصى،6  
وَناَدَتْ أرَْضُ أفَْـــــــغـــــانِ                                .   إذِا صَـاحَــتْ فلِسِْطــيـــــنٌ 7  

 
                                                           
42  For other examples of emulation, see also Suzanne Pinckney Stetkevych, “The Qaṣīdah and the Poetics of 

Ceremony: Three ʿīd Panegyrics to the Cordoban Caliphate,” in Languages of Power in Islamic Spain, ed. 
Ross Brann (Maryland: CDL Press, 1997): 1–48. 

43  See also Beatrice Gruendler, “Originality in Imitation: Two Muʿāraḍas by Ibn Darraj Al-Qasṭallī,” Al-
Qantara: Revista de estudios árabes 29, no. 2 (2008): 437–65. 

44  See also Geert J. H. Van Gelder, “Muʿāraḍa,” in Encyclopaedia of Arabic Literature, eds. Julie Scott 
Meisami, and Paul Starkey, vol. 2 (London: Routledge, 1998), 534. 

45  The term ʿāraḍa, from which the verbal noun of muʿāradā is derived, means “to offer resistance, to 
contradict, to oppose, to compare.” See WEHR, ʿ-r-ḍ.   

46  For a thorough discussion on the relationship between muʿāraḍa and naqāʾiḍ, see also Mattitiahu Peled, 
“On the Concept of Literary Influence in Classical Arabic Criticism,” Israel Oriental Studies 11 (1991), 
4–6; Wagner, Grundzüge der Klassischen Arabischen Dichtung, Band II: Die Altarabische Dichtung in 
Islamischer Zeit, 31–4. 

47  ʿAbd al-Qāhir al-Jurjānī (d. 1078 CE) considered muʿāraḍa 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, “Muʿāraḍa,” 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 also Muḥammad Maḥmūd Qāsim Nawfal, Tārīkh al-muʿāraḍāt fī al-shiʿr al-ʿarabī (Beirut: Dār al-
furqān, 1983), 13. 

49  See DAN, 43. 
50  The term Ahwāz is misspelt in the original as Aḥwāz. 
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ـي:ـوَآســـامٌ وَفـَطـّــانــــــــ                              ـا.   وَعانتَْ كوسوفـو ظـَـلْــمـ8  
يـَتوُقُ لنِصَْرَةِ الـعـــــانـــي                               .   رَنا قلَْبـي لھَمُ شَـــغَــــفــــا9  

قْتُ بـَــيْـــــنـَــھـُـــمُ 10 ـذا الدّيـنُ أوَْصـــانــــيبـِـھَ                                . وَما فرََّ  
ـنــــا جَـــــسَــــــدٌ 11 يقَـومُ عَلى الـھـُدى الھانــي                                . فـَإنَِّا كُلُّـ  
ـــهُ القانــ                               . يكَُفْكِفُ مِـنْ مَــواجِـــعِـــهِ 12 ـيـوَيـَمْــسَـــحُ دَمَّ  
قـُـــنــــا. فلَا 13 إلِـــــى لـُـــغَـــــةٍ وَألَْــــوانِ                                عِرْقٌ يـُــفـَــرِّ  
ــقْـــوى بـِـإيِْــمــانِ                                ـــعُـــنــا. كِـتابُ اللهِ يـُجْـــمَ 14 عَلى التَّـ  
ـشْــــتـَــيْتٍ وَعُـــــــدْوانِ ـلتَِ                                . لـِتخَْســأْ كُـــــلُّ آمـــــــالٍ 15  
ودِ شَـــيْـــطــانِ ـبرُِغْمَ جُــن                                . سَنبَْقـى إخِْـــــــوَةً دَوْمـــا16  

1. The lands (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 Qurʾan, 

4. My solidarity is not with  
   al-Qaḥṭān and ʿAdnān for a day,51 

5. My brother in India, you are my brother  
   as [are you, my brothers] in the Balkans, 

6. And in Ahwāz and Aqṣā,52  
   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. I did not make a difference among them,  
   this is what religion commended me, 

11. Indeed, we are all one body,  
   that rises in 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, 

 
                                                           
51  According to Arabic genealogy, ʿAdnān is the traditional ancestor of the ʿAdnanite Arabs of Northern, 

Western, and Central Arabia, often contrasted with the Qaḥṭanite Arabs of Southern Arabia who descend-
ed from Qaḥṭān. 

52  The term Aqṣā refers to the third holiest site in 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 Fakhrī al-Barūdī (d. 1966) called The Arab Lands are my Home. Al-Barūdī’s poem 
became the unofficially recognized anthem in the Arab world, propagating a pan-
Arabist worldview.53 The pairing of the two poems is facilitated by a similar thematic 
narrative, identical end-rhyme (ni or nī) and metre (wāfir). Additionally, the poems 
follow the same formulaic expression bilādu l-…awṭānī in the first verse. This phrase 
became synonymous with al-Barūdī’s pan-Arab nationalist poem.  

Al-Barūdī’s poem was appropriated by various movements in the Arab-Islamic 
world, including the pan-Islamist current.54 Al-Barūdī’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-Barūdī’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-Barūdī’s poem 
is evoked in one of Hishām al-Jakh’s controversial performances of poetry entitled The 
Visa (al-taʾshīra) as part of the talent show ‘A Prince of the Poets,’ in which al-Jakh 
also criticizes the ineffectiveness and disunity among Arab leaders.55 

 1. بلِادُ العُرْبِ أوَْطانــي               مِـنَ الـشّـــامِ لـِبـَغْـدانِ 
 2. وَمِـنَ نـَجْـدٍ إلِى يَ ـمَ ـنٍ               إلِـى مِـصْرَ فـَتـَطْـوانِ 
قـُــنـــا  3. فـَـــلا حَدٌّ يـُبـاعِ ـــدُنـا               وَلا دِيـنٌ  يفُـَــرِّ

ـــانٍ وَعَـــدْنـــانِ  ادِ يجُْ ــمَعُنا               بـِـغسَّ  4. لسِانُ الضَّ
 5. لـَنـا مَـدَنـِيـّةُ سَ ــلفـَتْ               سَـنـُحِـيـّھـا وَإنِْ دُثِ ـرَتْ 
 6. وَلوَ في وَجْھِنا وَقفَتَْ               دُھـاةُ الِإنْ سِ وَالـجـــانِ 
 7. فھَبُوّا يا بنَي قوَْمـــي               إلِـى العَلْياءِ بـِالــعِــلــمِ 
 8. وَغَـنوّا يا بنَــي أمُّـي               بلِادُ العُربِ أوَْطـانـــي

1. The Arab lands are my home, 
   from Damascus to Baghdad, 

2. And from Najd to Yemen  
    to Egypt and Tetouan, 
 

 
                                                           
53  Fakhrī al-Barūdī 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 a rendition of the chant ‘The people of Islam are my Brothers’ (banū l-islām ikhwānī), see also 

“Nashīd al-islām ikhwānī li-l-ṣaff al-sādis,” YouTube video, August 20, 2015, accessed June 11, 2018, 
https://www.youtube.com/watch?v=1IlKq7PS0IQ.  

55  See also “Hishām al-Jakh al-Taʾshīra,” 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 Ḍād unites us,  
    Ghassān and ʿAdnān, 

5. We have a civilization that went before, 
    we will revive it 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 [goals],  

8. O sons of my Mother, sing:  
        the Arab lands are my home. 

The muʿāraḍa composed by Aḥlām al-Naṣr depicts the group’s political narrative as 
an antidote to the pan-Arab nationalist impulses in the Arab world. In a direct critique to 
the failure of the Arab nationalist leaders, al-Naṣr’s muʿāraḍa reconfigures al-Barūdī’s 
poem following the same wāfir metre and end-rhyme -ānī, 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 (waṭan) has been the subject of an intensive 
historical, literary, and political inquiry among Arabists and political scientists alike. In 
classical Arabic literature, the historical development of the poetic motif of al-ḥanīn ilā 
l-waṭan 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.”56 The understanding of waṭan 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.57 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 ‘a free agent’ (ḥurr).58  

Al-Naṣr’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’ (awṭān) in the plural form reinforces the outright rejec-

 
                                                           
56  Beatrice Gruendler highlights the ambivalence towards the term waṭan in classical literature and how the 

same idea can have contradictory interpretations, both rooted in its basic principles. Beatrice Gruendler, 
“al-ḥanīn ilā l-waṭan and its Alternatives in Classical Arabic Literature,” in Classical Arabic Literature 
in Representations and Visions of Homeland in Modern Arabic Literature, eds. Sebastian Guenther, and 
Stephan Milich (Hildesheim: Olms Verlag, 2016), 17. 

57  Gruendler, “al-ḥanīn ilā l-waṭan and its Alternatives in Classical Arabic Literature,” 10. 
58  Gruendler, “al-ḥanīn ilā l-waṭan and its Alternatives in Classical Arabic Literature,” 10–3. 
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tion of the Western-imposed nation-state ideology.59 Al-Naṣr’s use of the plural awṭān 
follows related but distinct strategies in the nation-building process undertaken by 
DĀʿISH. The opening lines of the two poems mirror these strategies: 

 bilādu l-ʿurbi awṭānī          min al-shāmi li-baghdāni (al-Barūdī, v. 1) 
 bilādu l-ḥaqqi awṭānī         banū (l-islāmi) ikhwānī (al-Naṣr, v.1)  

In al-Barūdī’s poem, the homelands are restricted to a spatial location (al-ʿurb), 
whereas in al-Naṣr’s poem, the homelands are identified by the pseudo-Islamic term al-
ḥaqq. In ancient religious wisdom, Islam is referred to as the foundation of truth (al-
ḥaqq).60 The term al-ḥaqq is defined as a claim to ‘the divinely revealed truth,’61 and it 
evokes one of the ninety-nine attributes of God. In jihadist rhetoric, al-ḥaqq is semanti-
cally polyvalent; in this case, it refers to DĀʿISH controlled territories. Unlike al-
Barūdī’s poem, which restricts the homelands to Arab countries, awṭān as perceived in 
the jihadist narrative implies that the jihadist identity is not connected to one specific 
country, but to a particular faith (banū l-islāmi, 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 bilādu l-
ḥaqqi 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 DĀʿISH to redefine countries and geographical areas as part 
of its territory, continually adjusting its territory according to the gains and losses of the 
organization.  

Another distinction between al-Barūdī’s poem and al-Naṣr’s muʿāraḍa is based on 
the projection of unity and group identity. The pan-Arab nationalist narrative rallies its 
supporters behind a unifying Arabic language (lisānu ḍādi yujmaʿunā, v. 4). The term 
lisānu l-ḍād, which was used by the pan-Arabist movement to refer to the Arabs as “the 
speakers with the letter Ḍ,” dates back centuries and appears in the verses of famous 
classical poets such as al-Mutanabbi (d. 965 CE).62 Lisānu l-ḍād signals the distinctive-
ness of the language because the emphatic ḍ 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.63 The phoneme /ḍ/ “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.”64 The phrase lisānu ḍādi yujmaʿunā 

 
                                                           
59  DĀʿISH has spectacularly visualised this outright rejection by propaganda material, showing the burning 

of passports, the destruction of the Iraq–Syria border, the emphasis on Islamic law, and the creation of a 
new currency. 

60  Qutbuddin, A Treasury of Virtues, 132–5. 
61  The term al-ḥaqq 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 l-ḍādi 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. 
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(‘the language of Ḍād unites us,’ v. 4) in al-Barūdī’s poem is contrafacted with kitābu 
llāhi yujmaʿunā (‘the book of God unites us,’ v. 14).  

In the jihadist trajectory, Islam is projected as the primary source of identification 
and unification. In stark contrast to al-Barūdī’s claim that neither borders nor religions 
can divide the Arabic speakers (v. 3), al-Naṣr’s poem states that neither provenance, nor 
language, or skin colour can divide Muslims (v. 13). The muʿāraḍa 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 Islam alludes to 
the Qurʾan.65 Historically speaking, Islam gave men an identity by which to define 
themselves in regard to others.66 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 al-Naṣr’s muʿāraḍa by the metonymic body metaphor (v. 11), in 
which Muslims around the world are regarded as one body, collectively moving on the 
‘right path.’67 Additionally, the poetess claims that whoever is committed to Islam is 
part of a united body that stands in the ‘right guidance’ (al-hudā al-hānī, 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. Islam 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 Islam 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, al-Naṣr’s 
poem projects the jihadist group membership as inclusive for whoever is willing to 
convert to Islam. A jihadist identity based on the Qurʾan 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 DĀʿISH territo-
ries. 

Another technique, which is deployed excessively in DĀʿISH 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.68 The jihadist identity, which DĀʿISH 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 Qurʾan, 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 ʿAlī b. Abī Ṭālib 

(d. 661 CE) is “religion is a body; its head is knowledge of God, its spine obedience to him.” See Qut-
buddin, A Treasury of Virtues, 13.  

68  Van Dijk, “Discourse and Manipulation,” 375. 
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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.”69  

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 
Ahwāz,70 Pattānī,71 and Assam72 (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 Muslims to propagate the ideology and, by extension, the identity of 
DĀʿISH. 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 
Iraq to other Muslim conflicts, al-Naṣr seems to suggest that the struggle in Iraq 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, 
allusions to these conflicts and struggles play an essential role in legitimating DĀʿISH. 
The process of legitimation takes place by igniting unresolved conflicts of discrimina-
tion to disguise and justify oppressive and violent actions carried out by DĀʿISH. Emo-
tions are thereby exploited as a tool 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-Naṣr’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 ideological worldview of 
DĀʿISH. Al-Naṣr engages in the process of identification by appropriating a previous 

 
                                                           
69  Kenan Malik, “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  Ahwāz is a predominantly 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 Ahwāz is an Arab Nationalist and Separatist organization whose goal is to create an in-
dependent state. 

71  Pattānī, one of the four provinces of Thailand, is home to a Malay Muslim majority 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 DĀʿISH 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-hiZOw5S8Khacrg41rxUG9J.html.  
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poem, and more importantly, a former ideology, and identity. The muʿāraḍa is involved 
in a conscious hegemonic struggle, which aligns DĀʿISH 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-à-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 
DĀʿISH 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 kāmil 
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. References in 
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.73 These references consist of the assassination of Libyan leader Gaddafi 
(1961–2011), the ousting of Tunisia’s President Zayn al-ʿAbidīn b. ʿAlī (1987–2011), 
the anti-Asad protests in Syria, the Yemeni uprising, and the Egyptian Revolution lead-
ing to the toppling of the long-time President Ḥusnī Mubārak (1981–2011). The poetess 
exploits the pain and traumas suffered by Arab and Muslim societies living under re-
pressive regimes to purport DĀʿISH as the only solution for a better change: 

1.  Indeed, whenever the rulers deviate, they disappear,  
  that is a rigorous and rational principle, 

2. Obey God [in accordance with what] He wants, for  
          the only ruling is the rule of God, and it will not deviate, 
3. Indeed, people desire an honourable living,   
          with a ruler 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. He is a ruler 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 a life of plenty and opulence if  

   poverty and emaciation is destroying his country,              
9. He is the affectionate father whose sentiment  

   is a source 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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10. This authentic president, how much would they vouch for him!  
           the hearts of Islamic theologians sympathize with him, 
11. But the rulers of humankind, O, what sorrow,  

   they were corrupt, [and this corruption] ascended to ignorance, 
12. He may well oppress the countries and their people,  

   killing the people because he is a deviator, 
13. He may well oppose the truth because he is its enemy,  

   behaving hypocritically towards his adherents because he is an agent, 
14. He may well try to deceive us by depriving us of our rightful possession,  

   renouncing that the sorrow is connected, 
15. Those interests generated business for them,  

   they sided with their interests, no matter [if they had] to be biased, 
16. How much did the world suffer from their calamitous torture!  

   Oppression is evil, annihilating and calamitous, 
17. How many smiles disappeared from our homes! 

   As though we were the ones who put them behind bars as prisoners, 
18. The drought attacked our land and our residential zones,  

   where is the beauty that dresses up the fields? 
19. Where is the growth that our prosperity generated?  

   This is my country; the question is not a matter of secondary importance, 
20. This is my home and for its love lived humankind,  

   so why is the construction in its land paralyzed? 
21. Is it prohibited to regain its place  

   among the countries? What is the justification? 
22. Humankind remained patient during deceitful oppression,  

   and they demanded integrity of conduct, longing for soft ground, 
23. They gave them opportunities for improvement, and they hoped  

   for the best. Indeed, patience with [oppression] is unpleasant, 
24. And when the leaders of evilness thought that  

   they owned the people forever, 
25. They increased corruption, and their injustice humiliated humankind 

   unjustly, amongst it are my people and I am exhausted with thirst, 
26. The blaze of the esteemed revolution burnt,  

   the roaring thundered, and the neighing reverberated, 
27. Our revolution sent echoes all around the world,  

   no, we do not have any path, except for the right one, 
28. The truth is our quest, and our practice is the right path,  

   it is what we need, and it has no substitute, 
29. Our Islam upheld the rights and its people,  

   a grandiose law that is extremely difficult to emulate, 
30. It is [abundant] rain for the thirsty ones, and a smile for the disconcerted,  

   its soldiers are the knights including horses, 
31. The corrupt ones, criminals and their group  

   are rats of unsuccessful and hasty injustice, 
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32. They reap what they sow, the times of their mischief,  
   their harvest is despicable as is their 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,  
   justice is light that is desired in the darkness, 

37. Inform me, O heads of evil, 
   Are your riches given preference on the day of death? 

38. Does the oppression of humankind and defeating it protect you,  
   or does it speed up your destruction? 

39. (Zayn the corrupt) you escaped without reluctance,  
   He is the path, and there is no other, 

40. Ḥusnī: you seem to have thought that this is a novelty,  
   a remote matter that is not terrifying, 

41. You escaped from your excessive shock, perplexed,  
   may the criminal hands be ruined, O baffled one!  

42. Ah, Muʿammar, O oppressor of the people [following] the true religion,  
   hell to your crimes, O ogre! 

43. You 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, 
   as you judge, you will be judged, O crazy, 

45.  (Yemen) was swept away with misguidance, and it was not of little importance,  
   how unlikely is it for nobility to remain misguided? 

46. (Bashar) O Satan of a dark 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 is fierce, O brother, and of evil consequences, 

49. Our people were like the prisoners for a long time, 
   the rule is fire, darkness, and rattle, 

50. All the land 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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54. The truth is light, and dignity is a quest  
   for the people in my home because that is lacking, 

55. The young men maintained their ground with determination against your oppression,  
   with virtues that made their mind perplexed, 

56. O my homeland, patience for a prolonged distance,  
   because oppression, O homeland, is paralyzed, 

57. My Syria is a lofty and glorious home,  
   a grandiose, deeply rooted and graceful country, 

58. It witnessed the Islamic conquests of the lofty ancestors, 
   led by Sayf al-Hudā al-Maslūl, 

59. The outstanding God moved our people,  
   because the people are faithful and glorious,  

60. More explicitly, He exalts them to freedom,  
   without chain[s] and corruption circulating, 

61. The most magnificent during the triumph of the homelands appeared  
   by dawn, composing our dreams and saying: 

62. God congratulated you, O people of Syria,  
   your glory is erect and firmly established, 

63. This is the end of the arrogant oppressor,  
   the people live on, and the regime disappears, 

64. This is the end of your oppression, O what good luck  
   did the [Qurʾanic] verses and the revelation bring with it! 

65. For the truth is forever, it never disappears,  
   evilness is ephemeral, and God is a guardian, 

66. The tyrants and the crimes were of no use,  
   no, the glorification and reverence were useless, 

67. The future of the obscene proprietors is eternal damnation, 
   and their rule will be overturned with the guillotines,  

68. Praise my Lord, this homeland of mine is free,  
   the confinement was broken by the fettered young men, 

69. 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 the more profound message of the poem. Selective elements borrowed from and 
mythologized 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.  
 
