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DIVERSITY IN UNITY" WITHIN A REVIVALIST ISLAMIC MOVEMENT IN INDIA Conversion and Subjectivities in the Tablīghī Jamāʻat

This paper will examine forms of internal diversity within religious movements using the example of an Islamic scripturalist and revivalist movement in India: the Tablīghī Jamāʻat (henceforth TJ)1 . It is part of a larger research project on socio-religious change examined through the lens of young2 revivalist Muslims in the southern city of Bangalore (Mohammad-Arif, 2019)3 . I see the change in question as a form of internal conversion of conviction. For these young Muslims, who like to insist on the idea of a "before" and an "after," the change is subjectively significant enough to be akin to a conversion. This process is accompanied by a deliberate identification with Islam whereby the young pietist Muslims substitute their inherited faith for a voluntarily and consciously chosen one. This process of conversion does not only lead to a change in conceptions about the place of religion in their lives, but also results in a more intense and systematic religious practice. It appears as a work of the self on the self in the Foucauldian sense (un travail de soi sur soi), in order to bring about a personal transformation [START_REF] Foucault | L'herméneutique du sujet[END_REF]. This phenomenon is usually concomitant with a critical perspective on one's previous conceptions and practices. Of the various Islamic movements in India, I have chosen to study the TJ in this paper for two reasons. One is related to its fame, as it has spread worldwide; the other is that the Tablīghī-s are known to have a very uniform vision of Islam, an idea that this article precisely intends to challenge. The TJ was created around 1926-1927by Muhammad Ilyas Kandhalawi (1885-1944) in Delhi in an environment witnessing a growing competition between Hindus (especially the Ārya Samāj) and Muslims to attract converts, at a time when Christian missionaries were also very active in many regions of pre-independent India (Masud, 2000). As in most other revivalist Islamic movements, the main principle of this one is that Muslim devotees should imitate the practices of the Prophet and his first Companions, the Sahāba. The TJ's main special feature is its proselytizing, which primarily targets so-called "nominal" Muslims. The proselytism techniques, which distinguish the TJ from other movements, can take various forms including door-to-door preaching, sermons in neighborhood congregations, a three-day tour a month and preaching tours of several months. The objective of this proselytism is as much to propagate "true" Islam among Muslims as to give the individual an opportunity to deepen his/her faith. This implies the prior learning of Islam, which is then "tested" through the capacity of the individual to restore through preaching to others the knowledge he or she has acquired. But this knowledge is quite minimal; as Sikand points out, it is not a matter of transforming all Muslims into scholars or clerics ('ulamā') but of inculcating in them a spiritual thirst to learn about Islam so that they can lead their lives in accordance with the sharīʻa (Sikand, 2002: 70). A corollary principle is that the practice of proselytizing should not concern only a small, well-informed elite, but should be the duty of all Muslims, regardless of their religious "qualifications." In other areas, the doctrine of the TJ is consistent with the ethos of most other revivalist movements in Sunni Islam, including a strong disapproval of the idea of intercession between man and God. In the South Asian context, this disapproval results in the condemnation of Sufi shrines (dargāh-s) and the widespread practice of saint worship. However, the relation of the TJ to other forms of Sufism (spiritual quest, rituals, master-disciple relation, and so on) is a (hotly) debated question between those who believe that the place of Sufism in the movement is marginal [START_REF] Marc | What is Left of Sufism in Tablīghī Jamāʻat?[END_REF] and those who hold the opposite view [START_REF] Reetz Dietrich | Sufi Spirituality Fires Reformist Zeal: The Tablīghī Jama'at in Today's India and Pakistan[END_REF]. 4The TJ represents an interesting case study of internal plurality within a religious movement, especially when examined through the articulation of individual and collective affiliations. On the one hand, the TJ seems to function collectively as a structured group under the control of a central authority based in Delhi, which indoctrinates the followers with strict and specific instructions governing several areas: proselytism and religious practice but also religious debates, clothing, sexual segregation, political participation and so on. So much so that some researchers have compared the TJ to "a total institution" (Dassetto, 2000: 184). It is thus the bios, in the Foucauldian sense (2014), i.e. the concrete daily life of individuals, that the "disciplinary power" of this movement seeks to shape. On the other hand, ethnography among individual followers shows that behind the apparent homogeneity lies internal diversity, including in regard to religious conceptions and, to a lesser extent, to religious practices. While the disconnect between discourse and practice is of course a very common phenomenon, this paper will explore how this diversity can challenge the very definition of Tablīghī and suggests that there is a degree of autonomy vis-à-vis the leadership. This idea will in turn be confronted with the wider context of religious plurality in India. In doing so, I will examine how internal diversity and external plurality intersect.