 
 
 



242 Poetry as a Vehicle of Ideological Transmission 

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 Qurʾanic intertextualities, and ancient wis-
dom. The dominant message of this poem is contained in the title, that is, ʾinna l-
mulūka idhā tajūru tazūlu (‘Indeed, whenever the rulers deviate, they disappear’). The 
lack of justice is indicated through the verb jāra, which means ‘he declined, or deviated 
from the right course’ and even ‘he acted wrongfully, unjustly, injuriously, or tyranni-
cally.’74 The formulaic declaration, which is reinforced by the indicative particle ʾinna, 
is strategically positioned in the first hemistich and the last hemistich of the poem.75 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 consequences. 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 
rational principle’ (ḥukmun ṣārimun maʿqūlu, v. 1) in the second hemistich. The term 
ṣārim, which is attributed to ‘judgment’ (ḥukm) and translated as ‘rigorous,’ may also 
signify ‘sharp.’ In the jihadist rhetoric, the latter meaning is attributed to the knife.76 
The semantic ambiguity of ṣārim seems to imply that the judgment awaiting those who 
are unjust is death by the blade or sword. This subtlety foreshadows ‘the guillotines’ 
(al-maqāṣil, v. 67), awaiting those who deviate, which is mentioned towards the end of 
the poem. In the corpus of Sunni extremist theology, the term ṣārim recalls the book 
entitled Kitāb al-ṣārim al-maslūl ʿalā shātim al-rasūl (‘The Unsheathed Sword against 
whoever insults the Prophet’), which is attributed to the thirteenth-century Islamic 
scholar Ibn Taymiyya (d. 1328 CE). 

The expression ʾinna l-mulūka idhā resonates with a Qurʾanic verse in the chapter of 
the Ant, which states as follows: 

لكَِ يفَْعَلُ ونَ  ةَ أھَْلھِاَ أذَِلَّةً ۖ وَكَذَٰ  قاَلتَْ إنَِّ الْمُلوُكَ إذَِا دَخَلوُا قرَْيةًَ أفَْسَدُوھاَ وَجَعَلوُا أعَِزَّ

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.”77 

This Qurʾanic verse reverberates throughout the poem via derivatives based on the 
key terms afsadūhā (‘they ruin it’), aʿizza (‘the honoured’), and adhilla (‘the humbled’). 
Derivative terms that resurface in the poem include: ‘they were corrupt’ (kānū fasādan, 
v. 11), ‘they increased corruption’ (zādū l-fasāda, v. 25), ‘the corrupt ones’ (al-
fāsidūna, v. 31), ‘the painful corruption’ (al-fasādu l-murr, v. 33), ‘Zayn the corrupt’ 
(Zayn al-fāsid, v. 39), and ‘no corruption’ (lā fasāda, v. 60). The Qurʾanic binary pairs 

 
                                                           
74  See also WEHR, j-w-r. 
75  Medieval literary critics argued that structurally, the opening and closing verses of a poem carry the most 

weight. See also KANAZI, 132. 
76  One of the more popular DĀʿISH chants is entitled ṣalīlu l-ṣawārim (‘the clashing of the swords’). See 

Appendix A.3. 
77  Qurʾan, 27:34. 
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‘pride’ (aʿizza) and ‘humiliation’ (madhalla)78 also feature in derivatives like dhalīl (v. 
34) or through other diction that shares a similar semantic field like ‘dignity’ (al-
karāma, v. 3 and 54) and ‘poverty’ (faqrun, in v. 8).79  

The Qurʾanic verse alludes to the Biblical Queen of Sheba, also known as Bilqīs. 
Bilqīs was a nebulous figure remembered for her legendary voyage to meet Solomon, 
the King of ancient Israel.80 On a superficial level, the Qurʾanic verse implied in the 
poem seems to support and validate the deeper narrative of the poem. The female voice 
attributed to the Qurʾanic verse also concurs with Aḥlām al-Naṣr’s voice. However, 
references to the Qurʾan are made from a vantage point, beneath the deeper level of its 
context. In the Qurʾanic trajectory, Bilqīs’ statement took place at a time when the 
queen was still a non-believer. The non-believing Bilqīs attacks kings like Solomon for 
believing in God and ruling with religious principles. The story of Bilqīs, however, 
develops gradually in the Qurʾan to the point when the queen meets Solomon and sub-
mits herself to God immediately by converting to Judaism. Upon meeting Solomon, the 
queen contradicts her previous statement in the following declaration: “My Lord, indeed 
I have wronged myself, and I submit with Solomon to Allah, Lord of the worlds.”81 

According to the jihadist narrative, the strict interpretation of the Qurʾan and its un-
derstanding of Shariʿa is considered as an authoritative source of identification against 
the perceived West and the colonial powers. Terms like Shariʿa and its derivatives are 
frequently repeated in DĀʿISH 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’ (sharʿun ʿaẓīmun, v. 29) that cannot be emulated (laysa ʿanhu badīl, v. 28), 
echoing the dogmatic belief of the inimitability of the Qurʾan (iʿjāz al-qurʾān). The 
poem projects the enemy in theologically loaded terms, which are intended to character-
ize DĀʿISH enemies, to ridicule them, and to imply modes of action against them. In 
verse 46, Bashār al-Asad is equated with Iblīs. The Qurʾanic expression tabbat yadā (v. 
46), which means ‘may the hands be ruined,’ is deployed to attack him and his activi-
ties.82 Another expression with pseudo-Islamic overtones is yattaqī ḥurumātihi (‘who 
guards His sacred sites,’ v. 4). An ideal ruler is envisioned as a person who is devout 
(taqwā) to the sacred places. The notion of taqwā is closely related to one’s belief “in 
the form of an implication: if A, then B.”83 Moreover, the term ḥurumātihi echoes the 
Qurʾanic phrase ḥurumāt allāh (‘sacred ordinances of God’).84  

 
                                                           
78  The term madhalla echoes the expression al-mawt wa-lā l-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-Qāḍī al-Qudāʿī is the expression al-qilla dhilla (‘poverty 

humiliates’). See also Qutbuddin, A Treasury of Virtues, 8–9. 
80  The Qurʾan states the following: “She was told, ‘Enter the palace.’ But when she saw it, she thought it 

was a body of water and uncovered her shins [to wade through].” See Qurʾan, 27:44. 
81   Qurʾan, 27:44. 
82  This expression is also addressed to Ḥusnī Mubārak in verse 41. See Qurʾan, 111:1. 
83  See also Toshihiko Izutsu, Ethico-Religious Concepts in the Qurʾān (Montreal: McGill University Press, 

1966), 196. 
84  See Qurʾan, 22:30. 
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Contemporary jihadist warfare is connected to past historic Islamic battles, including 
‘Islamic conquests’ (futūḥ al-ghābirīna, v. 58), and historic Islamic warriors such as 
Sayf Allāh al-Maslūl. Al-Maslūl, who was also known as Abū Sulyamān Khālid b. al-
Walīd (585–642 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.85 In the jihadist realm, the historical figure of Khālid bin al-Walīd is exploited 
to link the jihadist framework to the Arab-Islamic tradition.86 The female poet refers to 
DĀʿISH combatants as Sayf al-Hudā al-Maslūl to consolidate the connection between 
the legendary companion of the Prophet and the DĀʿISH fighters in the collective 
memory of the jihadist populace.  

The popularity of Sayf al-Maslūl in popular Arabic culture has kept his memory 
alive in the subconscious of the Arabic-speaking audience in the Iraq–Syria region. 
References to mythological Islamic heroes serve as an emotional resource, bringing 
back memories of a tremendous communal Islamic past. Al-Maslūl is one of the main 
characters that surface on a popular television series called Omar, which deals with the 
first years of Islam. The figure of Sayf al-Maslūl is also celebrated in a Syrian television 
drama series dedicated to him called Khalid b. al-Walīd, which was aired between 2006 
and 2007. The mythic power of Sayf al-Maslūl together with Harūn al-Rashīd (766–809 
CE) are mobilized in the Syrian national anthem, claiming that “from us is al-Walīd, 
and from us is al-Rashīd” (fa-minnā l-walīdu wa-minnā l-rashīd).  

The poetic message is particularly persuasive because it deploys proverbs (amthāl, 
sing. mathal or umthūla) or maxims (ḥikam, sing. ḥikma) that appear to be associated 
with religious or general wisdom sayings of the targeted audience.87 The two proverbs 
identified in this poem include yajnūna mā zaraʿū (‘they reap what they sow,’ v. 32) 
and kamā tadīnu tudānu (‘as you judge, you will be judged,’ v. 44).88 The former refers 
to the Arab and Muslim leaders and their engagement in corruption, while the latter 
serves as a justification for the assassination of the late Libyan leader Muʿammar Gad-
dafi.  

The poem is embellished with religious maxims (ḥikam), which are indicated by the 
theologically loaded terms denoting ‘truth’ or ‘justice.’ Within the Arabic poetic tradi-
tion and its modes of classification, ḥikma developed into one of the thematic inten-
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tions.89 In DĀʿISH 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 (ḥaqq) is one of the ninety-nine 
attributes of God. It is included in several wise sayings such as “righteousness is exem-
plary, iniquity unsound” (al-ḥaqqu mithāl wa-l-bāṭil khabāl), “righteousness saves, 
iniquity destroys” (al-ḥaqqu yujnī wa-l-bāṭil yurdī)90 or “whoever transgresses the truth 
finds his path closing in on him” (man taʿaddā al-ḥaqq ḍāqā madhhabihi).91 In the 
poem, the term recurs in formulaic expressions denoting maxims such as al-ḥaqqu 
maṭlūbunā wa-daydanunā l-hudā (‘truth is our quest, and our practice is the right path,’ 
v. 28), al-ḥaqqu nūrun wa-l-karāmatu maṭlūbun (‘truth is light, and dignity is a quest,’ 
v. 54), fa-l-ḥaqqu bāqin lā yazūlu madā l-madā (‘for truth is forever, it never disap-
pears,’ v. 65). Suggesting that truth is one’s right (al-ḥaqqu maṭlūbunā), 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-hudā (‘the right path’), a term which is overloaded with religious 
connotations. The derivative of hudā features in the Fātiḥa, the first Qurʾanic chapter, 
whereby God is asked to guide people on the right path (ihdinā l-ṣirāṭa l-muṣtaqīm).92 
The term al-ḥaqqu is also expressed in terms of light (nūr) and virtue words like 
karāma (‘dignity’).  

The polyvalent term al-ḥaqqu is contrasted with al-ẓulmu (injustice), a Qurʾanic term 
that signifies unjust or cruel exercise of authority. An Islamic maxim states that “op-
pressing the weak is the worst oppression” (ẓulm al-ḍaʿīf afḥash al-ẓulm).93 In the con-
text of this poem, al-ẓulmu refers to the leaders in the Arab and Islamic world.94 In verse 
36, the poem reads al-ẓulmu mawtun wa-iʿtidāʾun muhlikun…wa-l-ʿadlu nūrun fi-l-dujā 
maʾmūlu (‘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, DĀʿISH propagandists aspire to gain 
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authority, legitimacy, and respect by the status of Islam and its complete submission to 
the will of God and the unchallengeable status of the Qurʾan. 

The formulaic maxims related to al-ḥaqqu and al-ẓulmu 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 
DĀʿISH, and also to include the jihadist narrative within a mainstream framework of 
political ideologies in the Arab world.  
 
Contemporary Rhetoric of Arab Uprisings 
DĀʿISH 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 DĀʿISH 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 populace 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 makes itself available to the undecided populace.  

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. Qurʾanic intertextualities, religious allusions, 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 parallel link between God and the politicians is established through by the 
etymological roots m-l-k, whereby al-mulūk in the first verse denotes political rulers on 
earth, and the phrase al-mulku mulku llāhi in the second verse, which connotes God’s 
ruling.95 In the poetic narrative, an ideal ‘God-fearing, responsible leader’ 
(ḥākim…masʾūlu… yakhshā al-ilāha, v. 4–5) embodies the qualities of being ṣādiqun 
wa-jalīlu (‘truthful and majestic,’ v. 6). The dysfunctional master-servant relationship 
adopted by the politicians starkly contrasts God’s idealized relationship with human-
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kind. The poem attacks the political leaders for shirking their contractual duties towards 
their citizens by deviating (tajūru, v. 1), which contradicts the undeviating rule of God 
(laysa taḥūlu, 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 aṭʿi. The stem of the verb aṭāʿa follows afʿala, 
which is considered to be a causative form.96 Through this morphological stem and its 
Qurʾanic reverberations, the persona of the poem coerces its audience to obey.97 In the 
Qurʾan, the roots ṭ-w-ʿ especially following the afʿala stem take precedence over the 
several expressions that convey the idea of obedience. All eleven occurrences of the 
verb aṭāʿa in the Qurʾan, 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.”98 In the poem, the choice of the verb aṭāʿa 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-l-m, which connote a relatively pas-
sive initial act of submission.99 

Throughout the poem, the ruled is often referred to as ‘the people’ (al-shaʿb). The 
redundant term shaʿb 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 shaʿb (pl. shuʿūb) refers to “people, folk, nation, tribe, race,” and the 
adjective shaʿbī conveys the meaning of “national, people’s; popular, folksy.” Likewise, 
verbal form shaʿaba means “to gather, assemble, rally,” and the adjective shaʿbiyya 
denotes popularity.100 Initially, the term shaʿb carried negative connotations that signi-
fied “a tribal confederacy or super tribe, a people, or an ethnic group, often of non-Arab 
stock.”101 In Islamic history, the shuʿūbiyya movement took its name from a Qurʾanic 
verse.102 Al-shuʿūbiyya meant “belonging to the peoples (non-Arabs)” and advocated “a 
powerful, sometimes extreme, backlash amongst conquered peoples against the Arabs 
of Arabia in particular.”103  
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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.104 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 the shaʿb.” Likewise, shaʿb was the term used to express the “will 
of the French people” (irādat shaʿb faransī).105 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-shaʿb bi-l-shaʿb. Likewise, democracy is defined as a 
government chosen by the shaʿb, and popular sovereignty is translated as wukalāʾ al-
shaʿb (‘representatives of the shaʿb’).106 The term shaʿb acquired a broader meaning 
due to the terms that were mechanically associated with it such as ‘rights’ (ḥuqūq), 
‘will’ (irāda), ‘power’ (quwwa), and ‘voice’ (ṣawt).107 The term shaʿb was capable of 
evoking powerful emotions in the pan-Arab nationalist discourse, whereby politicians 
like the Egyptian Jamal ʿAbd al-Nāṣir addressed their audience as shaʿb ʿarabī (‘the 
Arab nation’); a collocation which broadened the term shaʿb transnationally to include 
the Arab identity.108  

In modern parlance, the term al-shaʿb appeared in a rallying chant of the popular up-
risings in the Arab world called ‘The Will to Live’ (irādat al-ḥayā) 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 Abū al-Qāsim al-Shābbī (1909‒1934) which reads “[i]f 
one day the people (al-shaʿbu) will to live, then destiny must reply.”  Al-Shābbī’s chant 
rippled from one public square to another, and the demonstrators answered in equally 
mobilizing slogans, “the people want the fall of the system” (al-shaʿb yurīd isqāṭ al-
niẓām)109 and “the people demand the liberation of Tahrir” (al-shaʿb yurīd taḥrīr al-
maydan).110 Al-Shābbī’s popular verse was also resurrected in Tahrir square when an-
other distinguished Egyptian poet called Ahmad ʿAbd al-Muʿṭī Ḥijāzī used al-Shābbī’s 
opening verse to write a new ode to the Egyptian Revolution.111  

The progression of the poem is distinguished by a discursive twist, whereby power 
designated in the hands of the hākim (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-
shaʿb. The values of ṣādiqun wa-jalīlu (‘truthful and majestic,’ v. 6) attributed to a God-
fearing leader are inferred upon the people, namely, al-shaʿbu shaʿbun ṣādiqun wa-
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jalīlu (v. 59). The transfer of power divested in the hands of the people, however, is not 
a transitory 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 contexts112 due to the various determinants in the Arab world, including right-
wing movements of religious inspiration.113 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.114 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.  

Several 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.”115 An ancient civic 
habit that is adopted by DĀʿISH for mobilization feeds on the “anger and moral out-
rage”116 against violent rulers. This morale is often triggered by an appeal to emotions 
and collective suffering. In a poem penned in kāmil metre, al-Naṣr describes her first-
hand experience of the Arab uprisings which broke out in the spring of 2011 against the 
rule of the Syrian president Bashār al-Asad:117 
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مــاغَ مُزَلْزِلاً 1 فتَسَاقطََ العَـظْمُ الـمَـتـِيـنُ وَقـَـدْ وَھـَنْ ! رَ الدِّ                    . وَرَصاصُـھـُمْ فجََّ
              !! نا فــي                    . ثـَقـَبَ الحَناجِرَ ناثرِاً أشَْـــــــلاءَھــا2 دَرْسِ تـَشْــريــحِ الــبـَـدَنلكََأنََّـ  

ـوارِعَ  مِنْ دِماءٍ لمَْ تـَزَلْ 3 ـلَ الشَّ        ـزُنْ!ـتجَْري سُـيـولاً ھــادِراتٍ كَــالــمُـ                   . غَـسَّ

      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 Islamic terms. The subtle link between DĀʿISH 
discourse and the rhetoric of the popular uprisings in the Arab world is reinforced by 
conceptually contested ideographs such as ‘justice’ (ʿadāla), ‘injustice’ (ẓulm), ‘dignity’ 
(karāma), ‘truth’ (ḥaqq), ‘the right path’ (al-hudā), ‘freedom’ (ḥurriyya), and ‘revolu-
tion’ (thawra) which permeate the poem. In verse 3, the poem discusses people seeking 
ʿaysh karāma (‘an honourable living’). This phrase resonates with popular slogans 
chanted during the Egyptian revolution such as ʿaysh, ḥurriyya, karāma insāniyya 
(‘bread, freedom, human dignity’)118 and ʿaysh, karāma, ʿadāla ijtimāʿiyya (‘bread, 
dignity, social justice’).119 Apart from the transmission of its message through poetry, 
the discursive strategies embedded in poetry are strikingly crucial in mobilization. 
DĀʿISH poetic exemplars reveal how DĀʿISH 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 groups is considered as consisting of a “desire 
to wipe out whatever came earlier, in the hope of reaching at least a point that would be 
called a true present, a point of origin that marks a new departure.”120 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 
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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-Islamic culture in general. In the case 
of Iraq, 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 Iraqi 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 traditional 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 
years in the late 1970s, the jihadist undercurrent has mastered the ancient logic of mobi-
lization in the Arab-Islamic world. Organizations like DĀʿISH 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.’121 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.122  

The jihadist ideology that has existed parallel 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 thought123 for political power.124 
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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.125 This plurality of opinions, ongoing commitment, and ideological alignments 
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 paradigm126 – 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 DĀʿISH and Kharijism  
Based on the analysis of this work, several discursive similarities may be drawn up 
between the poetic voice of DĀʿISH and the literary manifestations of medieval reli-
gious and political factions such as the Shīʿa, the Kharijites, and the Zubayrids.127 On 
the literary level, the most obvious comparison between DĀʿISH and Kharijism is con-
nected to the lack of praise poetry (madīḥ). Salma Jayyusi argues that Kharijite poetry 
was “free from eulogy of the ruling class and from tribal and racial prejudices.”128 Poet-
ry composed by medieval religio-political factions was ideological:  

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-
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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, simplicity, and…directness.129  

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.”130 Poetic 
verses were, and in the case of contemporary jihadist groups still are, a useful tool to 
mobilize and recruit supporters rallying behind their cause.131 Akin to the medieval 
ideological groups, DĀʿISH poetry is direct, emotionally driven, resembles a day-like 
speech, and deals 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.132 The Kharijites emerged as religious zealots who 
adhered strictly to the Qurʾan and Sunna but later adopted a political doctrine which 
concerned itself with the caliphate.133 Kharijite intransigence further manifested itself in 
“affirmations of principle and, in extreme cases, in acts of terrorism.”134 Kharijites 
maintained the doctrine that “no race or tribe enjoyed inherent superiority.”135 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.136 Traces of this 
principle are expressed in the poem The Lands of Truth are my Home:137 

قـُنا. 1 إلِــى لـُغَــــةٍ وَألَْــوانِ                                     فلَا عِرْقٌ يـُفـَرِّ  
قْوى بإِيِْـم                                   اـعُـنكِتابُ اللهِ يجُْمَ . 2 ـانِ ـعَلـى التَّـ  

      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.’138 Kharijites regarded individuals as part of a whole, not as a distinct behaviour 
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that makes one superior to other human beings.139 The principle of disregarding indi-
vidualism resurfaces in DĀʿISH discourse: 