A preliminary contextualization

The choice of Bangalore I did my fieldwork in Bangalore, a city usually associated with high-tech and rarely with the Muslim minority, and even less so with revivalist movements such as the TJ. However, the city is fairly interesting as far as its Muslim populations are concerned. Their migration to the city started in seventeenth century, and they form today more than 14% of the population (roughly the same percentage of Muslims as in India as a whole) out of 11 million people. Bangalore is a very cosmopolitan city, in its most neutral meaning, i.e. the co-presence of individuals hailing from different regions, speaking various languages and affiliated to different religions. Its Muslim population reflects this diversity: Dakhanis (Urdu-speaking South Indian Muslims) from Karnataka and neighboring states, Labbais (Tamil speaking Muslims), Mappilas (Muslims from Kerala), Kutchi Memons from Gujarat, North Indian Muslims from Uttar Pradesh and Bihar, etc. are all part of the Muslim landscape of the city. Although Muslims overall have benefited little from the city's extraordinary economic boom, they include a fairly large number of middle classes. This is noteworthy in view of the often-established linkage between urbanization, increasing education levels, social mobility and Islamic revivalism. Muslims have also benefited from state policies that for decades have been quite favorable to religious minorities, as shown, for example, by the establishment of quotas in the administration and universities. Given another well-known correlation between migration and revivalism (Gardner,1995;Osella, 2013), it should also be noted that Bangalore attracts many returnees from the Gulf and other emigration countries. On the political level, Bangalore is little affected by the communal violence that marks relations between Hindus and Muslims in other parts of the country. The main political cleavages revolve around caste rather than religious affiliations. This has given Muslims a sense of security and allowed them to freely display their Muslimness in the city (Mohammad-Arif, 2012). However, since the coming to power in 2014 of Narendra Modi5 , a hardliner of the Hindu nationalist movement, this sense of security is increasingly under threat.

Methodology and profiles

This research is based on an ethnographic study conducted between 2006 and 2016 among young revivalist Muslims belonging to various Islamic movements. My sample included seven Tablīghī-s (four men and three women), aged 17 to 30 at the time of the first interview, with whom I conducted and recorded interviews in Urdu and English. Some of them were interviewed over several years. They all claimed to belong to the TJ, an assertion that corresponded to their lifestyle and emotional attachment to the movement (see below). This small sample is of course not representative of the TJ followers in Bangalore, but the narratives of the young people I met shed light on the plurality of conceptions and practices within a movement whose indoctrination of members based on a fairly "rigid" set of guidelines and precepts represents an important dimension of its functioning. Fieldwork included neutral observation in ijtimāʻ (congregations) and other Tablīghī dominated locations (such as a hospital run by a Tablīghī family). Interviews with other Tablīghī members, some of whom were in positions of power, gave me valuable insights into the development of the TJ in the city. All seven respondents belonged to the lower middle and middle classes: they included two IT engineers, a salesman in a furniture shop, two students, an educated mother (she had a bachelor's degree in mathematics) and a girl from an underprivileged social background whose Hindu mother had converted to Islam after her own marriage. Two of them were Tamil speakers with a good knowledge of Urdu; the others had Dakhani Urdu as their mother tongue. 6 Their conversion had taken place in fairly "conventional" spaces (home, university, neighborhood) and through "conventional" means (see [START_REF] Aminah | Conversion de jeunes musulmans à l'islam : piété, éthique et mobilité symbolique en Inde[END_REF]. In one case, one side of the family (the mother's side) was almost fully Tablīghī, in another, only the father and the son (namely the respondent himself) were Tablīghī while the rest of the family did not formerly belong to any movement. In this case, even though the conversion had originally taken place under the influence of the father, the respondent subsequently developed a personal and self-conscious interest in the TJ. In the five other cases, none of the other family members belonged to the TJ. For two of them, the temporality (years of study) and space (university), which had played a determining role in the conversion process, were similar. In one case, socialization in the mosque near the university had been decisive, while in the other, friendship had played a crucial role in arousing interest in revivalist Islam via the TJ. In yet another case, neighborhood relations had been important in bringing about religious change. In the last case, friendship and love (because the fiancé also belonged to TJ) had played a significant role.