عَلى الھدُى الھاني يقَومُ                    فإَنَِّا كُلُّنا جَسَدٌ . 1  

    1.  Indeed, we are all one body,  
           that rises in the right way.                                              

The rhetoric of Kharijism and DĀʿISH abounds with end-of-time eschatological ref-
erences alluding to the Qurʾan that attack a changing world to assuage the militants’ 
shame-filled anxiety over having fallen from grace.140 Like DĀʿISH, the Kharijite 
worldview is polarized into good and evil, or the abode of Islam (dār al-islām) and the 
abode of war (dār al-ḥarb). This absolutist and dichotomized worldview is empowered 
by adopting a Qurʾanic language of pious militancy-scriptural rhetoric as a raison 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,”141 and focused mostly on advocating courage and loyalty. In the Kharijite 
worldview, piety is conceived in “an activist, indeed militant, way,”142 and active mili-
tancy is propagated as the only possible response to revelation.143 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 Qurʾān’s injunctions to activist piety.”144  

Similar to the poetic voice of DĀʿISH, poetry of jihadist fervour composed during 
the early Arab conquests was ‘clothed’ in Islamic terms (fa-shiʿru l-jihādi…yuktasā 
hadhā al-ṣibgh al-islāmī), and was based on the collective emotions of the Muslim 
community.145 Key terms like al-ḥaqq – often adduced to a never-ending struggle with 
worldly interest (hawā) – also recur among the most frequent in Kharijite and DĀʿISH 
poetry.146 Kharijite poetry is composed in a revolutionary tone and encourages individu-
als to sacrifice themselves.147 The notions of the Last Judgment and the Hereafter are 
also vividly represented in the ideology of DĀʿISH. These notions are often accompa-
nied by calling the followers to be ready for death at every instant.148 Like DĀʿISH, 
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Kharijism also expressed “a profound desire to die for the cause and thereby win ever-
lasting bliss.”149  

One of the most explicit allusions to the medieval religious and political factions in 
DĀʿISH propaganda features in a video production entitled The Clanging of Terror.150 
The production starts by reciting a hadith, which is immediately followed by poetic 
verses against a backdrop of corpses of DĀʿISH militants. The hadith sets a soothing 
tone, alleviating the militants’ death by reminding the recipients that: 

تسَْرَحُ في عَليين. أرَْواحَھمُ في جَوْفِ طيَْرٍ خُضْرٍ 1  
مــئـي. فكََم بيَْنَ ھذا القـَتْـل الكَريم وَ بيَْنَ المَوْت الـلَ 2  

   1. Their souls (the martyrs) are in green birds roaming freely in paradise, 
 2. What a difference between honourable killing and vile death.  151  

These verses are immediately followed by poetic verses narrating a dialogue be-
tween the Umayyad poet Abū Firās al-Farazdaq (d. 732 CE) and Imam Ḥusayn b. ʿAlī 
(d. 680 CE), who is the most prominent figure in Shiʿite Islam. Upon Ḥusayn’s return 
from the pilgrimage, al-Farazdaq demands how Ḥusayn can confide in the members of 
Kufa (Ahl al-Kūfa) when he knows that these people killed his cousin Muslim b. Aqīl 
(d. 680 CE). In tears, Imam Ḥusayn answers as follows: 

 1. لـَئـِن كـانتَْ الأرَْزاقُ قسِْماً مُقدَّرا                           فقَلَِّةُ حِرْصِ المَرْءِ في الرِزْقِ أجَْمَلُ 
 2. وَإنِْ كانتَْ الأمَْوالُ للِترُْكِ جَمْعُھا                           فمَا بالُ مَتْروكٍ بهِِ الـمَـــــرْءُ يـَبْـخَلُ 
نْـيـا تعَُـدُّ نـَفـيـسَـةً                             فَ ــقـَـدْرُ ثَ ــوابِ اللهِ أعَْلـــــى وَأنَْـبـَلُ   3. وَإنِْ كانـَتْ الدُّ

 4. وَإنِْ كانتَْ الأبَْدانُ للِمَوْتِ انُْشِئتَْ                            فقَتَْل امِْرِءٍ فـي اللهِ باِلسَـيْـفِ أجَْ ــمَـلُ 152

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 Shiʿite figures such as Imam 
Ḥusayn contradicts the jihadist view of Shiʿite Islam. DĀʿISH pronounces itself cate-
gorically against Shiʿite Islam, often referring to Shiʿite Muslims as ‘the ones who devi-
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150  Aaron Y. Zelin, “Clanging of the Terror #2–Wilāyat al-Khayr,” Jihadology (blog), September 16, 2017, 

accessed January 22, 2018, (0:32), http://jihadology.net/2017/09/15/new-video-message-from-the-
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151  This line echoes the hadith, “Their Souls are in the Insides of Green Birds having Lanterns Suspended 
from the Throne,” accessed January 22, 2018, https://sunnah.com/qudsi40/27. 

152  Al-Sayyid Muḥsin al-Amīn, Aʿyān al-shīʿa, vol. 1 (Beirut: Dār al-taʿāruf li-l-maṭbūʿāt, 1983), 595.  
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ated’ (al-rawāfiḍ) or as Safavids (al-ṣafawiyya). 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 Shiʿa aligned verses in DĀʿISH 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 DĀʿISH sub-culture. Shiʿa 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 al-
teration of diction from the original hadith. The term jannah, which is initially men-
tioned in the hadith, is replaced by the term ʿaliyyin, which is one of the attributes of 
paradise used in the propagandist video.153 

 

 
                                                           
153  Additionally, the use of ʿaliyyin may be intentionally altered to rhyme with al-laʾīm in the second part of 

the line that is not taken from the hadith. 



 

 
 

Conclusion 
 
 

Decoding DĀʿISH set out to investigate the symbolic world in the jihadist milieu by 
deciphering the hallmarks of DĀʿISH discourse. More specifically, the main goal was to 
determine how discursive strategies of domination may engender commitment in the 
subscribers of the jihadist group. Decoding DĀʿISH 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 DĀʿISH 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, Qurʾanic 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 
DĀʿISH 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 DĀʿISH 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 
DĀʿISH is novel, and it is linked intricately to current events. From a technological 
perspective, various social 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, DĀʿISH 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 DĀʿISH is influenced by the socio-political 
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factors taking place within its landscape. The foundation of DĀʿISH 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. DĀʿISH dis-
course is replete with references that have shaped the social memory of modern-day 
Iraq and the Arab world in general, including the brutality at Abū 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 DĀʿISH 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 this investigation 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 Iraq, 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 
DĀʿISH 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 DĀʿISH. Individuals sub-
scribed to DĀʿISH 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 DĀʿISH. 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. 



 Conclusion 259 

 

DĀʿISH discourse reveals the group’s deliberate effort to obscure, blur, and distort 
reality. In the political sphere, DĀʿISH 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, DĀʿISH appeals to the hearts and 
minds of its primary Arabic-speaking audience. This kind of strategy makes it easier for 
organizations like DĀʿISH to gain support within a broader mainstream Arabic and 
Islamic culture. This does not mean, however, that the discursive strategies through 
which DĀʿISH transmits its ideology reflect an Islamic ethos. Multiple examples in this 
research have revealed that modern-day incitement to violence is masqueraded behind 
the ferocious pre-Islamic ethos of blood violence, a practice which was abandoned upon 
the advent of Islam. Decoding DĀʿISH has also shown that the jihadist metaphor of 
spilling blood to harvest new members latches onto Qurʾanic imagery of harvesting, 
extending this image to the battlefield. The Qurʾanic image of harvesting, however, is 
neither related to blood, nor violence. Contrarily, the Qurʾanic 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 Qurʾanic narrative by adopting its metaphors and allusions to a completely 
different situation and context. Qurʾanic allusions confer religious immunity and paper 
the gap in logic to the group’s inhumane demands. By the same token, the death of 
prominent DĀʿISH 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, especially in the case of slogans, 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 DĀʿISH rule. In exercising its capacity to renegotiate, subvert or appropriate rhetori-
cal and symbolic meanings and to insist on the momentary stability of signification, 



260  Conclusion  

DĀʿISH advertises its domination. Moreover, DĀʿISH 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 DĀʿISH material led to the conclu-
sion that DĀʿISH poetry is to be classified as a subset of the modern qaṣīda 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 DĀʿISH 
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 DĀʿISH 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. 
DĀʿISH poetry is considered to be close to the human lifeworld and is emotionally 
driven. Furthermore, DĀʿISH 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 Aḥlām al-Naṣr, 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, DĀʿISH 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 qaṣīda has re-
tained several functions in the jihadist milieu that are linked to the poetic tradition. This 
study has claimed that DĀʿISH 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 DĀʿISH 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 DĀʿISH 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 DĀʿISH become a token of sacrifice for the benefit of the 
community. The ‘gift exchange’ between DĀʿISH 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 DĀʿISH 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, DĀʿISH poetry fulfils a social 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 DĀʿISH. 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 all 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, DĀʿISH 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-Islamic 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 also hinted that praise poetry, which constitutes par-
ticular relevance in the poetic tradition, is lacking in DĀʿISH 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 DĀʿISH 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 DĀʿISH poetry re-
vealed that not all value concepts exploited by DĀʿISH are of ancient provenance. The 
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use of shaʿb, 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’ (ʿadāla), ‘injustice’ (ẓulm), ‘dignity’ (karāma), ‘truth’ (ḥaqq), ‘free-
dom’ (ḥurriyya), and ‘revolution’ (thawra). These contested terms enable groups like 
DĀʿISH to connect their message with the popular uprisings and to provide a competing 
interpretation instead. This semantic flexibility grants DĀʿISH 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 
DĀʿISH 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. 
DĀʿISH 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 Iraq 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 DĀʿISH material 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 DĀʿISH 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 politics 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 DĀʿISH 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 DĀʿISH 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 lies in the qualitative 
approach that was applied to a set corpus. The limited number of selected poems at-
tributed to DĀʿISH may not be representative of the vast corpus of poetry that organiza-
tions like DĀʿISH produce on a daily basis. This material is unavailable for researchers. 
On a similar vein, the current investigation was mostly based on poetic discourse, which 
is by no means the only form of jihadist discourse produced by DĀʿISH. Sermon-like 
speeches, for instance, are equally worthy of analysis vis-à-vis the discussion about 
power abuse and manipulation. Finally, the study focuses on how DĀʿISH 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 DĀʿISH trajectory 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. Ideally, 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 potential effects of sermon-like public preaching (khuṭba). On the literary 
level, a more thorough discussion is needed to acknowledge and make sense of this 
modern genre of poetry, especially 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 still 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, especially 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.1 Soon, Soon  

                          
 

A.2 O Victory in Obtaining Martyrdom 

رُ مـاءُ تـَقـَطَّـ نـوبُ إذِا الـدِّ  تـُمْــحـى الـذُّ
رُ   مِــسْــكٌ تـَــفـوحُ جِـــرَاحُـهُ وَتـُعَـطَّـ
 أرَْواحُـھـُمْ فـيـھـَا تـَعــيـشُ وَتـَـعْــمُــرُ 
 وَمَعِـيـنُ خَــيْــرَاتٍ يـَـزيــدُ وَيـَكْــثـُـرُ 

وارـيحُْصَ  وَسَـيـَشْـفـَعـونَ لِأھَْلھِمْ إنِْ   
رواـفـي الـقـَبْرِ لاَ لـَنْ يـَسْـألَوُا أوَْ يقَْھَ   

رواـاةِ وَشَمِّ ـسِـيـروا إلِـى تـِلْـكَ الـحَـي  
ـفـي الله شُـدّ  رواـوا بـِالـحَـديـدِ وَ سُـمِّ  

ؤوسِ تنَشََّ  رواـوَعَلى المَفارِقِ في الرُّ  
ا يـَـرَوْ تـِـلْــكَ المَــكــارِمُ تـَـدْشَ  ــرُ ـلمََّ  

رَمُـوا وَ ليِأُجَْرواــشْـتـَھـونَ لـِيـُكْ مـا يَ   
ـھـادَةَ فـِي الــوَغ رواى وَ نـُـكَ ــالشَّ ــرِّ  

ــروا ســاحَ الـجِـھـادِ تـَذَكَّـروا  وَتـَـذَكَّ
ــروا ــجــائـِم ضُـمَّ  كابولُ شَدَّتْ وَالنَّـ
 ترََكوا النَّعِيمَ إلِى الـجِـھـادِ وَغـادَروا

Ϳ  ِّـرواـــعــابََ وَكَ وَاقْتحََموا الص ــبَّـ  
ـروا وَإسِْألَھُـُم كَـيْـفَ  الـمَـعـاقـِلَ دَمَّ  

اوَسِـواھـُم مِـنْ كُلِّ قـِطْـرٍ قـَدْ سَـرو  
 أحَْـرارُھـا ساروا وَلمَْ يـَتـَقـَھْـقـَـروا

روامِنْـھـا الأشَـاوِسُ للِْوَغى قدَْ شَمّ   

ـھـادَةَ صـادِقـاًيـا  فـَوْزَ مَـنْ نـالَ الـشَّ  
رَتْ  ھورُ تـَعَـطَّـ بـِعَـبـيـرِھـَا وَإذِا الزُّ  

ـمِ مَسْكَنٌ  يْـرِ الـمُـنـَعَّ  وَحَـواصِـلُ الطـَّـ
ي الـجِـنـانِ وَصُـحْـبـَةٌ ـوَلھَمُْ مَنازِلُ ف  

 وَلـَھـُمْ مِـنَ الـحُـورِ الـحِسانِ رِضاھمُُ 
ــھـُ ي فـِتْـنـَةٍ ـــمْ مَــوْتٌ وَلا فمـا مَــسَّ  

ً ما ماتَ مَنْ نـالَ الشّ  ـھـادَةَ مُـخْـلـِصـا  
ـعَــتْ أوَْصــالـُـھـُـمْ   إنَِّ الذِّيـنَ تـَـقـَـطَّـ

لحُومَھمُْ  دُونَ الـعِظاَمِ   وَتـَمَـشَّـطـَـتْ   
مًــا يـَرْجــونَ  لـَـوْ كَـانـــوا أشََـدَّ تـَألَُّـ  
دَعــى وَقــالَ سَــالـوھـُــمُ وَإذِا الالـَهُ   

ىـــقالوا نرُيدُ العودَ للِدُنْيـا لـِكَـيْ نـَلْـق  
ـةً   فأمْضــوا بـِـجَــدٍّ مِــنْ مُــجِــدٍّ ھِــمَّ

وا سُــروجَ مَطيِّھِمْ شَــدّ   إخِْــوانـُـكُــمْ   
ــروا أھَْـــلَ الجَــزِيــرَةِ    خْــوةً إِ وَتـَـذَكَّ

    وَأھَْــلـَـھـَـمْ وَديـارَھـَــمْ  ترََكوا النِّساءَ 
        وَإسِْألَْ فلُولَ الرّوسِ كَيْفَ صُمودَھـُمْ 
 مِنْ مِصْرَ ساروا وَ الجَزائرَِ أنَْجَـبـَتْ 

بإِيِـمــانٍ وَصِــدْقِ عَــزِيــمَــةٍ   يا مَنْ   
وَ شامَـنا دَيْــنَـافـِوَاذْكُــرْ بـِلادَ الــرّ  

ً ـرىـــيـبا وَسَـــوْفَ تَ ـرَھ صِـراعا  
رىــلِأجَْـلِ دَمـــارِك حُــسـامِي انْبَ   

رىـــيـــنِ ثـَـأرٍْ سَـمَتْ مَنْ حَــبسِِكّ   
ـرىــوَتـَفْجــيــرِ وَيْـــلٍ لكَِيْ يـُدْحَــ  
ــرىــجِـفـَذوقــوا وَبـَــالــي إذِا أسْـ  

ـ راـبـِـمـاذا سَـتـَـلْــقــى فـَـتـى كَــبَّـ  
ـراـلـِھـَذا اسْــتحَالـَـتْ لـَظـاً مُـسْـعِـ  

 فـَأيَْـنَ الـمَــنــاصُ شِـرارَ الـــوَرى
 بخَِـوْفٍ وَصَــمْـتٍ نـَـشُــقُّ الــعُرى
 وَعــودوا فـِـــراراً بـِلـَيْـلِ الـسُّـرى

ــاجَ دَمـاً أحْـمَـــــرامَلـَئْـنـا الـفـِـــج  
 لـِجَـمْـعِ الـكِـــــلَابِ إذِا عَــسْـكَـرى
 بـِجِـدٍّ سَـعَـيْـــنــــــا لـشُــمِّ الـــذُّرى
نـَمـوتُ وُقــــوفـــاً كَــأسُُـدِ الـشَّرى

 قـَريـبــاً قـَـريــبـا تـَرَوْنَ الــعَــجــــيــبَ
الــمَــعـــارِك ـونُ ـبـِعُــقْــرِ دِيــارِك تـَـك  

 مَــشَـيْـنـا بـسَِـمْــرٍ لـِـجَـــزٍّ وَنـَـــحْــــــرٍ 
 بـِـأشَْـــبـــاحِ لـَـيْــلٍ وَفـِـتْــيــانِ ھـَــــوْلٍ 
ـــلَالِ          بـَـدَأتـُـمْ قـِـتــالـِي بـِـحِــلْــفِ الــضَّ
     طَــويــلاً سَــتـَـبْــقـى بـِحَـرْبـِي سَتـَشْـقى
       إذِا الـخَـيْـلُ جـالـَـتْ وَشالـَـتْ وَصــالـَتْ 
صـاصُ وَجـاءَ القـِصــاصُ  ى الـرَّ    تـَـلـَـظَّـ
 إلِـَـيْــكُـــمْ سَـــنـَـأتْـــي بـِـذَبْـــحٍ وَمَــــوْتٍ 

سارَةفـَـــشِــلْــتـُـمْ جِــھــاراً فـَـذوقـوا الخَ   
أرَْغـــى وَھـــاجَ إذِا الــكُـــفْـــرُ مــــاجَ وَ   

قــابِ   بـِـسِــمْــرِ الــحِــرابِ بـِضَـرْبِ الـرِّ
 أتـَيْـنــا أتَـَيْــنــا بـِـــعَـــزْمٍ مَـــضَــيْــــنـــا
ــفـــوفَ  نـَخـوضُ الـحُـتـوفَ نـَرُصُّ الصُّ
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لـوا وَآرائـُھـُمْ مـا غَــــيَّـ ـروامـا بـَدَّ  
ـزوا لـِـيـُغــادِروا  وَإلِى الذِّينَ تجََــھَّـ
 أنَْ تـُـقْـتـَلـُوا فاͿِ أوَْ أنَْ تـُنْـصِــروا
 فاَلقدُْسُ تبَْكِي وَاليـَھـودُ تـَجـاسَــروا
ـروا حُــوا باِلــحَــقِّ لاَ تـَتـَأخََّ  وَتـَسَـلَّـ

يـبُ وَ مَـفْـخَرُ ـعِــزٌّ إذِا مـا نـَسْــتـَج  

ً مِنْھمُْ قضََى نحَْ  وَمِــنْــھـُـمْ نــاظِــرٌ بــا  
اقـِـلِ دَعْــوَةً ـأھُْدِي إلِىَ تـِلْـكَ الـمَــعــ  

حـالَ إلِـى الـجِـھـادِ عَـسَكُ شُدّ  مـوا الرِّ  
 وَعَــسـاكُــم أنَْ تـُـرْھِـبـُوا أعَْـدائـَكُـمْ 
كُـمْ  ـزُوا يـَـا إخِْــوَتـِـي لـِعَـدُوِّ  وَتجََــھَّـ

يِّ عَـلـى الـجِـھـادِ فإَنَِّهُ قومــوا لـِـحَــ  
                     

 

A.3 The Clashing of Swords 

 نـَـشــيـدُ الأبُـاة
 طَريــقُ الحَيـاة
 يـُبــيـدُ الـطُّـغاة
 جَـمــيـلٌ صَـداه
 وَذَلَّ الـــبـُـغــاه
ـاةـلدَِرْبِ الـكُـم  

 تـَسُــرُّ الـھـُـدى
 يـُغـيـظُ الـعُــداة

جـاهلـِدرْبِ ال ــنَّـ  
 نـَصُـدُّ الـغُـــزاه
 وَنـُعْـلـى جِــبـاه
 لـِغَـــيْــرِ الِالــه
 دَعـــانــا لـِــواه
 لـِحَــرْبِ عِــداه