The lure of the TJ in a high-tech city

There are several reasons for the youth involvement in the TJ. In their narratives, some justified their commitment to the TJ, and in preference to other Islamic movements, by arguing that the movement was a reliable source of information about Islam: "Because they give the right information about what benefit we get from Islam, what benefits we get from prayers […], this is the kind of things we would hear over there [ijtimāʻ or congregation]." Others established a correlation between religious praxis and mundane issues. A respondent said for instance: "It's the only movement that connects human beings with the Almighty, that's how we get the solution to all the problems of the earth. In all the other movements, they offer superficial solutions." Beyond the narratives, the attraction for the TJ must be placed in the particular context of contemporary Bangalore. For young people who have spent their childhood and adolescence in villages or small towns, migration to Bangalore (for example, to study or seek employment) can be quite unsettling. Even for young people who belong to the lower middle classes, the fastpaced development of Bangalore, which has increased social inequalities and the marginalization of certain groups, can create forms of insecurity and uncertainty, and even despair. Against this background, the TJ plays a moral and social role, offering a purpose and structure, as well as a sense of belonging to a religious community and spaces for socialization. This sense of belonging is heightened by one of the dominant features of the TJ, its emphasis on equality. This aspect includes an equal access to the Divine, i.e. an access without intermediaries as opposed to more "popular" forms of Islam where a saint for instance will serve as an intermediary between Allah and the devotee. While this aspect does not particularly distinguish the TJ from other revivalist movements, what does set it apart is the extension of this egalitarian dimension to the social sphere. Such emphasis on equality is strongly appealing to young people living in a fundamentally unequal society governed by the caste system (replicated in their own ways by Muslims). In addition, new inequalities have emerged in the context of a fairly chaotic development that tends to be restricted to only some fields of the economy, like the IT industry (Mohammad-Arif, 2019). The following statements represent a good illustration of the importance of egalitarianism in making the TJ attractive. One respondent mentioned the downgrading of others ("to believe that the others are lower than you") as the "worst" sin, while most revivalist Muslims who would see as the worst sin disobedience to Allah's injunctions. In keeping with the local context where Hinduism is the dominant religion, many others would consider "shirk" [usually translated as "associationism" i.e. the association of a deity or anything else with Allah] as the worst sin. Another respondent explained his attraction to the TJ in the following terms: "Because of the simplicity of the approach itself and it's a movement that attracts all kinds of people, laborers, cart-pullers, rulers." The TJ fulfills a crucial social role here by granting its followers resources for access to a form of symbolic mobility across age, caste and class [START_REF] Aminah | Conversion de jeunes musulmans à l'islam : piété, éthique et mobilité symbolique en Inde[END_REF]. In that, the imitatio Muhammadi (to borrow from Annemarie [START_REF] Schimmel | And Muhammad is his Messenger: Veneration of the Prophet in the Islamic Piety[END_REF] is a particularly helpful technique because imitating the behavior of the Prophet Muhammad (the role-model par excellence for most Muslims engaged in revivalist movements) "enables Muslims to autonomously generate social capital, in particular trust and authenticity capital" (Gugler, 2013: 72). Such observations, however, do not imply that the attraction for the TJ can be reduced to a consequence of poverty and alienation. In line with what is observed in other countries, 7 there is indeed a social diversity among the respondents: two of them were successful IT engineers (one was working in an American multinational, the other one was a rising entrepreneur whose increasing success I witnessed in a short time span of five or six years). The TJ provides them with secure landmarks, and offers them an easy to follow doctrine; it helps them to cope with the challenges of what they perceive as a fast developing and highly materialistic society where the ethical dimension of life has taken a backseat. All the more so as many young Indian Muslims have been increasingly disengaged from civic and political life. By imposing a constant pressure for self-reform, the TJ provides its adherents with easy answers to a quest for ethics that come along with the "manufacturing" of a virtuous self (Mahmoud, 2005). As a result, these young people become the actors of a reform, which they see as an obligation to themselves (sawāb or merit) and as a responsibility to others (farz). This process gives them a sense of empowerment where each individual is responsible for upholding the sharīʻa (Mohammad-Arif, 2019). The adoption of a simple and austere life (visually symbolized by their clothing), in accordance with what they believe to be the injunctions of the sharīʻa, allows them to occupy the moral high ground. During a discussion about the obligation of wearing pants above the ankle, a respondent replied:

[pants worn above the ankle] also gives a person the humility and humbleness. I have experienced myself wearing pants below the ankles to make it touch the ground and it gives you a feeling of high-headedness.

[…] Bell-bottom, you know that was the fashion at that time, people used to wear . Kids would feel proud. For Islam, there is no room for feeling proud. Islam keeps a person feel humble. Among other dynamics at work, a common spiritual quest and self-transformation according to shared patterns provide them with a sense of belonging in a large city where socio-economic development is often accompanied by individualism and isolation. The situation of Muslims in India has also been marked by recurrent violence and growing stigmatization, reinforcing a potential need to recourse to secure landmarks like religion, which provide Tablīghī-s and other Muslims with the means for self-respect and dignity. Conforming the TJ mold: Tablīghī-s are Tablīghī-s after all I shall now focus on the common features that are fairly "typical" of a Tablīghī way of life, so as to highlight what continues to define them as Tablīghī-s in the particular context of Bangalore, and to point out their ongoing specificity. First is the salience of physical markers among the young people who claimed to belong to the TJ. The men sported the typical flowing beard without a moustache. They did not wear a Tablīghī "uniform" [START_REF] Sikand Yoginder | The Origins and Development of the Tablīghī-Jama'at[END_REF] as such, but in spite of some variation all the males had aligned their clothing on the so-called model of the Prophet, wearing pants and shalwār-s (pantaloons) above the ankle, and topī-s (skull caps). One respondent who was an engineer in a top IT company had however replaced the topī by a baseball cap to go to work. It was his way of adapting to a religiously diverse professional environment, but he did not go to the extreme of stopping his other religious obligations, like prayers, which he would perform in a corner of the office; and this without encountering (apparently and/or officially at least) the disapproval of his non-Muslim colleagues. The three TJ women were fully covered from head to bottom; their dresses included a niqāb [cloth covering the face] and gloves (with designs of little hearts in one case). In accordance with the recommendations of the TJ, the young people asserted the importance of wearing "visibly" Islamic clothing for at least two reasons. First, it was a necessary step in the constitution of the pious self [START_REF] Mahmood | Politics of Piety: The Islamic Revival and the Feminist Subject[END_REF] whereby there should be a symbiosis between the outer appearance and the inner moral disposition; second, it was a means of physically marking their difference in order to be identified as Muslims. A respondent answered a question as to whether there was any particular Islamic dress in the following way:

There are two aspects of Muslimness. Internally it's within oneself, outdoorly (sic) it should also reflect. It also has to give the identity, the Islamic identity. So an Islamic dress is any dress that abides by the rulings, it should be loose and not reveal the structure of the body. The second aspect is that the dress has to give the Islamic identity.