عَــنْ حِـماه فـِـداً   
 سَـيـَغْــدوا عَـزَاه

وارِمْ     صَليِلُ الصَّ
 وَدَرْبُ القـِــتـــالِ  
 فـَبـَيْـنَ اقْــتـِحــامٍ  

وْتٍ وَكــاتـِــمُ صَـ  
 بـِـهِ عَــزَّ ديــنــي

ـوافـَيـا قوَْمِـي ھـُبّ   
 فـَــإمّــا حَـــيــــاةٌ 
 وَإمِّـــا مَـــمـــاتٌ 

ة     فـَــقـُــمْ يـَا أخَُـيَّـ
 ً     لـِنـَمْـضِـى سَـوياّ

 وَنـَـرْفـَـعُ مَـجْــدا   
 أبـَــتْ أنْ تـَـــذِلَّ 

اإِ  لـى الـحَـقِّ ھـَيَّـ  
نــايـاـلـِسـاحِ الـمَ   

 فـَمَـنْ مـاتَ مِــنَّا
ـاتِ خُـــلْـدٍ   بـِجَــنَّـ

              
 

A.4 Be Pure with God  

والِ كُـــلُّ شَــيْءٍ صـائـِرٌ نحَْوَ  الزَّ  
 ً مِــنْ كُــلِّ حــالٍ ذاتِ بال خالـِيــا  

 مُحْكَــمُ النَّسْجِ وَمِـنْ أقَْوى الحِبالِ 
اكَ الوِصالِ ـذَيّ فإغْــتـَـنـِمْ وَإسِْعَدْ بِ   

 دونكَُمْ خوضوا مَـياديـنَ الـقـِـتـالِ 
ى كُـلَّ غــالي ى وَضَحَّ  فازَ مَنْ لبََّـ

مــالِ يسَْمَعُ الھمَْـسَ بـِـذَرّ  اتِ الــرِّ  
 وَعُـراةً فــاكْـسُــنـا ثـَـوْبَ المَعالي

يـــلَّيالـتـَـلْـقــاهُ ينُْجِيكَ في سُودِ ال  
ي ذُو الجَلالِ ـهُ رَبّ ثـُمَّ يـَبْـقـى وَجْـ

ـا لاَ تـُـبــالـِـي  كُــنْ مَــــعَ الله نـَــقــــيَّـ
 ً ً  عِـشْ قـَنـوعا ضَى مُــسْــتـَسْــلمِا باِلرِّ  

 إنَِّ حَــبْـــلَ الله يـَـا ھـَـذَا مَـــتـِـــيــــنٌ 
 إنِْ تصَِلْهُ فـَـھـُـوَ لــلــعَــبْــدِ وَصــولٌ 

ةً فـِــي كُـــلِّ أمَْــــرٍ إنِْ أرََدْتـُــمْ عِـ ــزَّ  
 ذُرْوَةُ الأمَْـــرِ جِـــھــادٌ فـَـإرِْتـَـقــوھا
 ً  كُــلُّ مَــنْ يـَـدْعُـــوهُ يـَـلْــقـَـاهُ قـَريـبـا
 يـــا إلِــهَ الــكَــوْنِ جِــئْــنــاكَ حُــفـاةً 
 ً ــكَ الـــحـــامــي فــإسألَْهُ خـالصِا  رَبُّـ

ـا فـَــوْقَ الـــبـَـرايــا زائـِـلٌكُــــلُّ مــ  
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A.5 Our Shariʿa is a Beacon and Example 

 وَمِــشْــكَــاةُ الــھِــدايـَةِ وَالكَمالُ 
 وَباَءَ بـِخِـزْيهِِ الكُــفْــرُ الــمُــذالُ 
ــلالَُ   وَفـِسْــطـاطٌ بـِـهِ ھـاجَ الـضَّ
 سَواسِيةٌَ بھِا إنِْتصََـفـوا وَنـَـالــوا
 يطُاوِلـُـھــا القـَـمْـيءُ وَلَا يـُـطالُ 
 سَــنـامُ جِــھــادِھـا عَــالٍ طـُوالُ 
 بھِا تـَسْـمــو المَكارِمُ وَالخِصالُ 
 لـِـمَــنْ تـاھـَتْ مَـراكِبھُمُْ وَمالوُا
جالُ   تـَجَـنْـدَلَ دُونَ سـاحَـتھِا الرِّ
 بـِـشَـرْعِ الله قـَدْ صـالوُا وَجالوُا

ـعَـدْلُ وَإنِْـتـَظَـمَ المَجالُ وَقـامَ ال  
ا الأمَْـوَالُ تـَزْكـو وَالـغِـلالُ ـبھ  

ـغـائـِنُ وَالكَلال  وَتـُـسْـتـَلُّ الـضَّ
 فتَحَْتَ ظِلَالھِا تسَْـمـو الـفـِعـالُ 

 شَــرِيــعَــتـُـنــا الـمَــنـارَةُ وَ الـمِـثـالُ
يـاجِـي  ھِـيَ الــحَــقُّ الـذِي زَھـَقَ الـدَّ

ـفـِسْـطـاطُ بـِھــا الِإيــمــانُ يـَــعْــلوُفَ   
ـا قـَـدْ أقُـِـيـــمَــــتْ ـحُــدودُ الله فــيـھ  

ــريــعَــــةِ رَاسِــــيـَـةٌ   وَأرَْكــانُ الـشَّ
 ھـُـنــا دارُ الــخِــلافَـَــةِ وَالــمَـعــاليِ

ــنــا نـــورٌ تـَــجَــلَّى     شَــريــعَـــةُ رَبُّـ
ـريـــعَــةُ رَبِّنا يــا قـَــوْمُ مَـــنْجىشَــ  

 زَھـَــتْ دَارُ الــخِـــلافـَــةِ فـي جِـھادٍ 
  ـافــي أبُـاةٌ ـــھـُـدى الــصّ ــــدُعــاةٌ للِـ

يـنِ تـُـزْھِــرُ بـَعْــدَ يـُـبْــسٍ    أصُولُ الدِّ
 فـَـبــادِرْ يــا أخَِـــي وَادْفـَـعْ زَكـــــاةً 

فـُھا لـَكَ الــمَــوْلى وَيـُــرْبــياعِــيـُض  
ــوا بـِالـنَّواجِــذِ وَاغْــنـَمــوھافـَـعُــضّ   

 

 

A.6 Praise be to God 

نْــيــا أغَــاريــدُ ــواسْــتـَـبْــشَــرَ الْـكَ  ـوْنُ والـدُّ  
ـصْـ رَ مَــوْعْــودُ ــمَصْدوقةَِ الْــعَــھْــدِ أنََّ الــنَّـ  

ودُ ـو الْـبـَـذْلُ والْـجـجَـــالِ فـيـَسْـمـعَــزْمُ الــرِّ   
قـابِ وَكَـــمْ تـَـ حْــلـُـو الْأنَــاشــيـدُ ـعَــلـى الـرِّ  

ـھـَـا الْــبـيدُ ــدى نـِـعْــمــائـِـوَأخَْـصَـبـَتْ مِنْ نـَ  
ــريــعَــ اقِ مَــمْــدودُ ـــــةُ فــي الآفـظِــلُّ الــشَّ  

ــحْــمــيــدُ ــبِ تـَـسْــبـيــحٌ وَتـَوَعُـــدَّةُ الْــحَــرْ   
وْضُ مَوْرودُ ـوَالْأرَْضُ تـَـحْــضُــنـُـھـُـمْ وَالْـحَ   
ــيــدُ ـا الــصّ ـنحَْنُ الْـــبـَـنـُـونَ وَھـُـمْ أجَْـــدادُنـَ  

 وَيـَـسْــتـَـقـِـيــمَ لـِـرَبِّ الْــكَـــوْنِ تـَـوْحــــيــــدُ 
نَ  ــاديــــدُ ــــى حِـــلْــــفٌ رَعــيخَافھُمُْ في الـــدُّ  

ـــمُّ الْــجَ  يدُ ـلامـوَتـُــفْـــلـَــقُ الْـــھــــامُ وَالـــصُّ  
 مِـــن كُـــلِّ شَـــھْـــمٍ تنُادِيــهِ الْـــمَـــواعـــيـــدُ 

ـبْــرُ ض ـاءَ وَفـــاحَ الْـــمِـــسْـكُ وَالْعودُ ـوَالـــتِّـ  

صْـــــــــرُ والْـعـيـدُ حَـمْـدُ Ϳِ ھـَلَّ ـال الـنَّـ  
 الــمَـجْــدُ يـَـشْــدُو عَـلــى أنْـغـامِ مَلْحَمَةٍ 
 مُـــھــاجِـرُونَ وَأنْـصــارٌ يـُـسَــابـِـقـُھـُمْ 

 يسَْتطَْرِبُ الطَّعْنُ إنْ غنَّتْ صَـوارِمُـھـُمْ  
ـتْ سَــحائـِـبـُـھـَا    ھذَِي التَّباَشِيرُ قـَدْ ھـَـلَّـ

ـدْنـا إلِـَى الْــمَــجْــدِ إذْ عادَتْ جَحافلِنُاَعُ   
 شُــمٌّ أبُــاةٌ إذِا الـــدَّاعــي دَعـى انْـطلَقَوا

ً تبَْكي السَّماءُ عَـلـَيْـھِـمْ غِـبْـطـَـةً فـَـرَ  حـا  
تـُھـَـا    عُــدْنـا وَعـادَتْ لـَنـا بـَـــدْرٌ وَعِـزَّ

اتـِهِ   حَيَّ عَلى الْمَـوْتِ كَيْ نحَْــيـا بـِجَـنَّـ  
 جَـيْـشٌ مِـنَ الأسُْـدِ لا يـَخْـشَـوْنَ عادِيَّةً 
ــيْــفِ ذُلًاّ كُـلُّ نـاصِيةٍَ   تـَنْــقــادُ بـِـالــسَّ
 يا أمَُّتي ابْتـَھِـجِـي آسـادُنــا انْـغَـمَـسـوا
 مِـيـعـادُھـُمْ جَـنَّةٌ تـَزْھـو الْحِـــسانُ بھِا
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A.7 At your Service O Sister 
 
وحَ تـَفْـدي طَــھْـــــــــــــرَكِ  يْـكِ يـا أخـتـاهُ ھـاكِ الـرُّ  لـَبَّـ
يْـكِ إنِْ عــجـزتْ يدايَ: فـَدى فـُؤادي عِـــــــــــــزَّكِ   لـَبَّـ
دى ا لا نـھـابُ الـمـوتَ أوَ نـخـشـى الـــــــــــرَّ يْـكِ إنَِّـ  لـَبَّـ
يْــكِ إنَِّ نـَـداءَكِ الأحَْــرارَ لـَمْ يـَذْھـَبْ سُـــــــــــــدى  لـَـبَّـ

ةِ يا أخُْـتـاهُ مـنـزلـة الـحَـرائِ  رَّ ـرِ عـنـدنـا كالـــــــــــــــــدُّ  
خْــــــــــــوةِ   وَشَبابنُا الأحَْرارُ قدَْ صاغوا مَعانـــــــي النَّـ

نــــــــــاءُ لن ا حماكِ Ϳُ مِنْ شَرِّ الـــــعِــــــــــــداأنَْتِ السَّ  
ــــــدى  إنِْ صَحْتِ يوماً سوفَ نمضي لنْ يضيعَ لكَِ الصَّ
 يا مَنْ لھَا مُھجَُ الكِرامِ تذَودُ عَنْ شَرْفِ الحِمــــــــــــــــى
 ً ةً ناداتْ شَبابــــــــــــــــــــــاً مُــــسْـلـِمـا  لا لنَْ نخيِّبَ حُرَّ

ناّ ھنُا نمَْضي ثبَاتاً شامِخــــــــــاً مِثلَ الجبـــــــــــــــــالِ إِ   
 لسَْنا نخافُ الظُّلمَ يوماً أو قيُودَ اللإعتقــــــــــــــــــــــــالِ 
نـا نـَـــفْـــدي الـــحَـــــرائـِــــــــرْ  نيا جَمـيعا أنَّـ  فـَلْتعلمِ الـدُّ

مِ، ليَْسَ فين ا غــــــــائبٌِ خَــوْفـــا وَخــــائـِـــرْ باِلرّوحِ بالدَّ  
مــــهْ   إنَِّ الـفـَتــاةَ بـِديـنـِنـا مَـعْــزوزةٌ وَمُـــــــــــــــكَـــــرَّ
 وَلنِصَْرِھا ھبََّتْ  أسَودٌ سَطَّرَتْ ذي الـمَــلْـــــــحـــــمــــهْ 

ـلامُــــنـــاھِيَ نصُْفُ مجتمعٍ بھا قـَدْ أزَْھرََتْ أحَْــــــــــــ  
ـتْ لـَـنـا أعَْــــــــــــلامَـــــنـــــا ـنـا رَبَّـ  ھِـيَ أخـتـُنـا أو أمُّ
 ھِــيَ إبِنةٌ تحَْكي الـبـراءةَ تـَـــــحْـــــــتـَــــــــــذي إقِدامَنا
فـيـعةُ صاغـھا إسِــــــــــــــــــــــلامُنا!  ھـَذي مكانتھُـا الرَّ

ـــحـــــــابْ طَھْـرُ الحَرائرِ  في الشآمِ  لـَتسَْتحَي مِـنْـهُ الـسَّ  
ئــابْ  بــابَ مَــــعَ الـذِّ  حِـصْـنٌ مَـنـيـعٌ طـالـِمـا قـَھْــرَ الــذُّ
 وَعَـلـى حُـدودِ الـحِــصْـنِ قـَـدْ نـَـزَفـَـتْ دِمـاءٌ زاكــيــاتْ 

يـــاتْ تـَفْـديـهِ عَــزْمـاً مِــنْ وُحـوشٍ ضــاريـــــاتٍ عــاد  
 ذيَّاكَ لا يـَـبْـــدو عَـجــيــبـــاً -يا أخَـــــــــي-أو مُسْتحَـيل
ـــاءَ ذو أصَْلٍ أصَـيـلْ  بـــــابَ المُـسْـــلـِـــمَ الــوضَّ  إنَِّ الشَّ

بـابِ شـامِ لـَهُ حَـــفـــيــــدُ ــتـَصِـمٌ فـَكُـلُّ شَــإنِْ مـاتَ مُـعْ   
! ثـُــمَّ ألــفٌ مَــعَ ألــوفٍ بـَـلْ يـَـزيــدُ  ـــــفٌ ــألَْــفٌ وَألَْـــ  

ــــھــاتِ الــمُــــــؤْمِ ـلبََّيكِ يـــــا بـ ارُناــنَ وَثـيـنــنْــــةَ أمُِّ  
ــرارُنـاــمِثْلَ الجِمارِ بهِِ يـُنـــــــــــــــافحُ  نخَْـــــــوةً أحَْـ  

مَـھْـــــــــدُ الكرامهْ يا أخُْتُ إنِيّ ابْنُ الـشـــآمِ وَأرَضُــنـا   
 وَشَبابنُا الأحَْرارُ ديـــــــدنـُــھــــمْ فـــداءٌ مَـعْ شَــھـامــهْ 
 قـَـرّي أيــا أخــتــاهُ عَــيْــنـاً  لنَْ تـُـعـانـي مِــنْ ھـَـــوانْ 
ـانْ   قـَرّي .. فــإنَِّ الأسٌْــدَ تـَـعَــدو بـَيْنمَا ھــَرْبَ الــجَــبَّـ
! ـا أيَُّھا الأشَْــرارُ فـَارْتـَعَــدوا إذِا مِنْ غَـــضْـبـَتــييـــــ  
 لا لـَـنْ تنَـــالَ ذئـابـكـمْ فـي غـدرِھـــا مِنْ نـــخــــوتي!
نـــــاي ـاـأنا مُسلمٌ عَزْمي فتَيٌّ لسَْتُ أرَْضــــــــــــى باِلدَّ  

ايــــــــــارــأنا صولتي بالحَقِّ كَي أنُْجي مِنَ الظُّلْمِ الـبـَ  
نْ ـيـوَلِأجَْلكُِنَّ حَرائرَِ الِإسْلامِ أمَْـضـــــــــــــــــــي لاَ ألَ  
ي ھــا ھـُـنــا أحَْــمـي الـعَـريـ يـكـنَّ إنِِّـ نـوَأصَـيـحُ: لـَبَّـ  
فيــــــــــعــــ اـقدَْ ثرتُ ضِدَّ نظامِ شَرٍّ حارَبَ المَجْدَ الرَّ  

اـمُجْرِماً وَغَدا وَضيــــــعـــــــــ وَغَدا ظِلاماً حاقداً بلَْ   
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ارَبَ الِإسْلامَ وَالأخَْلاقَ مَعْ نھَْجِ الكِتـــــــــــابِ ــقدَْ ح  
ذائلَ كَي ينالَ مِنَ الحِجـــــــــــــابِ !  نشََرَ المفاسدَ والرَّ
 ھيھاتَ تنَجحُ أيُّھا الجُرْمُ الملطَّخُ بالسُّخـــــــــــــــــامِ !

!! أنََّا مِنْ سلالةِ مَجْدِ أبَْطـــــــــــــــــــالٍ عِظـامِ؟ أنَسَيتَ   
 إنِْ كُنْتَ شَرْذِمةً مِنَ الِإفْســـــــــادِ وَالخُلْقِ المَشآيـــنِ 
بابُ إسِْلامي شَريفٌ طاھِرٌ عالي الـجَـبـيــــــــنِ !  فاَلشَّ

ـــ لـبـَعـيـــدِ ـرى فـَرْقٌ كَـمـا الأفـقِ اـبـَيْـنَ الـثُّريَّا والثَّـ  
غادِرْھـا أيَـــا جِـنْـسَ الــعــــبــيــدِ ـفـَالزمْ حُدودَكَ لا تُ   

ــا عِـــبـــادَ اللهِ لاَ نـَـخْــشـى وَلا نـَــرْجــــو سِــواهُ   إنَّـ
 قـَدْ فـازَ مَـنْ يـحـيا عَ ـلـى حَقٍّ وَيـَمْــضـي فــي ھـُـداه

 
 

A.8 My Umma was not Satisfied with the Weakness  
 
 

مْ ـخَــيْرِ الأمَُـ مِنْ   أمَُّةٌ كـــانـَتْ  
ھاَ يسَْمُــو وَيـَــــعْـــلوُ للِقمَِــمْ   ھمَُّ
نْيا لھَـُــمْ تحَْتَ الــقـَــدَمْ   كَانتَْ الدُّ
 وَشِــــعــارٌ وفـُــــؤادٌ وَعَـــلـَـــمْ 

وَتـَــــھـَـمْ  وَبـِـحـــــاراً  وقـِـثــاراً   
ى كَالـــنَّعَــمْ ـدِى الذُلَّ وَيـَـمْشيرَْتَ   

 وَرِجالٌ مِنْھـُــمْ مالُ مِنْ غَــنـَـــمْ 
ى الحُرَمْ ــوَحَموا الدّينَ كَما تحُْمَ   

ـادَ عُرْبھَـُم عَـــجَــمْ ـفي زَمانٍ قـ  
ــزَمْ ــــــــاسَ أبَْلهٌَ قـَوَيقَــودُ الــنّ   

لھَمُْ عَصَمْ   وَأقْتلُوا البـاغي وَمَنْ   
مَرَ الفــاروق حَمْـــزَةَ الــعَـلـَمْ عُ   

ـمْ ـجَعْفرٌَ يمَْـضي وَللِـمَــوْتِ لـَـثَ   
ـدَ الأمَُـمْ  أحَْمَدَ الــھـــادي وَسَــيِّـ

 أمَُّتي كانتَْ لاَ تـَـرْضــى الــوَھْــن
ــعَـــم  ـھــا دِيـــنٌ لَا ھـَــمَّ الـــنَّـ   ھـَمُّ

حْبُ يرَْجونَ  للجِنان يـَـوْمَ كانَ الصَّ  
 نصَْــرُ دِيــنِ الــمَـــوْلى لـَـھـُمْ دِثار

دِيني قدْ عَلى شُرف الـجِبال سَيْفُ   
ـــغــار     أرَْغَموا الكافرَِ يعَْلوُهُ الـــصَّ
  وَنـِــســاءٌ لـَــھـُــمُ سَـــبْــيٌ لـَــنـــا 
فْسَ عَلى كَفِّ المَنون    حَــمَـلـُوا الـنَّـ

يــنِ يـا رَمْزَ الجِھاديــا أســودَ الـ ـدِّ  
 فيِ زَمانِ عُـصاة الأنُْــثىَ تـَــســود
حابِ في النِّزال  صولوا صَوْلةََ الصِّ
حاب  وَ أذْكُروا الأمَْــجَادَ أمَْجَادَ الصِّ