Visually, people should think, "Yes, he is a Muslim".

Second, as Janson points out (2014: 141), it is practice and not belief per se or doctrine that transforms a person morally and spiritually. Therefore, in line with the TJ's emphasis on orthopraxy, all my respondents asserted unambiguously the importance of strict adherence to the prescribed rites. These injunctions were also being complied with (as I partially observed). They included the five daily prayers on time, fasting, zakāt (alms-giving), hajj (pilgrimage) for those who could afford it, compliance with the ban on ribā (interest) and so on. Beyond the observance of basic injunctions, they transformed "everyday routine into a quasi-religious ritual, making Islam a lifestyle" (Gugler, 2013: 69). Everyday life is thus sacralized through the attention paid to all daily activities (eating, sleeping, dressing) and to the smallest details like how to brush one's teeth in accordance with the prophetic tradition. It is here that the notion of a rupture with old practices is particularly noteworthy. Third, preaching was another common defining feature. So much so that "the formation of these groups of travelling preachers tends to become an end in itself" (Reetz, 2006: 33). Among my respondents, the primacy of da'wa, another word for tablīgh, which lies at the core of the TJ's doctrine, was important enough to be used as the word marking the internal religious change.

To a question about the celebration of milād [the birth anniversary of the Prophet], a respondent said: "I celebrate milād but I don't celebrate it the way other Muslims do. I used to before getting involved in da'wa." But da'wa as an activity, which according to the Quran is an individual as well as a collective responsibility, was not carried out uniformly by all the respondents, and showed variations in the regularity, intensity and scale. My own observations were consistent with Barbara Metcalf's definition (1996: 111) of the various levels of engagement in da'wa: Tablīgh includes many levels of participation, from those who have virtually no other activity, to people engaged in household or paid employment who yet manage to meet the movement's standards for participation in gatherings and travel, to those who join an occasional mission, to those who may occasionally or regularly pray where Tablīghīs congregate and listen to their discussions. Regarding my own respondents, some indulged in a non-organized individual da'wa of daily life:

I don't do anything specific. There is a specific course for da'wa, I have not followed it. We go to Muslims' homes, we meet each and every man, if there are five brothers, we meet them all. We talk with them about imān (faith), akhīrat (after life), risālat [message]. I do it every day. Another one was engaged in more organized and collective forms of da'wa, while stressing the importance of individual da'wa:

Yes I do da'wa. We have this ijtimāʻ-i mehnet-o tablīgh. It's a collective job. There is also the individual endeavor (infrādī mehnet). If I meet anyone on the workplace, in the office, when I travel in trains, in buses, if I meet anyone in the airport, when I am walking, circulating (phirnā), standing, sitting, whenever I meet someone. Others took it as a primary duty and devoted a significant part of their time to this activity. A respondent said: "Yes I do it. The organization we are attached to has a set of norms, guidelines. 8 So we follow this timetable." However, one respondent, whom I had met over several years and who had seen his professional and family obligations increase over the years, admitted that it was now difficult for him to continue to strictly obey the injunctions of the movement on da'wa. But he insisted that his moral commitment to the TJ had not waned. Fourth, sexual segregation was another major defining common feature and implied not only specific clothing (full burqaʻ recommended for women), but strictly regulated interactions between men and women. One Tablīghī woman extended segregation to the domain of speech and hearing: she only agreed to be recorded under the condition that no man would listen to the tape. This phenomenon is known as the parda (lit. "curtain" in Persian; it refers here to the practice of women's seclusion) of the voice. Practices of segregation, rooted in patriarchal traditions, also implied an opposition to women's work outside the domestic sphere. Although all the respondents were in favor of women's education, the objective was clearly delineated: the purpose of education was to only help women bring up their children correctly, by giving them a proper knowledge of Islam. As for the few Tablīghī women who did have a professional life involving interactions with men, they were usually fully clad so that segregation, defined according to the precepts of the TJ, would be respected (as I observed in a hospital run by a Tablīghī family). Fifth is a specific Tablīghī discourse constructed around a number of concepts and dichotomies. A case in point is the centrality of the Hereafter that came up as a mantra in the narratives of the young people. A respondent said for instance:

Before Tablīgh, I used to think that the objective of my life is to earn, to make money, to own a house. Namāz [canonical prayer] and all that is just for sawāb [merit]. The objective of this world is akhīra [the Hereafter]. Desire for the world should be less. Other examples include the binary opposition between different concepts, like dīn and dunyā (religion vs this-world). This opposition is first formulated in terms of temporality: the notion of dunyā, associated with the ephemeral and the illusory, is highly devalued in comparison to that of dīn, which is glorified through its assimilation to the eternity of the Hereafter. This opposition is then articulated to the idea of "acquisition": material gains are unfavorably contrasted with spiritual gains, erected as the ultimate goal. Only the accumulation of spiritual goods, through personal devotion, respect for ritual obligations and behavior in conformity with canonical prescriptions, will have a meritorious effect (sawāb) over time. The notion of "gain" in itself does not disappear, but is sublimated by the replacement of the material with the spiritual. This sublimation is accompanied by a call to master one's earthly temptations, whether they are dressed in the garments of economic profit or political power. These conceptions take concrete form in the recommendation of a materially austere life, away from politics. Part of the "Tablīghī discourse" is also the use of "modern" as a derogatory term (largely because modernity tends to be associated with the West, perceived as a "symbol of moral decadence"). To a question about a rival Islamic movement, the Jamāʻat-i Islāmī, a respondent said: "the Jamāʻat-i Islāmī is too revolutionary. It does not always adhere to fundamentals. It gives a modern [my emphasis] color to Islamic movement." It should be noted, however, that from an etic perspective, the way in which the TJ questions the "inherited tradition" and advocates for a more "self-conscious" practice of Islam anchors it in modernity (see [START_REF] Sikand Yoginder | The Reformist Sufism of the Tablīghī Jama'at : The Case of the Meos of Mewat[END_REF][START_REF] Janson Marloes | Youth and Modernity in the Gambia: The Tablīghī Jama[END_REF]. Sixth was the reluctance to mobilize, even in the name of Islam. All respondents, whether they expressed anger or not, were for instance opposed to political mobilizations, such as the one against the Danish cartoons in 2005. A respondent commented: I was a passive spectator. Muslims who made the hue and cry were themselves the cartoonists. Muslims showed a wrong picture, they were the first culprits. We have no right to blame someone when they are themselves the cartoonists.

Beyond the Tablīghī ethos, diversification in conceptions and practices

This series of defining common traits reveals micro-diversities that reflect in turn some accommodation of difference: clothing and da'wa are cases in point. But there are also several other areas where the boundaries are blurred between "tolerable adjustments," consistent with the TJ's flexibility despite its apparent rigidity (Sikand, 2008: 57), and conceptions and practices in conflict with the TJ doctrine.

Individual practices

Joining the TJ does not necessarily entail a complete change of individual practices in daily life. While some respondents did mention that joining the TJ meant a drastic change as they had stopped watching TV and movies, listening to music, and so on, for others the TJ did not involve a complete departure from previous secular practices as they did not fully refrain from listening to music or from watching cricket. While some refused to give the name of their caste, stating that it would go against the teaching of Islam, others stated it without any hesitation, although it contradicted the TJ emphasis on equality beyond caste and social class. On a more strictly religious level, most respondents had stopped going to Sufi shrines. But one respondent mentioned that he continued to visit dargāh-s even after joining the TJ three years ago. There was one dargāh in particular that he liked to visit before attending the weekly TJ meeting because it was on his way. When I asked him whether visiting dargāh was consistent with the teachings of the TJ, he replied: I go to dargāh but I don't do what we are expected to do. I just pray there but I don't do sizda9 (prostration) and all that.

[…] I only go for duʻā-e-maghfirāt (prayers to seek forgiveness for the self and the close ones). Nothing else. The fact that he continues to visit dargāh-s after joining the TJ deserves attention in view of the strong condemnation by the movement of saints' worship, as seen above, even if it tolerates certain forms of Sufism as an individual spiritual practice (unlike other revivalist movements such as the Ahl-i-Hadīth which condemn all forms of Sufism). This practice cannot simply be interpreted as a sign of a continuous inherited attachment to a space that the respondent was used to visit since childhood, because he also visited other dargāh-s in Bangalore and other Indian cities (such as the dargāh of Haji Ali in Mumbai). Although visiting Sufi shrines is not representative of Tablīghī practices, it is not exceptional in the South Asian context among revivalist movements. Dietrich Reetz (2006) reports, for example, his observations of Tablīghī followers in the dargāh of Nizamuddin. Magnus [START_REF] Marsden | Living Islam: Muslim Religious Experience in Pakistan's North-West Frontier[END_REF], for his part, mentions the case of a man in Pakistan who made amulets (tāwiz)another practice borrowed from Sufism, while being a member of the local TJ. This form of religious plurality, combining practices of both scripturalist and non-scripturalist Islam with seemingly unbridgeable differences, may remain coherent for the actors because it fulfills several roles, all of which they consider essential. One set of roles is socialization and the quest for a "better knowledge" of Islam through scripturalist Islam and the joining of movements like the TJ; another is efficacy through non-scripturalist Islam (which refers in the example given above to the belief in the power of the saint to forgive). It is interesting to note that the respondent felt obliged to specify that he did not prostrate himself before the saint's grave (nor did he do so before joining the TJ) and that "he did not do what was expected of him" (such as religious offerings). More than a justification anticipating a potential questioning of this practice that crossed the boundaries between scripturalist and non-scripturalist Islam, this assertion suggests that this selfarrangement is perceived as sufficient to bridge the gap between two different religious paradigms and thus prevents any breach of the new commitment to another interpretation of Islam. Such a practice is also emblematic of shared sacred spaces like dargāh-s dominated by a "religious fuzziness" (flou confessionnel, Albera, 2011: 114) as they are frequented by people of various religious affiliations. Indeed, unlike "standard" religious places (such as monasteries, mosques, temples, churches, etc.), the particularity of such shared sacred places often seems to rest on the presence of a specific and local "power" (such as the power of the place or the aura of the body of a saint). When the idea of such power dominates, religious affiliation (whether within or outside the fold of Islam) may become secondary. This is particularly true when conceptions and practices are not based on the ideology of a given movement but are first and foremost based on the logic of efficacy (such as healing practices). Similarly, none of my respondents had any qualms in using Ayurveda treatment (a medicine associated with the Hindu tradition). In fact, some respondents even preferred Ayurveda to Yunani medicine (usually associated with the Muslim tradition), because Ayurveda healing powers were perceived as more efficacious. Another example of an internal religious diversity articulated to an external religious plurality is the persistent use of a vocabulary borrowed from another religious tradition. Thus, one respondent, who was very keen to follow all the TJ's prescriptions, would not miss any gathering of the TJ in her neighborhood. She would accompany her parents to dargāh-s but against her will (her parents did not give her a choice), and she would remain motionless in the shrine until her parents had finished with the rituals. Yet, in all our conversations, she continued to use the Hindu term for God, bhagwān, instead of Allah, just like her mother, a Hindu convert to Islam. As for the acquisition of knowledge about Islam (a crucial element in the rise of Islamic consciousness), in spite of the disapproval by the leadership of scholarship10 and the use of modern communication technologies, none of my respondents was content to read only the literature published by the TJ (mainly the Fazāʻil-i-'Amāl of Muhammad Zakariyya). Most of them listened to recordings of audio cassettes and/or consulted Islamic websites (islamQA.com, askiman.com, Islamcity.com and so on) created by other movements or groups whenever, for example, they had questions about appropriate Islamic behavior. Socially, joining a movement such as the TJ, which functions as a kind of surrogate family (Sikand, 2002: 250) often creates a new sense of belonging, which can affect socialization patterns. But such a phenomenon did not necessarily result in the social ghettoization of my respondents. If the circle of friendship of some of them had indeed changed as they now preferred to interact with "like-minded" people (i.e. other Tablīghī members), others said that their circle had widened after their involvement in the TJ, because now in addition to their old (non-Muslim) friends, they had new (Muslim) friends. However, having non-Muslim friends did not imply "tolerance"11 of other religions. In that, my respondents were in line with the Tablīghī ethos whereby activists are expected to behave courteously with non-Muslims while being aware that non-Muslims are "enemies of God" (Sikand, 2008: 54). For example, to a question about celebrating festivals with non-Muslims, a respondent answered:

No, we don't celebrate festivals with them. It means that we accept their ideology. As human beings, we should love them like our brothers; ideologically, we have to hate them for whatever they are doing. In spite of the indifference of the TJ leadership to social and community issues, as all efforts should be directed towards the spiritual reform of the individuals, which can only be achieved through the already time-consuming activity of da'wa, some of my respondents showed a significant concern for and involvement in social issues. For example, one respondent had launched with a non-Tablīghī friend, and with the support of his Tablīghī wife, a website called iNikah12 .com13 to combat social and religious "problems" associated with marriage (a struggle reminiscent of the activities of early Muslim reformists in India):

I-Nikah was started in 2006. Muslims are suffering on the matrimonial front. Everybody is a victim of it. In Bangalore, evil practices are performed in marriages: dowry system, lavish spending of money…Because of the dowry system, many people could not get married. We want to create awareness. I-Nikah is a platform that people can identify with. We want to make the 5% of good people meet each other. And then we will increase the critical mass of the 5%. Slowly, we will create an evolution where people will come out of their evil practices. This is creating pressure in the society. Slowly people will become good.

[…] We want to remove all the rituals that are innovations, to make marriages free from all rituals.

Perceptions and representations

The respondents' narratives of their perceptions or representations in various fields also revealed a fairly significant degree of internal diversity and sometimes contrasted with the TJ ideology as promoted by its leadership. Such is the case with the emotions that Allah inspires. Fear is probably the dominant emotion promoted by the TJ, as its fiery speeches on Hell and the Hereafter show. Among some of my respondents, love and even friendship were the emotions they would rather stress: "I feel Love for Allah, not fear. He is like a friend to me". When asked about ideological heroes, some respondents gave names that went beyond the circle of exemplary figures usually promoted by the leadership. One interlocutor mentioned for instance the South African preacher of Indian origin, Ahmad Deedat, and the Bombay preacher, Zakir Naik, both of whom built their rhetoric on demeaning other religions (mainly Christianity and Hinduism) in order to demonstrate the superiority of Islam. While such speeches are at odds with the TJ leadership's directives to eschew religious controversy, they are meaningful for stigmatized young Muslims in search of discourses that valorize their religion.