واح  سَــيْــفَ  بـَــيْــرَ وَالرَّ    رَبِّي وَالزُّ
ا الِإمامـوَإقْــتـَـفــوا ھـَـدْيَ رَســولـِن  

 
           

A.9 The Life of Humiliation is Not Acceptable 
 

  زِّ مَـرامُ ـوَحُـبُّ الـمَـوتِ بـِالـعِـ
نْيـ   ا مَـقـامُ ــفمَـا لـِلْـعَـبْـدِ فـي الدُّ
يشَاءُ  نْ ـلـَفـضــلُ اللهِ يـُؤْتـي مَ   

ـكَ لَا أكَِــ   وَلاَ أنَـامُ  ـلُّ ـلـِــحُـــبِّـ
ةِ أوَْ الآمُ ـبـَخُــذِلْــتُ مِــنَ الـ   ريَّـ

ـواــسَـأبَْـقى ثابتِـاً مَـھْـمـا أسَـام  
امُ ــوَفـِـي الأسَْــوارِ أحَْرارٌ تضُ  
يـالـِي لكَُمْ سِ    امـھـفـَدَعَـواتُ الـلَّـ
  تدِامـوَجَــيْـشٌ في العِراقِ لهَُ إحِْ 
يــنِ أقَــام ـواـــوَجُــنْــدُ الله للِــدِّ

اـــ،لا أرَْتـَضـيـھـحَـيـَاةُ الـذُلِّ لا  
اــفـَلا وَالله لا أخَْـشــى الـمَـنـايـ  
ـادِ ـوَإنَِّ المَـوْتَ في دَرْبِ الـجِـھ  

يــادِ ھـَلُّـمَ إنِـّــــفيَا دَرْبَ الجِـھـ  
ـاــسَأبَْقى وافـيـاً باِلـعَـھْـدِ مَـھْـم  

   وَمَھْما سامَـنـي الأعَْـداءُ قـَھْـراً 
ي الـعَـيْـشِ خَـيْـرٌ فلَا وَالله مـا فـِ  

  فـَصَـبْـراً يـا عِـبـادَ الله صَـبْـراً 
كـالأسُُـودِ  لكَُمْ بـِالـشّـامِ جَـيْـشٌ   

  فـَــنـَــصْـــرُ الله آتٍ لا مُــحـالا
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ادشِ ـأزھــــارُھا تقوى بشــــوكٍ خ
ليلُ على الثَّباتِ (العائفھوَ ا يّ)ـشــلدَّ  

بابِ الغابـ شِ ـكالنُّورِ يسطعُ في الضَّ  
شِ ـفعََـــدا عليـــھا كلُّ حــــقدٍ طــــائ  

  اھـشِ فمََحَتْ أكــــاذيبَ الھــــراءِ النّ 
ينُ دســــتورٌ وَليسَ ب ھامـــشِ ــفالـــدِّ  

 فغََدا الكــــذوبُ أمامھا كـــالرّاعِــشِ 
ـشِ ـماءِ يبــدو صافـــياً للعاطــكالــــ  

 رغمـــاً على شرٍّ أثـــيـــــمٍ فاحــشِ:
نـيا بأنِّيَ داعـــــــش  ــــيــفلتشھدِ الدُّ

ةً ــي دوحــيا دولــــــةَ الإســـلامِ كون  
مٍ غــــــادرٍ ــوَلْتصــــمدي إبَّانَ ظــــل  

اطــــلٍ ــكوني علـــــى كلِّ اتِّھــــامٍ ب  
ةٍ ــدعـــــستْ رؤوسَھمُ بكلِّ بسال(د)   

زمـــةٍ ـــ(ا) أرستْ قواعدَ ديننا في عَ   
 (ع) عصـــفتْ بكلِّ مكيدةٍ حِيكتْ لھا
ھ ـاـ(ش) شملتْ جموعَ المنھكَينَ ببِرِِّ  
نــاـفلْتسمعــوا إخـــلاصَنــا في قــول  
ــش الحـــــينَ تدََعُّ ً ـإنْ كانَ حبُّ الصَّ ا  

اـئھا وَثبــــاتـــــھــآذتْــــھمُ بمَِضـــا  
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ـي وَثــمَّ يَ  ـعــودْ ــوَلـيـلٍ يـــولِّـ  
ـجـونِ يَ  ـسُــودْ ـدَوامًا بأِفُْقِ السُّ  

 يعـادي القرُانَ وَربَّ الوجــودْ!
لِّ مِـثْلَ الـعـبــيـدْ!  لنِخضـعَ لـلـذُّ

نـي قدْ أحـيـدْ وَلا تـحـسـبـوا  أنَّـ  
بـاتِ الـوَطِــيـدْ   وَتنشدُ لحنَ الثَّـ

خذلتمْ جراحي كِحَالِ الجَحـودْ               
 أوانَ اخْتفَى مِنْ حِمانا الأسـودْ 
وا القيودْ! وا السُّجونَ، وَفكُّ  وَدكُّ

 فإنَّ الـجـحـودَ قريـنُ اللُّـحـودْ!     
ودْ!وَأنَْـتـُمْ أسـارى بـِفـكـرِ القع  

 بغيرِ الـجـھـادِ وَبـذلِ الـجـھـودْ 
مودْ  اسِ سِـفْـرَ الصُّ  أسطِّرُ لـلـنَّـ
 دمـائـيَ نــارٌ تـُـذِلُّ الـحَــقـــودْ 
قُ نـَحْـوَ الخُلودْ   فرَوحـي تـُحَـلِّـ

 فرَوحي طلَـيقٌ وَعَـنْھـُمْ بـعـيـدْ!
 بـِإذِنِ الـعَـزيـزِالـكَـريـمِ الـمَجيدْ 

ً أخَِـرُّ لـربِّـ سَــجُــودْ     ي طـلـيـقــا

ذا كـانَ يـَـوْمُــكُــمُ مِــنْ نــھـارٍإِ   
 ً  فـَـإنَّ الأسـيـرَ يـقـاسـي ظـلامـا
 وَمـــا ذاكَ إلاَّ لأنَّ الــــعــــــدوَّ 
 وَيـسعـى لطِمَْـسِ الحـقـيقةِ فينـا
 أيا قـومِ لَا تـحـسـبــونـي ألـيــنُ 

ي فـإنَِّ الـمعـالـي بـقـلــبـي تـدوِّ  
كــمْ قـَـدْ رَأيَْــتـُمْ إسـاري  وَلـكـنَّـ
 خـذلـتـمْ نـِسـاءً غَـدَونَ بـِـأسَْــرٍ 

 إلامَ التَّخاذلُ؟! قـومـوا وَھـبُّـوا!   
 وَإنْ مـا جَـبـُنْـتمُْ وَكُنْـتمُْ حيارى    

 فـَنـَحْـنُ الأسـارى بـِقـَيْدٍ وَسِجنٍ 
 وَلـنْ ينجلي لـيـلُ ظـلـمٍ طـويـلٌ 
 لـتـعـلـمْ جـمـوعُ الـطُّـغـاةِ بـأنِّي
 جـراحـي جـمـارٌ تـدكُّ الأعادي
 وَإنْ كـانَ جسـمـي رَھِينَ القيودْ 
 وَأھـزأُ دَومــاً بـلـذعِ الــسّــيـاطِ 
 وَأعلمُ أنَّ انِْـتـِصـاري قـَـريــبٌ 
مُ أســـوارُھــــمْ:  غــداةَ تـَــھـَـــدَّ
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اـفـِـي بــِلادٍ زَادَھــا الــمَــوْلـى مَـزايـ
ا ـقـَدْ أضََـعْـتـُم كُـلَّ ھـاتـيـكَ الـسَّـجـايـ  
زايــا  كيفَ   تـَرْضـاھـا وتـَجْـتـرُّ الــرَّ

ـايــة ــــنـاسيـا صـحـبـا تـنـادوا للمــنـ  
حْــوَ دارِ الــكُـفْــرِ أسَْرَجْتَ المَطايانـَـ  

 نازحـاً يرْضــى فـُـتـاتــاً وَالــبـَـقــايــا
اـغَارِقــاً فـي قـَـعْــرِ بــحْــرٍ بـاِلخَطاي  
مْتَ قدَْ بـِعْـتَ الـقـَضـاي اـقدَْ خَلعَْتَ السَّ  
وايـ اـفــي بــلادٍ سَــادَھــا سُــوُء الـطَّـ  

اـــتـُمْ عَـنـاوِيــنَ الـبـَلايـكَيْفَ أصَْـبحَْ   
فاياـسَـوْفَ يـَخْـزَى ثـُمَّ تـُخْـفـِـيـهِ الـخَ   

 واطْــلـُـبــوا الـعِـزَّ بـِتجَـھْيـزِ السَّرايا

ـا أسِ أبَـِـيَّـ  كُـنْـتَ حُـرّاً شـامِـخ الـرَّ
 ً  ما لكَُم سِرْتمُ إلِى الأعَداءِ طـَـوْعــا

نـَايــايا أخَا الِإسلامِ لاَ تـَـ رْضَ الـدَّ  
 كَيْفَ تتَرَك دارعِزٍّ  عشت فــيــھـا
 كَيْفَ غادَرْتَ وَ سافـَرْتَ بـَـعــيــداً 

 كَيْفَ ترََضَى العيشَ يـَا ھـَذا ذَلـيلاً  
 تاَئھِاً فـِي أرَْضِ كُــفْــرٍ لاَ أنَـِـيــسٌ 

 فيِ شُروطِ العَارِ قدَْ أصْبحَْتَ عَبْداً     
تـُـم وأشَتاتاً رِذالاً وَصْــمــةً صــرْ   

 كُـنْتـُمُ خَـيْـرَ الـوَرى فـِي كُـلِّ أمَْــرٍ 
 مَن رَأىَ دَيناً سِوى الِإســلامِ يوماً  
يـنَ عِـزٌّ يـنِ إنَِّ الدِّ  وارْجُـعــوا لـلـدِّ

 
 
 

A.13 The Land is Witnessing Them as Builders 
 

رَ الـخرابَ بـِ            ـرْعِه الأبَْـرارُ ــشَ ـعَمَّ
ارٌ وَلا إحِْــصــارُ     ــقـَـصْـفٌ وَلا نـ  

أنھِِـم يـَـحْــتــارُ ـــحَـتىّ الـعَـدوِّ بـِش  
! دى "اسِْتنِْفارُ"ــمـلمَّا تناھى في ال  

ــيٌّ ب ارُ ــجَــيْـشٌ كَــمِّ اسِـــلٌ جَــــرَّ  
نَ اخِْتارواـيــوَجِــوارَ رَبِّ العـالـم  

هِ  الِإكــبـارُ ـــمُ فـَخْـراً بـِوَنـَقـَشْـــتُ   
لافُ يصُارُ ـخَـيْــرٌ وَإنِْ ظـُنَّ الـخِـ  
ارُ ــنـَصَـرَ الشَـريـدَ إلِـَھـَ ـهُ الــقـَـھَّـ  
رُ  ــرومـاً وَفـُرسـاً بـال ـوَغـى كَـــرَّ  

صُ الأطَْ  ھارَ مِـمَّـن خــارواـلتِمَُحِّ  
 فحََنتَْ على الأسُْدِ الغِـضابِ قـِفارُ 

يـــنـاً بـِھــذا طـَمــأنََ الــجَـــبـّـارُ د  
مَ ھـَـدَّهُ الـــكُـفـّـــارُ   بـَـيـــْتٍ تـَـھـَـدَّ
 أوَ جُـرْحِ جِـسْـمٍ قـَدْ كَوَتْهُ الــنـّـارُ 
 يشُْرى البدَيلُ لـِمِـثْــلـِـھــا وَيـُعـارُ 
قـيِّ ثـَبـاتـُهُ الـبـَتـارُ   نـَـصْـــرُ الــتَّـ

ـيــنَ حَواهُ ذاكَ الغارُ مــا خـافَ ح  
وَعُـقْـبى الكافرينَ تبارُ    مَــعَــھـُـم!

ھـُـمْ عُــمّـارُ  الأرَْضُ تـَــشْــھـَـدُ أنََّـ
 ما ضَــرَّ أرَْضَ الـبـاذِلـيـنَ لرَِبِّھِم

 ثبَتَـوا ثـَبــاتــاً لا ثـَبــاتَ كَـمِـثْـلـِهِ  
 ھا موصـل الأخيارِ تشھدُ فعِلـَھـم

دَ الأبَْـطـالُ نـَحْـوَ ثـُغـورِھـافتَوَافـَ  
 لبََّوا نـِداءَ إمِـامِـھِـم يـَوْمَ الـوَغــى   
 فـَبـَذَلْـتْـمُ جُـنْـدَ الـخَـلـيـفـةِ جَھْدُكُم
 وَخِتامُ  مَعْرَكَةِ الأسُودِ تـَكَـشَّـفـَت
بَ المـوْلى رَجـاءَ عَـبـيـدِهِ   ما خَـيَّـ

مُصاوِلا قدَْ كان يـَحْـكُـمُ بالكِـتـابِ   
 ً  سُننَُ الـبـَلاءَ الـمُـرِّ تـَجْــري دائما
 فـَتـَنكََّرَتْ صَحـواتُ أمَريكــا لـَھـُم
 وَلْـيـَنْـصُـرَنَّ Ϳُ جُـنْـداً  نـاصِـروا
ىـــيا أيُّھا الأعْـلـَوْنَ لا تبَكوا عَــلـ  

 أوَ إخِوةٍ ذَھـَبـوا لـِعِـنْـدِ مَـلـيـكِـھِـم
نوفِ وَ  دَ حُـسْـنـُھـاكُلُّ الصُّ إنِ تفَرََّ  

 إلِا الـعَـــقـيـدةُ لا بـَديـلَ لـِفـَقْـدِھـا  
ــداً   ھا الأعَْـلـَـوْنَ إنَِّ مُــحــمَّ  يـا أيًُّـ
ـدٌ أنَْــصـــارَهُ  إنَِّ الـعَـزيــزَ مُــؤَيِّـ
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A.14 The Banner of Monotheism  
 

يْــلَ وَشُغّي كَوْكَبــا وَادْحَري الـلَّـ  
ـرْقَ وَأحَـي المَغْرِب اــأيَْقضَي الشَّ  
اــما نبَا السَيف وَلا اللـَـيْـثُ كَـبــ  
اــوَسَقوَْھا أرَْجوانــا مــخـضـبــ  
اــوَاقْـتـَـدى الِإبــن جُـدوداً وَالأب  

اــــبـــوھـداة الــعـالميـن الــنـج  
اـــزمجر الأبَْــطـال آســاد الأبـ  
ةـأســرجــوا الـخيل وَھبو ھــبـ  

ـهُ الِإسْــلام إنــــتــنـھـض به إنَِّـ  
نمَــجْــدُنــا فــيــه وَفيه عَ  اـــــزُّ  

ىـوَنـُــداوي بـِـالـــغَوالي مِن أبَ

اــرايـَـة الـــتـَـوحيد شُــقـّي الغَيْھبَ  
ىـوَانْشُري الــحَــقَّ بـِـأرجاء الدُن  
ىـكَــم فــدھـا الغــر مِـن أھَْل الثقّ  
ة الــقـَـلْــبِ نـَ ـدىـأطعموھا حَــبَّـ  

ا  ـــوا رسمھقدَْ توَلــوھـــا وصــان  
ــةٌ تـُـنْجِـبُ فرُْســان الــوَغــ ىـأمَُّ  

ورىـكلما حامــت غــرابــيب ال  
اـبـھـھـبـة الــبـُـرْكــان يرَْمى الل  
ىــــــــفھَوَُ والله السَبيل المجتــبـ  

اــدونـَـه نـَبْـقـى غــثــاء خــلــبـ  
ىـنصَُعِق الأعْداء صعقــا باِللظ  

 
 

             
A.15 When the War Starts, We will March towards It 

 
ـاـنخَـوضُ لظَـاھا وَأھَْوالھَ  
اــوَقـودٌ يـُضْـرِمُ اشِْعـالـَھــ  
ـةَ الكُفْـرِ ما نالھَ اـفـَسَـلّ أمَُّ  
اـوَقدَْ شتت الحَـقُّ احَْـوالھ  
اـوَنلبس للِحَرب سربالھــ  
اـونقطع باِلسيف اوَْصالھَ  

اـخذالھـوتنفي عن الدار   
اـلتلقى النواصي لتغتالھـ  
    اـنروم الحسان وأمثـالھـ
اـلنلقى الكرام ومن نالـھ  
اـعشقنـا شذاھا وسلسالھ  
وَنرَْجو القبُول فوَاھا لھَا

 إذِا الحَرْبُ شَبَّتْ مَشيْـنا لھَا
 فـَنحَْـنُ الأبُــــاةُ وَنحَْـنُ لھَـا  
 سَقيَْنـا الـسُـيـوفَ دِمـاء لھَا

ــذالھَاـــدُ للِـرَوْعِ أنَْــــتحَُشِّ   
بطــالــــھا  أنـقـدم للـســاح   

 ندك الـقـلاع وأطـلالـــھــا
 خـيــول تـسـابـق خـيـالھَـا
 تبـيد المـخـازي وأرذالـَھـا
 إلِـى الخـلد قمُْنا وَسرنا لھَا
 نتوق اشـتـيـاقـــا وحبا لھَا
 شَرينا الجِنان وَأفَْـضـالـَھا

بـّي سمونـا لھَـابتِوَْحيـدِ رَ   
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A.16    By the Breaking of Skulls 
 

  وَعَـــزْفِ الـــكَـــواتـِـمْ 
   نـَيْــلِ الــمَـــكــــارِمْ ـلـِـ

   بـِـكَــفٍّ الــقـَـشــاعِـــمْ 
ــيـاغِـــمْ   الأبُـَـــاةِ الـضَّ
   وَنـَــھْـــوَى الــمَــلَاحِمْ 

ً فـَــدَوْمــ   نـُــھـــاجِــمْ  ــا
 بـِــعـــودِ الـــبـَــواسِــمْ 
 بـِــلـَـــحْــــنٍ مُــلَائـــمْ 

ـھـاذِمْ ـبـِــسُـــمْــ رِ الــلَّـ  
   وَقـــــاتـِــــــمْ  لَــــذيـذاً 

   بـِـصِـدْقِ الــمَــعـــازِمْ 
 لـِــزُورِ الــمَــزاعِـــــمْ 
ــــراذِمْ   لـِــدَحْـــــرِ الـشَّ
 صَحـيــــحِ المَــعـــالـِـمْ 
 وَفـِـيــرِ الــــمَــغــــانـِمْ 

ـواتـِــمْ جَــمــيــلِ الـــخَ 

كَــسْــرِ الـجَـمـاجِمْ ـبِ   
 سَــبـــيــلٌ سَـــديـــدٌ 
 وَحَـدُّ الــمَــواضــي
 سَــبــيــلُ الأسُُــــودِ 
 نخَوضُ الــحُــروبَ 
 ً  وَنـَـأبْــى خُــنــوعـا

ً وَنـَـعْ  ــزِفُ لـَـحْــنــا  
 وَدُفِّ الــمَــواضــي
 ً  وَنـَـقْــطِــفُ رَأْســا
 وَنـَــشْـــــرَبُ دَمــا
 ً  وَنـَھْـوى طِــعــانــا
 وَنـَـأبْــى انَْــحِـداراً 

 دَعـــونــــا نـُـبــادِرْ     
ـرَةِ ديـــنٍ  ــلـِـنـُصْــ  

ــا لـِـنـَـصْـــرٍ   فـِــإمَِّ
ـــا لـِ ــقـَـــتْــــلٍوَإمَِّ  

 
    

  
 A.17   We Came like Eagles  

 
 ً اـبـَـغَــيْـــنــ طِــعــانــا

 ً اـمَــضَــيْــنــ سِـراعـا  
اـفـَـرَيْـــنــ كُـــبــــوداً   
سَـــقـَـيْــنـا كَـــفـــوراً   

سَـــرَيْــــنــــا أسُُــوداً   
 ً اـسَــعَــيْـن غِــضــابــا  
 ً ـغَــيْـــنــابـَ طِــعــانــا  
 ً نـاـمَــضَــيْـ سِــراعــا  
رَمَــــيْــنـــا شِــــراراً   
صَــلـَـيْــنــا عَــبــيــداً   

اـكِـــلابَـــاً شَــــوَيْـــنـ  
 ً أتَـَـــيْــنـا كِــــرامـــــا  

 ً شَـــرَيْــنـــا جِــنــانــا  
 ً طـَــوَيْـنـا سُـــھــوبــا  

 ً اأبَـَـيْـن خُـــضـــوعــا  
ً ـاـعَــــلـَــيْ  لـِــزامــــا

ـيْــنــاـأتََ  صُــقــوراً   
 ً شَـيْــنــاـمَـ خِـفـافــا  

بـَرَيْـــنــا نـُـحــوراً   
 زُؤامَ الــمَـــنـــايــا

ــراياـبـِـبـَ عْــثِ السَّ  
 لـِــسَـحْـقِ عِــدانــا

أتَـَـيْـنـا صُـــقــوراً   
 ً مَـشَـيْـنا خِـــفــافــا  
نَ الـبـَـلايَـاھـَـتـُـو  
تـَسامى يــراً ـسَـعـ  

 بعَِصْفِ لـَظــانـــا
 بـِـــدِفْـــقِ دِمــانـا
ا  ـنـَـحُـــثُّ خُـطـان  
اــبـِـــعَــزْمٍ تـَـران  
 لـِـنـَـفْـــدِي رُبـانا
 فنَـُـعْــلــي لـِوانـا

 
             

     



 Appendix A 273 

 

A.18 We have Risen Up 
 

ً رُعـــوداً  بـُــــروقـــا
أسُــــوداً  نـُــســــوراً   

 سُــيـــولاً جُــــنـــوداً 
وُفـــوداً  وُفــــــــــوداً   

 رَدَمْــنــا الــحُـــــدودَ 
 حَـطَـمْــنـا الــبـُـنـــودَ 
 نـَـــفـُــكُّ الـــقـُـيــــودَ 
 نـَدُكُّ الـــــحُــــشـــودَ 
 نـَــفـُــكُّ الـــقـُــيــــودَ 

لـــحَـــديــدَ يـَـــفـُــلُّ ا  
يــودَ ـنـَـــفـُـــكُّ الـــقـُـ  

ـعــودَ   نشََـــدْنـَــا الـصُّ
ـديـــدَ   جَـــرَدْنـَــا الصَّ
ـعــيـــدَ   مَـــلْأنـَــا الصَّ

ــھــ ـودَ ــــفكَونوا الـشُّ  
 بـِــأرَْضِــي عُــھــودا
 وَكــــونـــوا حَـصيـدا
 ذَھـَـبْــتـُـمْ بـَــعـــيـــدا

يـــدًا شَـــريــــداطَــرِ   
 كَــسَـــرْنـَا الـغُــمــودَ 
نـَــصَـــرْنـَـا الجُــدودَ 

 نـَـھـَـضْــنــا نھَضَْنـا
ـاـمَشَـيْـنـا مَــشَــيْــنـ  
ـاـأتَـَيْــنــا أتَـَــيْـــنـــ  

اـنـيْ ـمَـضَـيْــنـا مَضَ   
ونَ ـھدََمْـنـا الحُــص  
ونَ ـصَـدَمْـنـا الـمَـن  

اــطايـــــمَـنقَـودُ ال  
اــــنـَـســوقُ المَناي  
ً ــنـَــھـُــبُّ سِـ    راعا

 ً  نـَــخـوضُ قـِراعا
 ً  نـَـھـُبُّ سِـــراعــا

ؤوسَ ـقطََفْـنـ ا الــرُّ  
ؤوسَ ـا الكُ ـرَشَـفْـن  
ودَ ــنــا الـجُ ــذَبحَْن  
ـودَ ـــــا الوَقــوَكُـنّ   

اءً ـــــأرََدْتـُــمْ بـَـقـ  
اءً ـفـَــذوقـــوا فـَنـ  

زيـــداـــحَـلمُْتمُْ مَ   
 غَــدَوْتمُْ عَـبـيــدا
حــورَ   فرََيْـنــا النُّـ

ـ دورَ ـشَـفيَْنـا الصُّ  
 
 

                  
A.19 My Brother in Religion 

 
أبُــاةً مِـــثْــــلَ مــــا كُــــــنـّـــا                    

ايـَـزيـــدَ ھـَــبـــائـَـھـُم وَھْـــنــ  
ـــنـــا مِـــنـّــا  وَيـَـــأخَْـــذ كُـــلُّـ
 سَــيـُـشْــبـِـعُ ظـَھْــرَنا طَـعْـنـا
 يـُواكِــبُ لـَفْــظـُھـا الـمَــعْــنـى

ة الــمَـــبْــنـىلـِـتـَـكْــمُــلَ قــوَّ   
حْـمَـن يـَرْحَــمُـنــا  عَــسـى الرَّ
ىـــأخَـــوهُ بـِـأھَْــلـِـهِ حُـــسْـــن  

فــي امَْ  ـــنـاــــــتـُـحِــيــلُ تخََوُّ  
 لـِـســـانـــا أوَ يــــدا صــــنــا
 لـِـنـُثْـبـِتَ مـا حَــكـي عــــنــا

ـنـّاـلـِـنـَــبْــقــى مِــثْـــلَ مـا كُ 

ـاـأخَــي فــي الــدّيــنِ لازِلْـــنـ  
 تـَـحــالـُـفْــنــا عَـلـى الأعَْـــداء

عْـــضُـنـا بـَعْـضـايـــوالـــي بـَ  
ــــيْــــنـــا فـَــمـــا أحَـــد  تـَــأخََّ
 فـَـحِــيْــنَ أقَـــولُ أنَْــتَ أخَـــي

 كَــجِـــسْـــمٍ واحِـــدٍ صِـــرْنــا  
 وَنـَـــحْـــنُ لـِـبـَـعْــضِـنـا رَحِـمٌ 
 وَيـَـخْــلـُــفُ مَــنْ غَــزا مِــنـّا

يــي حَـــوْلـــفـَرُؤيــةُ إخِْــوَتـ  
مٌ ــي لـَــهُ سِـــلْــــــوَفــي سِلْمـ  

 ألا يــا إخِْـــوَتـــي قـــومــــوا
ـواـــــــــبْـل الله فاَعْتصََمــبحَِـ  
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A.20 In My umma the Lions are Courageous 
 

 مَـثـلاً لـَنـا أضَْـواءُ عِـزٍ تـظـھـروا
مـائھِـمِ صَـفـَحاتَ مَجْدٍ سـطَّروابـِدِ   

ت بـَعْـد قـَحْـطٍ تـمطرُ   سُـحْـبُ أظَـَلَّـ
روابسُِ  ـحـابـةِ كَـرَّ يوفھِِم سِـيرَ الـصَّ

ــتـي أسََــدُ كُـمـاةُ أصَْــبـَحـوا  فـي أمَُّ
 لمَْ يـَرْكـنـوا لـِمُـفـاخَـرِ الأجَْـدادِ بـَلْ 

ـھمُبـِدِمـائـِھِـم يـَحْـيـا الـجِـھ ـاد كَـأنََّـ  
 بـِكِـتـابـِھِـم ظلُمُات عَـصْري بـَدَّدوا

 
                    

A.21 Finally, Our Lord has written the Permission 
 

 وَقدَْ صافحَْتُ ياَ صَحْبيْ السِّلاحا
 وَأحَْـسَسْتُ الـھِـنـاءَ والِانْـشِراحا
جـاحـ ابـِفـَضْلِ Ϳِ تـَمْـتـَشِـقُ الـنَّـ  
 وَتـَسْـحَـقُ كُـفْـرَ مُـرْتـَدٍّ بـَواحــا

لاحا!  وَكَـمْ نـَشَـرَتْ بـِدُنـيانا الصَّ
 ضَراغِـمُھا لكََـمْ صـالـَتْ ذِبـاحـا!
 وَليَْسَ تبُْيـدُ أوَ تھَْوي انِْـبـِطـاحـا

 كَـريھاً خـاسِـراً وَالـطِّـمْ نـُواحـا 

ـمـاھـا نـا كَـتـَبَ الـسَّ  أخَـيـرا رَبُّـ
 وَقـَدْ عَـشْـتُ الـخِـلافـَةَ وَالمَعالي
 ً  سَـتـَبْـقـى دَوْلـَةُ الِإسْــلامِ دَومـا
 وَتـَحْكُـمُ كُـلَّ شِـبْـرٍ وَفْـقَ ديـنـي

عــايــاــفيَا Ϳِ كَ  ـمْ رَعْــتِ الــرَّ  
 وَكَمْ قھَرََتْ كَـفـوراً بـِانْـتـِصــارٍ 
 وَلـَيْـسَ تـَخـافُ أوَ تـَنْـھــارُ ذَلاًّ 
 ً زايا مُتْ وَضـيـعــا  فـَيا كُفْرَ الرَّ

 
                            

A.22 We Took it Forcibly at the Point of a Blade  
 

أعََدْنـاھــا مُــغــالـَبـَةً  وَغَـصْـبـا  
 وَقدَْ  ضُرِبتْ  رِقابُ  القوَمِ  ضَرْبا
عْبَ  صَعْبا  وَجُنْـدٍ  لا يرََونَ  الصَّ
 وَقـَدْ  شَـرِبوا دِمـاءَ  الكُفْرِ  شُربا
 وَدَوْلتَنُـا بـِصَـرْحٍ  بـاتَ  صَلْـبـا
وَقـَدْ مُـلـِئتَْ قلُوبُ  الكُفْرِ  رُعْبا

 أخََـذْنـاھـا بـِحَـدِّ  الـسَّـيْـفِ  قھَْـراً
 أقَـَمْـنـاھـا وَقـَدْ  رُغِـمَـتْ  أنُـوفٌ 
 بـِتـَفْـخـيـخٍ  وَتـَفْـجـيـرٍ  وَنـَسْــفٍ 
 وَأسُْدٍ  في المَعـامِـعِ  ظـامِـئـيـنـا
 لـَقـَدْ  عـادَتْ  خِـلافـَتـُنـا يـَقـيـنـا
 وَقـَدْ  شُـفـِيتْ  صُدورُ  المُؤْمِنينا

 
 

A.23 Rejoice O Infidel at the Frontiers of our Bayonets 
 

ـلاذِ ــوَلْـتـَنْـسَ يا مِـسْـكـيـنُ أيََّ مَ    
ذاذِ وَدِمـاكَ أرَْخَصُ مِنْ قـَلـيـلِ رَ   

 أغَْنـَتْ وَلا تـَسْطِـيْـعُ مِـنْ إنِْـقــاذِ 
ـــاذِ ؟!!  بـِنـَعـيـمِھـا وَجَـمـالھِـا الاخَّ

 سَـيـَكــونُ رَدُّ الأسُْـدِ كَـالـفـُـولاذِ 
 وَصَــنـيـعَـهُ إنِْ قــامَ لـِـلِإنْــفــاذِ 

ــاذِ أنَْـتـُـمْ لـَهُ كَـالـعِـلْـجِ وَالـشَّــحّ   
<مـعـاذِ > ذوا لـَكُمْ دَرْساً بقِتَْلِ فـَخُـ  

 أبُْـشِرْ أيـا عِـلْـجٌ بـِحَـدِّ حِـرابـِنـا
 فـَدِماءُ أطَْفالِ الـعَـقـيـدَةِ جَـوْھـَرٌ 
 تـَعْـدُوا بـِإجِْرامٍ لِأمَْـريـكـا فـَمـا
 أحََـسَـبْـتـُمُ أنَّ الـجَـرائـِمَ لـُعْـبـةٌ 
مـا  كـلاَّ أيـا جَــمْــعَ الأرَاذِلِ إنَِّـ

ا زِلْتمُُ لاَ تـَعْـرِفـونَ زَئـيـرَنـام  
 يا وَيْـلـَكُـمْ يـا وَيْـلَ حِـلْفٍ كافرٍِ 
 بعِْتمُْ عَقيدَتكَُـمْ وَبـِعْـتـُمْ أھَْـلـَكُـمْ
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A.24 Kindle the Fire with the Iron 
 

دِ ـوَأشْـفـِي المدَى باِلوَري
ودِ ـفـاطِساتِ الـحُش مِنْ   

عــبِ  ودِ ــبــــارِقـَـاتِ الـرُّ  
ـودِ ــكُـبـوَلاھَِـبــــــاتِ ال  

جُــنــــودِ ـداتِ الــوَصائِ   
ـجَــراتِ الأسُـــودِ ـبـِزَمْ   

 وَأكَْـسِـرْ جَـمـيعَ القيُـودِ 
 ً ـديدِ صَّ ـبـِال مُـسْـتـَمْـتـِعـا  

 في ظِلِّ حُـكْـمِ الـقـُـرودِ 
فـي ظِـلِّ عَـيْـشٍ رَغيـدِ 

 أوَْرِ اللظـــى بـِالحَـديـدِ
عـيـدِ   أشَْبعِْ وُحوشَ الصَّ

حُشودِ ـزَلْزِلْ جَميعَ الــ  
ـاتِ الــوَقـودِ ـبقِـــــاذِفـ  

 بنِاسِــفــــــاتِ الحُـدودِ 
دودِ   ھيََّا إنْتقَمِْ بـِــالــــرُّ

الـــوَعيدِ  لھَيبَ  أشَْعِلْ   
ودِ ــــيا ذُلَّ سَيْفِ الغُم  

بيـدِ ـيا بؤُْسَ عَيْشِ العَ   
 يا نعُْـمَ عَيْشِ الأسُُـودِ

 
 

                                
A.25 I Pledged Allegiance to Whom According to Religion was a Judge 

 
دِعااوَلـِجُـرْمِ كُـفْـرِ الـمُـعْـتـَدّينَ الرّ 

 وَالـقولُ مِـنْـهُ لـَقـَدْ يـَفـوقُ مَـدافـِعـا
واضـرَ واقـِعا  جَـعَـلَ الأمَـانـيَّ الـنَّـ
 حملتْ لھَمُْ كَأسَ الـمَـكـارِمِ راتـِعـا 

 أوَ مَنْ سَعـى نحَْوَ الأعَادي راكِعا؛                   
أنَْ يشَْرَقَ الِإسْـلامُ نـوراً سـاطِـعا

ـدعا بـايـعـتُ مِـنْ  يـنِ كـانَ الـصَّ بـِالـدِّ  
؛ سَـــدادٌ فـِـعْـلـُهُ   شَــيــخُ حُــسَــيْــنــيٌّ

 قدَْ شادَ في الِإسْـلامِ صَـرْحـا عــالـيـا  
 وَدعـا جَـمـيـعَ الـمُـسْـلـِمـيـنَ لـِـدَولـةٍ 
هُ خِـذْلانُ مَـنْ عادى الـھـُدى  مـا ضـرَّ

إلِْــھِــنــا: فـالـحَـقُّ مُـنْـتـَصِـرٌ وَأمَْـرُ  
 

 
 

A.26 O People, I am Thin and Friendly 
 

 وَليْ بـَصْـمَــــةٌ في رُبوعِ المَحافلِْ 
ـنـ وازِلْ ـوَلـَكِــنَّـ ـي فــي أتــونِ الـنَّـ  

 لِأرُْدِيْ الـشُــرورَ وأحَْميْ الفضَائلِْ 
قْ أكـاذِيـبَ جـاھِـلْ   وَلا لـَـمْ تـُصَــدِّ

ورِ، عَنْ كُلِ باطِلْ عَـنِ بـَعِـيـداً الزُّ

 أيا قـومِ إنِـّــي رَقــيـقٌ لـَطـيــفٌ
ً ـــوَلسَْتُ ظلوماً وَلسَْتُ خَـؤونـ ـا  

 أعُِــدُّ لأعَْــداءِ رَبـِي الـقـَـنــابـِلْ 
يْ  ـوَذِي قطَِّةٌ لمَْ تخََفْ مِنْ سِلاحِ   

ـوابَ  فيَا لـَيْتكَُـمْ تـَعْـرِفـُونَ الـصَّ
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A.27 Do Not Let His Blood be Shed in Vain 
   

لْ حادِثـــاً بشَْعـــــــيـا أيـّھــا التَّأرْيـــ ـرّاـــــــــــا وَمُــــــخُ سَجِّ  
لـوا جُـرْمـا وَقـَدْ عَــبْــدوهُ دَھْـرا  عَـــنْ مَــجْــرومــيــنَ تـَـغَــوَّ

را ـــــــــــبـُرْعُـمٍ حُـلْــوٍ صَــغـــيـــرٍ قلَْبهُُ ينَْســابُ طـــھ عَــنْ   
رّاــــطِــــفْـــلٍ بـَــريءٍ يـَــرْتـَجـــي أنَْ يرَْجَــعَ الِإنْـســــانُ حُ   
ـعْـبِ الأبـيّ، بـِـعَــزْمَـةٍ قـَـدْ ثـــارَ ثـــ ــوراـفـَمَـضَـى مَـعَ الـشَّ  

ـــراـلـحُـلْــمِ الــغَــظــيــمِ بـِـلـَھْـفـَةٍ تـَخْـتـارُ خَـيْــــوَرَنـا إلِـى ا  
ــراـخَـرَجَ الــمُــجـاھِـدُ حَــمـزْةٌ لـِـيـَـقـولَ لـلـظُّــلاَّمِ: صَـبْـــــ  
ـرّاـإنَِّ انِْــتـِــصــارَالـحَــقِّ آتٍ، لـَـنْ يـَـرومَ الـــيـَــــومَ مُــــــ  

ــروا الأوَْطـانــي طـُــكُفوّا عَـنِ ال ـــرّاـــظُّـلْمِ الأثَــيــمِ وَعَــمِّ  
ــرّاـحَـــتـّى نـُــشــيـــدَ بـِـلادَنـا  عَـلـَمـاً وَتـَـحْــنــانــا وَبـِـــــ  

 فـَإذِا بـِجُـنْـدِ الـمُـجْـرِمينَ عَدَوا عَلى  الأطَْـفـالِ جَـھْـــــــــرا
 ً وَاعْــتـِـقــالاً وَانْــتـِـھـاكاتٍ وَأسُْــــــــــرا قـَـتْــلاً وَخَـطْــفــا  

امَ خُـبْــــــــــرا  عُـصْـفـورُنا قـَدْ غـابَ، لا لـَمْ نـَـسْــمَـعِ الأيََّـ
 مِنْ بـَعْـدُ: عـادَ لأھَْـلـِهِ مَـيْـتـاً بـِـجَــسْــمٍ مــارَ مَــــــــــــوْرا

ـرٌ كانَ فـي الأفَْلاكِ بـَــــــــــدْراوَشَـھــيــدُنا طِـفْـلٌ صَـغــيـ  
ــــرا؟ـيا وَيْــحَ قـَلْـبي! ما أقَولُ وَقـَدْ سَبانـي الحُـــزْنُ قـَــــھْـ  
حْــمَـنِ قـَدْ قـَتْـلوا صَغيراً كانَ زَھْــــ ـــراــــيا غَــيْــرَةَ الـرَّ  

ــــراــمْـــــــقدَْ كانَ طِـفْـلاً يـافْعاً، ما عـاشَ بـَيـنَ الـناسِ عُ   
راعَ وَحَطَّموا عُـنْـقـــاً وَصَـــــــــدْرا  ضَرْبوهُ قدَْ كَسَروا الذِّ
بــوهُ فـَـمـــاتَ غَـــــــــــدْرا قـوهُ وَعَـذَّ ھــوهُ وَحَــرَّ  قـَدْ شَــوَّ
اهُ مـا أشَْــقــاھــمُ!، يــا وَيْـــلـَـھـُمْ قـَدْ كـانَ طـَيْــــــــــرا  أوََّ
 حُـلْـمُ الطُّـفـولةَِ غـابَ خَـلْـفَ عَذابِ تـَشْـويــهٍ تـَعـــــــــرَّى
 وَحَـكـى عَـنِ الحِـقْـدِ الـعَـجـيـبِ لـِطـُغْـمَةٍ تـَشْـتـارُ شَــــرّا
اسِ ھـَــــــدْرا  ھـورَ يـَضـيـعُ بـَـيْـنَ النَّـ  لا تتَْرُكوا دَمَهُ الطَّـ