Relation to politics

As mentioned earlier, in accordance with the precepts of the TJ, none of the young people I met approved of or had taken part in any kind of mobilization in the public arena to protest against national or global attacks against Islam or in defense of the rights of the Muslim minority in India. 14 However, this does not mean that they had no narratives on politics or that they stayed away from it altogether. Two types of discourse were predominant. One was critical of politics and in a way, it is interesting to note, consistent with that of other young Indians, irrespective of religious affiliations (Mohammad-Arif, 2019): "Politics is dirty" or "everyone is corrupt". Despite this negative view of politics, some respondents voted during the elections, and their choice of candidates was not based on parochial criteria (necessarily voting for Muslims) but on civic and ethical ones framed in a secular perspective (common good, morally good candidate and so on). While these political discourses and practices are not in perfect agreement with the TJ, which theoretically calls for staying out of politics, the leadership of the movement has nevertheless made a pragmatic shift in recent years by remaining silent on the issue of politics, which now allows followers to freely make their political choices, including pragmatic ones such as the acceptance of secularism (Sikand, 2008: 57-59). More atypical were some responses on topics such as jihād: while some respondents defined it primarily by emphasizing its symbolic meaning as a struggle of the self against the self (greater jihād), others had no qualms about considering struggles in certain regions, including Kashmir, as a legitimate jihād. A respondent said for instance:

Iraq, Kashmir, Palestine, Afghanistan, they are doing jihād, and it is legitimate because they are fighting for their rights against subjugation. These people are doing jihād to safeguard their identity, their culture. In the Indian context, jihād is striving on the path of Allah. This statement is rather unexpected not only because of the self-censorship of most Muslims in view of the sensitivity of the issue (on Kashmir in particular) but also because the very issue of jihād, in its "outer" form as the ultimate symbol of the violent politicization of Islam, is strictly condemned by the TJ leadership. It should be borne in mind, however, that the founder of the movement, Muhammad Ilyaswho seemed to nourish a rather totalizing vision of Islam, giving a certain place to social and political issuesregarded jihād as an integral part of Islam. It was his successors who tended to give exclusive attention to personal piety (ʻibādat) (Sikand, 2002: 69-70). Interestingly, the same respondent a few years later spoke of his fascination with the Iranian revolution:

Alhamdulillāh, this has been an example set by Iran for the other countries of this world. They set a platform for others to emulate, how a country can be an Islamic state. In my childhood, I used to read good magazines from Iran. I don't know whether there are still in circulation or not. One is The Echo of Islam. And a women's magazine called Mahjooba. They were in English. I am a big fan of those magazines and became a fan of the revolution of Iran. I liked how the Shah regime was toppled and how Imam Khomeini took over the State, and how people followed him and the integrity towards the government and the leadership, so that's a classical example in a country like India or elsewhere, where people are divided, in Iran it showed how a country can be united under one flag. This is consistent with the observations of Gilsenan and other scholars on the positive perception of the Iranian revolution by many Muslims, including Sunnis, as they associate it with an idea of social justice achieved through the establishment of a religious order in society (Gilsenan, 2005: 2-3). These comments are nevertheless unexpected from a Tablīghī for at least two reasons: one is that the Iranian revolution was led by Shiites, whereas the TJ adheres strictly to Sunni doctrine and can even be a vocal opponent of the Shiites in countries such as Pakistan. Second, it embodies an Islamization from above (the State), which is in contradiction with the ideology of the TJ, which advocates precisely the opposite, namely a revolution from below through the reform of individuals. In any case, all the young people I met manifested some degree of politicization, be it discursive or active. In the latter case, the politicization was usually expressed through the official channels of institutionalized politics (such as voting, for example), but in the former case, talking politics could easily cross the boundaries of state-conformist politics and go far beyond the rather neutral positions typically defended by the TJ leadership. It did not go so far as to call into question the country's political structures. However, one respondent's fascination with the Iranian revolution suggests that not all Tablīghī-s are indifferent, at least in discourses, to an ideologization of Islam whereby the "politics of piety"15 is not confined to religion but may include a "pietization" of politics. The internal diversity I encountered among Tablīghī-s and their distance from the leadership's instructions in various areas are consistent with studies on conversion that highlight the importance of temporalities. While conversion may mean a drastic change from one's previous life in some individuals, the change may be much more gradual in others and may not be "complete" until after a period of time. The fading away of past practices can sometimes even take generations [START_REF] Eaton Richard | Sufis of Bijapur 1300-1700: Social Roles of Sufis in Medieval India[END_REF]. It is interesting to note, however, that there was no concordance in the responses that would have suggested varying degrees of "Tablighisation." For instance, the young man who continued to go to dargāh-s had stopped other practices such as watching television or listening to music; he had also seen his circle of friends change from friends of various religious backgrounds to exclusively Tablīghī ones. As for the young woman, whose family had belonged to the TJ for three generations going back to her maternal grandfather, she had a very positive view of Muslim figures whose ideology contradicted the very ethos of the TJ, such as Ahmad Deedat ("the greatest Islamic thinker") and Bin Laden ("fighting for religion").