ـبـّـوا صَــوْتـَهُ عَــزْمـاً وَثـَـــــــأراقــومــوا أيـا أحَْــرارُ لَ   
ـوا الـبـَلادَ، كَـذاكَ أسُْـــــــرى  قـومـوا بـِغَـيْـرِ تـَھـاوُنٍ، فـَكُّ
 قـومـوا فـَلـَنْ تـَجِــدوا أيـا أحَْـرارُ بـَعْـدَ الـيـومِ عُـــــــذْرا

قـَھْــــــــرا لـَھْـفـي عَـلـَيْـكَ أيَـا أخَـي يـا قـاھِـرَ الأشَْـرارِ   
عْمَى تلَْوَحُ عَليَْكَ بشُْــــــــرى  رَغْـمَ الـعَـذابِ فـَبـَسْـمَةُ  الـنُّـ

ــــــراــوَتـُشـيـعُ فــي أبَْــوَيــكَ تحَْـنـانـاً وَإعِْـزازاً وَفـَخْـ  
اهُ يــا رَحْـــمَــنُ ألَْـھــِمْ أھَْــلـَهُ سـكـنــاً وَصَـبْــــــــرا  رَبَّـ

ضْـھـُمُ فـَـرْحاً وَأنُْساً يـَمْـسَـحُ الأحَْــزانَ طُّــــــــــرّاعَ  ــوِّ  
 يا بنَِ الخَطيبِ عَلى خُطاّكَ نسَيرُ نحَْوَ النَّصْرِ سَيْــــــــرا 
 لا نـَسْـتـَكـيـنُ وَلا نـَخْـيـبُ، لـَنـا الِإلـهُ يـَمُــدُّ أجَْــــــــــرا
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واغِـيـتِ الـلِّـ ئـامِ ـأحَْـرِقـُوا جُـنْـدَ الطَّـ  
عوھمُْ مِ  ؤامِ ـنْ لظَىَ الـمَ ـجَرِّ وْتِ الـزُّ  
ورَ مَـسْـعـولَ الـكَـلامِ ـأسَْمَعَ الـجَـمْھ  

 مُـرْفـِـقــاً أقَْـــوالَ زُوْرٍ بـِابْــتـِســـامِ 
! امِ ـــفـَـصـــعــاكِســا أقَْــوالـَـهُ، يا للَ  

ــھـُـمْ فـي حَـرْبِ خُسْرٍ وَانْھِـزامِ !      زَجَّ
 وَغَدوا عَنْ كُلِّ عَـيْـشٍ فـي صِــيــامِ 
غــامِ   عِـبْـــرَةً تـَرْوي لـَكُمْ حَـالَ الـطَّـ

 ھـَـلْ يـُـرى الـمُـرْتـَدُّ آثارَ اصِْطِلامِ؟!
 بلَْ قصِاصُ الحَقِّ أمَْـضـى مِـنْ حُسامِ

ا سَـلاميـَـا     ــاًـجُــنــودَ الـدَوْلـَةِ الـغَــرَّ
دوا مَــنْ خَلْـفـَھـُمْ في حُكْمِ عَ  دلٍ ــشَــرِّ  
ابٍ ــ"أرَْدُغانٌ" سَـاقَ وَعْـدا فـي انِْـتخِ  
رْكِ سَــعْــداً وَازْدِھـ اراً  ـــزاعِمــا للِـتُّـ  

! ـولاــوَإذِا الأمَْرُ انْـجَلـَى مِـنْ بـَعْـدُ ھَ   
ايا  ــھـُمْ صَـوْبَ الـبـَلايـا وَالـمَــنجَــرَّ   

ـوا لـَـدى خَــيــرِ الـكَـمـاةِ   جُـــنْـدُهُ ذُلُّـ
اتِ    ـوَبـَـدَوا مِــثْــلَ الـكِـلابِ الـبـائسِـ  

قـــوا ثـَـأراً  لآلام الـــبـَــرايـــا    حُــرِّ
 دَوْلـَتـي لـَنْ تـَتْـرَكَ الـكُــفـّـارَ ھـَمْـلا
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 وَلْـتـَنْـتـَثـِرْ جُـثـَثٌ بـِأفَْـظَـعِ حـالِ 
الِ   رَفـَــعَ الِاواءَ بـِسَـيْـفـِـهِ الـجَـوَّ
 بيَْتِ الغَـيـورِ وَمَـلْعَـبِ الأطَْـفـالِ 
 وَيـُـخَـطِّـطـونَ بـِھـا لـِكُـلِّ قـِتـالِ 

ـمَـعـوا بھِا قطِعََ السِّلاح الغاليجَ   
 وَلْـتـَتْـركـوا حَـربـاً لدِيني الغالي
ـروا بـِصِـيـالِ  ـي فـُـجِّ  وَبـِإذِْنِ رَبِّـ
ــلــيــبَ وَأھْـلـَه لـِزِوالِ   أنََّ الــصَّ
 وَسَيجُْري نـَھْراً مِـنْ دمٍ سَـــيـّالِ 

ـلـيـبَ الـبـ ـرْ بـِسُـتْـرَتـِكِ الـصَّ ـالـيفـَجِّ  
 قـَدْ أجَْـلـَبـوا بـِالـخَــيْــلِ قـَـتْــلا لـِلـّـذي
ى عَــلــى  وَتـَتـابـَعَـتْ أحَْـقــادُھـُـمْ حَـتَّـ
 ھـَذي الـكَـنـائـِسُ تـَحْـتَـفـي بـِعَـذابـِـنـا

أرْضِـنـاـأوَْتـادُ إبِْــلــيــسَ اللـّعـيــنَ بـِ  
نْ أسَْـلـِمــواسَـبـِقـَتْ مَـقـَالـَتـُنـا لـَھـُم أَ   

ـرَ شِـرْكُـھـُم               فـَأبَـَوا فـَھـاھـُمْ قـَـدْ تـَـنـَثَّـ
ــــروا أحْــلافـَـھـُـم ُ أكَْـبـَـر!  بـَــشِّ  اللهَّ

ـبـِكُــمـعِسى سَـيـَنْـزِلُ كاسِـراً لـِصَـليْ   
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لـى رُحـابِ جِنــانِ يـتَ إِ حَـتّـــــــــى اِرْتـقـ
 أنَْـعَـمْ بِـطـوبـــــــــــى وَالــمَــقـامِ الـھانـي
بِــيَــقــيــن صَــدْقٍ مُـــخْــلـِــصٍ وَبَــيــانٍ 

ــغْـي ـانِ ــفَـالـحَـقُّ  سَــيْــفُ الـقَــھْـــرِ للـطُّ
انِ ـــوَرَسَـــمْــتَ دَرْبَ الــعِـــزَّ للــفـــرسـ  

غــايـــــةُ الإخْـــــلاصِ  وَالإيٍـمـــانِ  ھــوَ   
 تُــلْـقــــــــــــــى بِــلا عَــمَـلٍ وَلا بُـنْـيــانِ 
 وَرَمــاھُـــمُ  شِــلـّوا بِـلا أركـــــــــــــــانِ 
ـتْ بِـهِ  الدَعواتُ فــــــــــــــي إتِقـانِ   خُـطَّ

ـدَمٍ قـــانِ نُـسِــجَــتْ وَشـائِـجُـھـا بِـــــــــــ  
 فَإذِا الأسُودُ تئنُّ مِنْ قضبــــــــــــــــــــانِ            

ــــــــــــــــــــانِ   وَتفكُّ أسرَ الحرِّ مِنْ سجَّ
 وَأزََلـــــتَ مــــــا حـــاكــوا مِنَ العدوانِ 
 وَخـــلافـــةً تـقـفـو خُطــــــــــــا العدنانِ 

ـــجَذْلانِ ــيـرةُ الــــــــفَعَلَتْ بنــــا تــــكـب  
ـــوحــيــدُ كــــــــالمـــــــزدانِ   وَتلألأَ  التَّ
ليلُ وَمنقذُ الحيــــــــــــــــــــرانِ   فَھيَ الدَّ
رَّ عَنْ أذھـــــــــــــــانِ   تجلو العمى وَالشَّ

    ـةَ الأدَرانِ ـوَتُــزيــلُ عَـــنْــھُــم وَصْــمــ
وِجْــــدانِ ــئِـم فـي جَـوى الـذُخْـرَ الـعَـزا  
ـصــــانِ ـكَـو جَـنـى الأغَْـزْ تَـلْـقــاهُ إذِ تَــ

ــبْـرِ لـلِأحَْـ ـدوا بِــالـصَّ ــــزانِ ـفَــتَــجَــلّـَ  
ــجْـعـــ ـــــانِ ـيـا قـائِـدَ الأبَْــطـالِ وَالــشُّ
ــــانِ ـكــالـنُّـورِ يَـصْـرعُ كَـالـحاتِ دخـ

ـھـا الـعـدنـانيمـا زِلْــ ـــــتَ تَــسْــمُــقُ أيَُّ  
 ذَيّـــــــاكَ مــا نَــرْجــو الإلـَهَ بِــفَـضْـلـِهِ  

 قَــدْ طـالـِمـا زَلْـزَلْـتَ عَـرْشَ طَـغـاتِـھِـمْ 
 وَصَـعَـقْـتَـھُـمْ وَمَـقَـحْـتَ شَـرَّ كَـذوبِــھِــمْ 

ـھــورِ مَـد ائِــنّــا  وَرَويـتَ مِـنْ دَمّـكَِ الـطَّ  
ـذي ـوقَ لـلـخُـلْـدِ الّـَ  أضَْـرَمْـتَ فيـنـا الـشَّ
 فَجِھادُكُــمْ مـا كـانَ  مَـحْـضَ عِــــبــارَةٍ 
 بَلْ كـــــانَ رَعْــدا شَلَّ أرَكـــــــانَ العِدا
 فَـحُـروفـُكُـم ليَْسَتْ مِدادا بَـــــــلْ دَمــــا

رُ رِســــــــــالةٍ أبَْـلـِغْ بِـمـا تَـحـويـهِ خَـيْـ  
 Ϳ ما أذكيتَ مِنْ نـــــــــارِ الحُمـــــــــى
 وَ تتوقُ فـــي شغفٍ لإِرســـــاءٍ الــعــلا
 وَ كَسَرْتَ حَقْدَ حــــــــدود كفرٍ أحَمــــقٍ 

ينِ قـــــامتْ دولة"    أعَلنتھـــــــــــــا: "للدِّ
ھاوَلْتُبْشِروا يا مسلـمـونَ بِـــــــــــــ ــعِزِّ  

 وَتصاغرَ الكُفْرُ اللئيمُ تــــــــــــــــخاذلا
 وَدعوتَ كُلَّ المسلمينَ لــــــــــــــنورھا
بِّ الأشمّ مصابــــــــــــراً   وَبَقَيْتَ في الذَّ
ـرُ الـنـاسَ العَليـلـة بِالـھـــــدى  وَتُــبَــصِّ
ـاذَيّـاكَ لَـيْـسَ يُـضـيـعُ بَـلْ يَبْقى لـَنــــــ  
ـــرى  وَإذِا يَـغـورُ الـمـاءُ فـي جَوْفِ الثَّ
 وَالـدّيـنُ يَـصْــنَـعُ غَــيْــرَهُ يا قَـوْمَـنـــا
ـاكَ رَبّـي فـي الـجِـنـانِ وَخُـلْـدِھــــا  ھَـنَّ
 جَــعَـــلَ الإِلـهُ دِمــاءَكُــمْ وَمِــدادَكُـــــمْ
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ـــى الـثَـرى بِـدِمــائِــهِ الشِّيشانيأسَْـق
ـــفَ دونَ تَــوانــي مـونَ الــصَّ يَـتَـقَـدَّ
سُـــــمْـــرُ الــسِـنـانِ لَـهُ بِـخَـيـرِ بَيانِ 
 وَبِـــضَـرْبِ ھــامِ الكُـفْـرِ لا الأوَْزانِ 
انـبــالبأس والإبراز فـــــــي الشجع  

ـــآنـــــــبعبور بحر الحزن للشطــــ  
 كَـيـفَ الـبُـكـاء عَـلـى نَـزيـلِ جِـنــانِ؟
 فــرحـيـلـھــم صدق مغيض جبـــــان؟
 فـــــــــمضيھم  للواحــــــــد الديـــان
 يا قوتــــــة فــــــــي ھامة الــتـيـجان
 نجما  مضيئنـــــــا من حلا المرجان
حتـــــــى نــــرى فــــــي إثِره لجنان

ـمْ بِــــالفَتْح يــا إخِْوانــــــــيبُشْراكُــ  
 بُـشْـراكُـمْ قـاداتَنــا فــي حَــرْبِــھِـــم
مَــتْ   أعَْـيـى الـكَـلامُ رِثـاؤُهُ فَــتَــقَــدَّ
 فرِثاؤُهُ بِـالـحَـربِ خَـوْضَ غِـمارِھـا
 شھدت له ساح الــــــــعراق وشامنا
 قوقاز ترثيه وترثـــــــــــــي صحبه

مــوعَ رُوَيْـدَكُـمْ يا إِ  خْوَتي فَـذَروا الـدُّ  
 إنِا نبشر بعضنا بــــــــــــــــرحيلھم
 وَإذِا مضــــــــــــــى منا ھزبر مقدم
 إنِـــــــــــــي أرى عمرا الھمام كأنه
 إنِــــــــــــي أرَاه في أعالي صرحنا
 يا رب فارحمـــــــــــه وسھل دربنا

             
 



 Appendix A 279 

 
 

A.32 Shake the Throne of the Cross 
 

 أطَْــفـِـئــوا نــارَ الـمَـجـوسْ 
ؤوسْ ـوَاقْـطِـ فـوا تـِـلْـكَ الــرُّ  

ـوا مِــنْ يـَـھــودْ ـلا تـَـخــافـ  
 دونَ ديــنــي لـَـنْ تـَـعــــودْ !

ــلاحِ ـبـِـــالفـَــســادِ وَبِ  ــالــسِّ  
ــجُــــراحِ ـوَاسْــتـَـلـَـذّوا بـِـال  

! لــيــمــاـآلمََتْ شَـعْـبـيْ الــكَـ  
ـاً وَغْـــداً أليـــمـــاـــــدامــيـ  

لــيــبــيرُْجِعُ المَـجْـ ـا ــــدَ السَّ  
! يـنَ الـحَــبــيـبـا؟يـَنْـصَـرُ الـدّ   
يــلِ فـَـجْــرا  إنَّ بـَــــعْـــدَ الـلَّـ
 وَانْـــتـِــصـارُ الـحَـقِّ بشُْرى

ــلــيــبِ  زَلْـزِلوا عَـرْشَ  الــصَّ  
وبِ ـــوَاصْرَعوا كُــلَّ الـخُـطـ  
ـاديـــــلا تـُـبـــالـــوا باِلأعَـــ  

 إنَّ أمَْــــجــــادَ الــــبـِـــــــلادِ 
 طـــالـَـمــا جــاروا عَــلـَيْــنـا
 أضَْــرَمــوا فــيــنــا الـمـآسي
 كَــمْ مَــــظـــالـِـمَ دامـــيــاتٍ 

الطُّــغْــيــانُ شِـــرّاً  ســامَـــهُ   
 مَــنْ سِــواكُـــمْ يـا أسُـــودْ ؟!
 يـَصْرِعُ الكُــفْــرَ الــحُــقــودْ 

 إنَّ بـَـعْــدَ الــعُــسْــرِ يـُـسـرا  
 لـَــنْ يـَــدومَ الـــحـــالُ مُــرّا،
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اكَ   حُــكْـمٌ صــارِمٌ مَـــعْـــقــــولُ  ذَيَّـ
 ولُ ـــــــــالمُلْكُ مُلْكُ اللهِ لـَـيْــسَ يـَـح

ھـا مَــسْـــؤولُ   مَـعَ حـاكِـمٍ عَـنْ حَـقِّـ
قُ الأحَْـكـامَ لـَـيْـسَ يـَـمــيــلُ    وَيطَُـبِّـ
ـعْـبِ راحَ يجَولُ    لا فـَرْقَ بـَيـنَ الـشَّ

  ادِقٌ وَجَــلــيــلُ ثـِقـَةٌ حَــكــيـــمٌ صـ
ــعْــبِ ھـَمٌّ سـامَـهُ وَذُبـولُ    في الــشَّ

  ــولُ ـفـَـقْـــرٌ يـَـھـُــدُّ بـِـلادَهُ وَنـُــحـ
  باِلحُـبِّ نـَـبْــعٌ بـِالـفـِعـالِ أصَــيـــلُ 
  وَ لـَـهُ قـُـلـوبُ الـعـالـَمـيـنَ تـَمـيــلُ 
  ولُ كانـوا فـَسـاداً يـَعْـتـَلـيـهِ جَـھـــــ

عْبَ وَھـُوَ ضَـلـــولُ    وَلقَدَْ يمُِيتُ الشَّ
حْبَ وَھـُوَ عَـمـي   لُ ـوَلقَدَْ يرُائي الصَّ

 ـوْصـــولُ ــوَلقدْ يكُابرُِ...وَالأسَى مَ 
                !مالـوا إلِـَيْھا حَـيْـثـُمـا سَـتـَمــيــــلُ 
 وَالـظُّــلْــمُ شَـرٌّ مـاحِقٌ وَوَبــــيــلُ 

  ـيــلُ ــنـا أسَـرى لـَھـُمْ تـَكْــبــلـَكَـأنَّ 
                            !ـولُ؟ـأيَْـنَ الـجَـمـالُ لـِتـَرْتـَدِيهِ حُـقـ

! ؤالُ فضُـــ ـولُ ـھذَي بلِادي ما السُّ  
  !ا مَـشـلـولُ؟ــھــفلَـِمَ الـبـِنـاءُ بـِأرَْضِـ

  !؟ليلُ ـعْ ـوَ التَّ ـبـَيْـنَ الـبـِلادِ ؟! فـَمـا ھُ 
  وَرَجوا رَشاداً تـَشْـتھَـيـهِ سُـھـــولُ 
بْـرَ فـيـهِ ثـَقــيــــلُ    خَيْراً، وَإنَِّ الصَّ
ةٍ سَـتـَطــــولُ    مَلـَكـوا الـعَـبـادَ لـِمُـدَّ
  ظـُلْـمـاً بـِهِ شَـعْـبـي أنَـا مَــغْــلـولُ 

ئيرُ بھـا وَرَنَّ صَـھـ   ـلُ ـــيـرَعَدَ الزَّ

ا تـَـجــورُ تـَــزولُ إنَِّ الــمُـــلـــوكَ إذِ  
ـمــا  أطَْـعِ الإلــهَ كَــمـــا يـُـريـدُ فـَـإنَِّـ
ـعـوبَ تـَرومُ عَـيْـشَ كَــرامَةٍ   إنَِّ الـشُّ
قـي حُــرُمـــاتـِـهِ   يـَخْـشـى الِإلـهَ وَيـَتَّـ
 يـُعْـطـي الـجَـمـيـعَ حُـقـوقـَھـُمْ بعَِدالةٍَ 

بٌ عـــادِلٌ ھـُـوَ حـاكِــمٌ شَــھْــمٌ أرَيــ  
 لاَ تـَغْـمَـضُ الــعَـيْـنـانِ مِـنْـهُ إذِا بـَدَا
 أوَ يـَھْـتـَنـي عَـيْـشـاً رَغـيداً إنِْ سَرى
ذي وُجْدانـُهُ   فـَھـُـوَ الأبَُ الـحـانـي الَّـ
ئــيـسُ الـحَـقُّ كَـمْ يـَفْدونـَهُ !  ھـَذا الــرَّ

ــامَ الـــوَرى يـَـا لـِلأَ  سـىلـَكِــنَّ حُـكَّ  
 فـَلـَقـَدْ يـَجـورُ عَــلـى الـبـِلادِ وَأھَْلھِا
هُ   وَلـَقـَدْ يـُمـاري الـحَـقَّ وَھـُوَ عَـــدُوُّ
نـا  وَلـَقـَـدْ يـُـخـادِعُـنـا لـِيـَسـلـِبَ حَـقَّـ
كَـتْ أعَْـمالھَمْ   تـِلْـكَ الـمَـصـالـِحُ حَـرَّ
نـيـا وَبـيـلَ عَـذابـِھِـمْ !  كَـمْ عـانتَِ الـدُّ
 كَـمْ غـابـَتِ الـبـَسَـمـاتُ عَـنْ أوَْطاننِا
 وَالـقحَْطُ صالَ بـِأرًْضِـنـا وَرُبـوعِـنا

مـاءُ يـَجـولُ فـي عِـمْـرانـِنا؟!  أيَْـنَ الـنَّـ
ھا سَـكَــنَ الـوَرى  ھـَـذي بـِلادي حُـبُّـ
مٌ أنَْ تـَسْـــتـَعـــيــدَ مَـكـانـَھـا  أمَُـحَـرَّ

انَ ظـُلْــمٍ غـادِرٍ صَـبـَـرَ الـــوَ  رى إبَِّـ  
ـلــوا لاحِ تأَمََّ  أعَْطَـوْھـُمُ فـُرْصَ الصَّ
ــھـُـمْ  ــرِّ ظَـنُّوا أنََّـ  وَإذِا رُؤوسُ الــشَّ
 زادوا الفـَسادَ وَبغَْيھُـُمْ سـامَ الــوَرى
اءُ شَــــبَّ أوَارُھــا وْرةُ الـغَـرَّ  فـَـالـثَّـ
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ـوابِ سَـبـيلُ  رَ ــيْ ــلا ما لنَا غَ    الـصَّ
  ديـلُ ـهُ بـَـنْــغـي، لـَيْـسَ عَـــإيَِّاهُ نـَبْ 

  لُ ــيــزَّ فـيـهِ مَـثـمٌ عَ ـشَـرْعٌ عَـظـيـ
  وَجُـنـــودُهُ الـفرُْسـانُ فـيـهِ خُـيـولُ 
  جُـــــرْذانُ ظـُلْـمٍ خائبٍِ ، وَعَجولُ 

  صــــادُھمُْ كَجُـنـونھِِـمْ مَـرْذولُ ـوَحَ 
نْـكـيـلُ مُ اـفھَُ    لفـَســـــادُ الـمُـرُّ وَالـتَّـ

، لـَيْسَ فـِيـهِ ذَلـيـلُ ــــــشَـعْـب   ي أبَيٌِّ
ـنينَ،  وَكلُّنا مَجْبـولُ    :طــــــولَ الـسِّ
  وَالعَدْلُ نـُــــــورٌ في الدُّجى مَأمولُ 
دى تـَبْـجـيـلُ؟   !أغَْـنـاكُـمُ يـَـــــوْمَ الـرَّ

ـهُ لفِـَــ   !نـــائـِـكُــمْ تـَعْـجــيـلُ؟ـــــأمَْ أنََّـ
ـبـيـلُ وَلـَيْـسَ عَــنْـهُ مُحيلُ ـھُ ـفَ    وَ السَّ

  !أمَـراً بـَعـيـداً لـَـيْــسَ فــيـهِ مَـھـولُ ؟
تْ يـَدا الِإجْــرامِ يا مَــذھـ   ! ولُ ـــتـَـبَّـ

  ! ھـذا الـغــولُ ا سُـحْـقـاً لـِجُـرْمِــكَ أيُّــ
ــهُ مَـــسْـــطـــولُ ؟وَغَـــبـــاءَهُ إذِْ    !إنَِّـ

  فـَكَـمـا تـُديـنُ تـُدانُ يــا مَــخْــبــولُ 
 ھيَْھاتَ يـَبْـقـى فـي الـكِـرامِ ضَـلـولُ 

ــتـَـبَّـ   هُ الـــمَــــرْذولُ ـــتْ يـَـداهُ وَإنَّـ
  قاسَـتْ أذَىً مِـنْـهُ الـجِــبــالُ تـَـزولُ 

  وبــيــلُ ي وَ ــوَالـظُّـلْـمُ عــاتٍ يا أخَـ
  ! وَالـحُـكْـمُ نـارٌ، ظـُلْـمَـةٌ ، وَصَـلـيـلُ 
  وَالـحـالُ فـــيــھــا أدَْمَــعٌ وَعَــويــلُ 
ــرُّ قـَـھْـــرٌ فــاجِــرٌ مَــرْذولُ    وَالــشَّ
  وَالـحُـزْنُ فــيــنــا دائـِــمٌ وَثـَـقــيــلُ 
  طَـلـَـبـَـتْ حُـقـوقـاً مـا لـَھـا تـَأجْـيـلُ 

  ي، وَذاكَ قلَيلُ ـــعْــبِ فـي وَطَـنـللِشَّ 
  بـِـمَــكـارمٍ ذُھِــلـَـتْ لـَـھِــنَّ عُـقـولُ 
  فالظُّلْـمُ يـا وَطـَنـي ھـُوَ الـمَـشْـلـولُ 
  بلَدَُ عَــظــيـمٌ راسِـخٌ وَجَـمــيـــــــلُ 
  قـَـدْ قـادَھـُمْ سَـيْـفُ الھدُى المَسْلولُ 

عْـبُ شَـعْـبٌ صـادِقٌ    وَجَـلـيـلُ وَالشَّ
  لا قـَـيْــدَ ثـَـمَّ وَلا فـَـســادَ يـَـجــولُ 
رُ حُــلْـمَـنـا وَيـَقـولُ    : فـَجْـراً يـسـطِّـ
  وَالــمَــجْــدُ فــيــكُــمْ قـائـِمٌ وَأثَـيـلُ 
ظـامُ يـَـزولُ  عْـبُ يـَحْـيـا وَالـنِّـ   فاَلشَّ
ـنْــزيـلُ    جـاءَتْ بـِھـا الآيـاتُ وَالـتَّـ

ــرُّ فـــانٍ، وَالِإلـَـهُ وَكــيــلُ وَالــ   شَّ
بْـجــيــلُ  قْـديـسُ وَالـتَّـ   لمْ يـَنْـفـَعِ التَّـ
  وَإلِى المَقاصِـلِ حُكْـمُھـُمْ سَـيـَؤولُ 
ـمَــهُ فـَتـىً مَـغْـــلــولُ    وَالقيَْدُ حَـطَّـ

 إنَّ المُـلــوكَ إذِا تـَـجـورُ : تـَـزولُ 

تْ بـِـأرَْجــاءِ الـــدُّ نــــا ثـَـوْراتـُـنـادَوَّ  
 الـحَـقُّ مَـطْـلـَبـُنـا وَدَيْـدَنـُـنــا الـھـُـدى
 إسِْـلامُـنـا صـانَ الحُـقـوقَ وَأھَْــلـَھــا
 ھوَُ غَيْثُ عَـطْشـى وَابِْـتـِسامَـةُ حـائـِرٍ 
 وَالفاسِدونَ الـمُـجْـرِمـونَ وَجَـمْـعُـھـُمْ:

ورِھِـمْ يـَجْـنـُونَ ما زَرَعـوا أوَانَ شُـر  
اتِ يطُيقھُمُْ ـــمـا عـادَ شَـعْـبُ المَكْرُمـ  

وْرَةُ الـعُـظْـمـى بـَنـاھـا شَـعْـبـُنـا  وَالـثَّـ
برأَ الـورى ومِ مُــذْ ـــــةُ القيّ ــذي سُـنَّـ  

 الـظُّـلْـــمُ مَـــوْتٌ وَاعِْــتـِـداءٌ مُــھْــلـِكٌ 
ـرِّ ھَ  ـلْ فـَلْـتـُخْـبـِرونـي يـا رُؤوسَ الـشَّ  

 أحَِـمـاكـمُ ظـُلْــمُ الأنَـامِ وَقـَـھْــرُھـُـمْ؟!
دٍ ـ(زَيْــنَ الـفـَسـادِ) ھَ  ـرَبْــتَ دونَ تـَرَدُّ  

حُسني) تـُراكَ حَـسِـبْـتَ ھـَذا طـُرْفـَةً (  
 وَسَقطَْـتَ مِـنْ فـَرْطِ انِْصِـدامِـكَ ذاھِـلاً 
ــرٌ) يـا ظـالـِمـاً أھَْــلَ الــھـُـ دىأَ(مُـعَـمَّ  

 أقَـَھـَرْتَ شَــعْـبـاً عـافَ ظـُلْـمَ رَئـيـسـهِ 
ي إذِْ ظـَـلـَـمْــتَ بـِـلـِـيــبــيــا  أرَْداكَ رَبِّـ

لـولِ وَلمَْ تھَ( نْ ــِ يـَمَـنٌ) أطَـاحَـتْ بـِالـضَّ  
ـارُ) ذا إبِْــلــيـسُ عَــصْـرٍ قــاتـِــمٍ ( بـشَّ  

ـھْــرَهُ وَلـِـطــالـِـمــا عــانـَـتْ بـِـلادي قـَ  
 قـَـدْ حــارَبَ الأحَْــرارَ ظـُـلْــمٌ فـــاجِــعٌ 
ـاسُ فـيـنـا كـالأسَــارى حِــقْــبـَـةً   وَالــنَّـ
ما  وَالأرَْضُ كُــلُّ الأرَْضِ تـَـسْــبـَحُ باِلدِّ
ــرَتْ مِــنْ أرَْضِــنـا  كلُّ الحُقوقِ تـَـبـَـخَّ

لأسَىقدَْ فاضَ فينا الـكَـيـلُ مِــنْ طـولِ ا  
كَـتْ   وَإذِا بـِــثـَــوراتِ الِإبــاءِ تـَـــحَـــرَّ
 الــحَــقُّ نــورٌ وَالــكَــرامــةُ مَــطْـلـَـبٌ 
ـبابُ أمَامَ ظـُـلْــمِــكَ عَزْمَـــةً   صَمَدَ الشَّ

ــوىـيا مَوْطِني صَبرَاً عَـلى طــولِ ال نَّـ  
ـمٍ ــشامُ الجھـــــــادِ رِبـــــــاطُ حَقٍّ  دائ  

 شَھِدَتْ فتُوحَ الغـابـِريـنَ أوُلــي الـعُــلا
كَ شَعْبـَــنـ ــــاــــــــاللهُ جَــلَّ اللهُ حَــــرَّ  

يَّــــــأحَْ  ـاـــــةً يسَْمو بھِـــــرى بـِهِ حُرِّ  
رٍ بدَاـمـا أرَْوعَ الأوَْطــانَ فــي نـَــصْـ  
ــــآمِ تحَـيَّ  ـــةً ـــبـورِكْــتـُـمُ أھَْــلَ الـــشَّ  

 ھـَـذي نـِـھــايـَـةُ ظـالـِـمٍ مُـــسْــتـَكْــبـِـرٍ 
 ھـَذي نـِھـايــةُ ظـُلْـمِكُـمْ، يـــا سَـعْــدَنــا
 فاَلـحَـقُّ بـــاقٍ لا يـَـزولُ مَـدى الـمَـدى
 لـَمْ يـَنْــفـَعِ الطُّــغْــيـانُ وَالِإجْــرامُ ، لا

بِ الخَـنافإَلِى الھلَاكِ مَـــصــيــرُ أرَْبـا  
ةٌ   حَــمْــداً إلِـَــھـــي، ذِي بـِــلادي حُــرَّ
امَنا مِـنْ ظـُـلْــمِــكُــمْ؛  فـَلْــتـَحْـذَروا حُكَّ
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ـــيـبـَنــو (الِإســـلامِ) إخِْـــوانـــــ  
ـــانِ ـبـِـــإنِْـــصــــافٍ وإحِْـــســــــ  
ــيـوَتـَـوْجـــــيــھــاتِ قـُــــرْآنـــــ  

 لـِــقـَــحْـــطــــانٍ وَعَـــــدْنــــــــانِ 
 كَــذا فــــي أرَْضِ بـَــلْــــقـــــــــانِ 
 بـِـــلادُ الــــعُــــرْبِ شِـــــــيــشـانِ 

ضُ أفَْــــــــــغـــــانِ وَنـَـــــادَتْ أرَْ   
 وَآســـــــــــامٌ وَفـَــــطـّـــانــــــــي:

ــيـــــــــيـَتوُقُ لنِصَْرَةِ الـــعـــــانـ  
ـيــــــــــبھِذَا الدّيــــــنُ أوَْصــانـــ  

قــومُ عَـلـى الــھـُـدى الھــانــيـيـَـ  
ـــهُ الـــقـ ـانـــــيـوَيـَــمْــسَـــحُ دَمَّ  

 إلِــــــــــــــى لـُـــغَـــــةٍ وَألَْــــوانِ 
ــقْــوى بـِـإيِْــمــانِ   عَـــــلـــى الـــتَّـ

تٍ وَعُـــــــدْوانِ ـلـِتـَــــــشْــــتـَــيْـــ  
بـِـــرُغْـــمَ جُـــنـــودِ شَـــيْـــطــانِ 

) أوَْطــــانـــــــي  بـِـــلادُ (الـــحَـــقِّ
ــــكَـــوْنِ يـَـــأمُْــــرُنــــــاإلِـَـــــهُ ال  

 وَلَائـــــي وَفْــــــقَ إيِــــمـــــانــــي
ــبـــي يـَـــوْمـــــا  وَلـَيْـسَ تـَــعَـــصُّ

ــيـأخَـــي فــي الــھِــنْــدِ أنَْــتَ أخَ  
 وَفـــــي الأحَْــوازِ وَالأقَْــــصـــــى،

ــيــــــنٌ إذِا صـاحَــتْ فـِــلـِـــسْـــطـ  
 وَعــانـَـتْ كـــوســوفـــو ظـَـلْـمـــا
 رَنــا قـَلْـبــي لـَـھـُــم شَــــغَـــفـــــا
قْــتُ بـَـــيْـــــنـَھـُـــــمُ   وَمــــا فـَـــرَّ
ــنــــا جَـــسَـــــــــدٌ  ـــا كُـــلُّـ  فـَـــإنَِّـ
 يـُــكَـــفْـــكِــفُ مِــنْ مَواجِـــعِـــــهِ 

قـُـــنــفَ  ــاـــــلا عِـــــرْقٌ يـُــــفـَــرِّ  
 كِــــــتــــابُ اللهِ يـَـجْـــمَـــعُـــنــــا
 لـِــتـَـــخْــــــســأْ كُـــلُّ آمــــــــــالٍ 

ــى إخِْـــــــــوَةً دَوْمـــاــــــــسَنبَْقـ  
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سَ جُـرْحَ الـمُـسـلـِمـيـنَ الأحمرالَـمْ نَـنْـ  
ـرا  تَـزْدادُ فـيـنـا الـنّـارُ عَــزْمـاً مُــجَــمَّ
 تُدمي فؤُادَ الـمُـخْـلـِصـيـنَ الأخَــضــرا

ـراــــــاً أبْـخـــــاً مدلھمــــكَــيــداً خبيثـ  
 مِنْ حُـكْمِ تـونـسَ فـانـبـرى مـتـبـخـتـرا

ــيــنِــهِ مُــتَــجَـبّــِراكـانَ الـفَــســادَ بِــعَ   
 بَـلْ  كـانَ سَـوطـاً دامـيـاً مُـسْــتَــنْـسِـرا

ـــلـــومِ وَمُــخْـ ــبِــــراــإلِا عَـيْـنـاً للـــظُّ  
راـقَـتَــلَ الـبـواسلَ وَالـمَـعـابـيْ الأطَْـھـ  
ـدّراـفَـالـحـالُ أمَْــســى مـؤلـمـاً مُــتــكـ  

ـرى!ــــونـا؟! أجَـيـبـوا يا تأتُـراهُ مَـجْــن  
رى!ــمـتـأسـلـمٌ ھَــيْـھـاتَ يــفــقـهُ أو يــ  
ــهُ ثــمــلٌ أحــاقَ بِــهِ الــكـ ـرى!ــوَكَــأنَّ  
ـرىـأنَْـتَ الـعَـلـيـمُ بـمـا يَـدورُ وَمــا جـ  
هُ خَـــلْــفَ قـُـيــودِهِ  أسَْــدُ الـشّــ رى!ــأوَّّ  

رىـبِـالـشَّـريـعـةِ قَدْ سَ  أسََــدٌ عَـلـى مَـنْ   
 فـالـحَـقُّ يَـــبْــقــى أبـلـجــاً بَــلْ  أنَْـوَرا
 ذودوا عَــنْ الإسِـلامِ مـا بَـيْــنَ الــوَرى
 لـتَـكُــونَ رايَــتُـكــمْ عَـلــى شـمّ الـذّرى
وَيـؤوبَ فـي ذُلِ كــئــيــبِ مُــجْــبَـــرا

ــيْــكِ أنَــصــارَ ا ـنـالَـبَّ لـشَّـريـعـةِ؛ إنَِّ  
ـمـا  لَـمْ نَـنْـسَ فـُرْسـانَ الـبُـطـولـَةِ إنَِّ
 فـي تـونِـسَ الـغَـرّاءِ ألَْـفُ حِـكـايـةٍ 
ـالـمـونَ وَأجَْـمعوا  قَدْ عاثَ فيھا الظَّ

ـ ـنَ رَأْسُـھُـمْ ــــوَتَمَسْكنوا حَـتَّ ى تُمَكِّ  
ـغـيـانَ وَالإفِْسادَ بَ  لْ قَـدْ جـامَـلَ الـطُّ  

ـنـا حُـكْـمِـهِ   لَـمْ يُــرْسِ شِــرْعــة رَبِّ
 لَبّـى الأعَـاديَ بِـالـجَـرائـمِ لـَمْ يَـكُـنْ 

ـ يھا الأذىــةٍ فـــقَـھـرَ الأبُـاةَ بِـخِــسَّ  
ـقـابَ أبـاحَ كُـفـراً مُـلْـحِـداً   مَـنَعَ الـنِّ

ضوانَ مِنْ  كُفْرِ العدا!! ـلُ الـرَّ  يَـتَـوَسَّ
لـيـلُ بِـكـافِرِ يَـتَـمَـ ـحُ الـمَـسْـخُ الـذَّ سَّ  

ـطَ عَـقْـلـَهُ!  لـكــأنَّ مــسّــا قَــدْ تَـخَـبَّ
هِ  صْ تـونـسـاً مِـنْ شَـرِّ  يـا رَبِّ خَـلّـِ

ـسـاإخِـوانُــنــا يَــشْـكـونَ حـالا بـائِ   
ــو الـنِّــعـامُ أمَـامَ جُـرْمِ عـدوّنـافَـھُ   

يَـطـولَ ظَـلامـهُُ  ــنْ تـبّـتْ يَــداهُ وَلَ   
ـنـا  أبَْـطـالـَنـا أنَْــصـارَ شِــرْعَـةِ رَبِّ
 وͿ يَحْـمـيـكُـمْ وَيَـنْـصُــرُكُـم مَـدى
 وَيَـزولَ كَـيْدُ المُجْرِمـيـنَ وَجَمْعُـھُمْ
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A.36 To al-Bayḍāʾ 
 

عَـلـى إعِْـمـالـِھا سَـيْـفَ الـسَّـرايـا  
ـعُ جَـذْرَ  شِـركٍ لـِلْـخـزايـا تـُـقـَـطِّـ  

 تـُعَـشْعِـشُ فـي قـُلـوبـِھِـمُ الـبـَلايـا
ضَـحَـتْ خبايا  عَـنْ الـغَـايـاتِ وَاتَِّـ
ـلُ أسُُـدُنـا نـَحْـرَ الـضَـحـايـا  تعََـجَّ
 فـَراحـوا يـُرْسِـلـونَ لـَنـا الـمَطايا
وايـا  يـُحاصِـرُ جَـمْـعُـنـا كُـلَّ الـزَّ

ـرَكُـم مِـنـّا الـشَّـظـاياتـُقـَطِّـعُ كُـفْ   
تـَسـوسُ بـِشَـرْعِـهِ كُـلَّ الـبـرايـا

حـايـا  إلِى الـبـَيْـضـاءِ مَـوْفـورُ الـتَّـ
ى دُھــا مِــنَ الأغَـــمـادِ حَـتَّـ  تـُجَــرِّ
 أقَــامــوا بـَـيْــنَ أظَْـھـَـرِنـا زَمـانـا

ــواأرَادَ اللهُ تـَـــطْــھــيــراً فـَـجَـــلَّ   
يــنُ جـابـَهَ كُـفْـرَ قـَـوْمٍ   إذِا مــا الـدِّ
ـا ضِــعــافٌ   يـَـظـُـنُّ كِـلابـُھــمْ أنَّـ
ـا  وَمـا عَــلـِـمَــتْ كِــلابـُـھـُـمُ بـأنَّـ
 قـَريـبـاً  تـَنْـزَلـونَ لِأرضِ قـَوْمـي
 فـَمـوتـوا إنَِّ "بــاقــيـةً" أتَـَـتــكُــمْ
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DECODING DĀʿISH 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 DĀʿISH 
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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