Conclusion

Studying religious plurality through internal diversity within a religious movement can shed light on some of the dynamics at work. First, conversion to TJ as such is a form of internal plurality in the sense that the same individual experiences different approaches to religion in his or her life trajectory. Second, the narratives show that although all respondents identified themselves as Tablīghī, none of them fit the Tablīghī mold as conceived by its leadership and reflected in the movement's speeches (bayān) and literature. My ethnography shows that certain conceptions and practices of the followers are even in contradiction with the leadership ethos, including on religious issues. Therefore, despite the apparent rigidity of the leadership reform agenda, and bearing in mind that my sample does not claim to be representative, the examples of these few Tablīghī followers nevertheless show that there are many ways and meanings of being a Tablīghī today in Bangalore. Although followers continue to have their own characteristics that define them as Tablīghī, the above descriptions demonstrate that there is internal diversity, as well as ample room for individuality and personal accommodation. The young people I met take advantage of a relative freedom conferred by the leadership, which also owes to its silence on various issues, to reframe the teachings of the movement on their own terms and according to their own subjectivities. This autonomous space allows them to negotiate their secular and religious life according to their own will. In fact, religious change among my respondents was itself the result of personal choice and a self-constructed process. They may even go further by granting themselves an autonomous space, which in some cases may not reflect a questioning of the authority of the leadership but at least a form of empowerment (even if this empowerment is not necessarily the result of a deliberate desire) because the followers conduct their politics of piety on their own terms. The idiosyncratic ways of practicing Islam are not surprising as such. As Janson rightfully pinpoints, "to grasp Islam as a lived experience, we need to examine not only the logic and coherence of the Tablīghī discourse, but also the ambiguity, tension, and uncertainty that accompanies this discourse" (2014: 12). This article attempts precisely to contribute to this demonstration, all the more so as the issue of internal diversity within Islamist movements worldwide has been rather neglected. Third, without taking ambivalence as an entry point [START_REF] Schielke Samuli | Being Good in Ramadan: Ambivalence, Fragmentation and the Moral Self in the Lives of Young Egyptians[END_REF], this article attempts to go further by questioning the very meaning of what it means to be a Tablīghī follower. Barbara Metcalf noted that, in the absence of formal criteria for membership, "it is impossible to measure the spread or depth of Tablīgh activity with any precision" (Metcalf, 1996: 111). But we could push the argument further. One way for the researcher to circumvent the question is to privilege the self-definition of the actors: in other words, any person who defines himself/herself as Tablīghī is Tablīghī. Beyond this posture, Muhammad Khalid Masud (1993: 195 16 ) and Humeira Iqtidar (2011: 24) warn against the limits of studying Islamic movements by focusing only on the writings of ideologues and leaders. Although they were primarily referring to politicized forms rather than pietistic forms of Islam, this argument is also, if not particularly, valid for the TJ. Finally, the above descriptions raise questions about the development of the TJ in a context marked by a significant religious plurality, both internal and external to Islam. First, as noted above, the very reason for the creation of the TJ lies in competition among various religious groups to attract devotees into their respective folds. Second, the persistence of former practices influenced by Sufism (including practices opposed by the leadership such as attendance at shrines of Sufi saints), shows that at the local level scripturalist Islam is not an onslaught that simply wipes out existing conceptions and practices but rather leaves room for diverse understandings of Islam. It is therefore interesting to note that, on the one hand, scripturalist Islam is in a very critical dialogue with religious plurality and is even so critical that it can label as illegitimate any conception or practice that seems to borrow from local cultural traditions. But on the other hand, it contributes to this plurality not only by representing an addition to existing conceptions and practices, but also by being itself quite internally diversified, even within the same movement. In a way, scripturalist Islam, especially in its Tablīghī version, which is more accommodating to Sufism than any other scripturalist groups, even nurtures this religious plurality. The Indian context is indeed a particularly fertile ground, offering Muslims the possibility to choose among conceptions and practices, both internally and externally to Islam. Admittedly, these conceptions and practices do not necessarily fall into the category of shared religious beliefs per se, and have more to do with rationales of efficacy. In the process, however, conceptions and practices of various traditions may overlap and the boundaries between reformed and nonreformed Islam may become blurred, despite attempts from above to consolidate them. It should also be noted that the religious plurality of India, articulated with secularism, 17 has probably contributed to shaping the internal diversity of the movement through the space it offers for coexistencesometimes accompanied by reciprocal borrowingsof several religious groups, making it a social evidence.
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Résumé

« Diversité dans l'unité » au sein d'un mouvement islamique revivaliste en Inde : conversion et subjectivités dans la Tablīghī Jamāʻat 

  Cet article analyse les formes internes de la diversité au sein des mouvements religieux en utilisant l'exemple d'un mouvement islamique revivaliste et scripturaliste en Inde, la Tablīghī Jamāʻat. La Tablīghī Jamāʻat représente une étude de cas intéressante de la pluralité interne au sein d'un mouvement religieux, surtout lorsqu'il est examiné à travers l'articulation des affiliations individuelles et collectives. D'une part, la TJ semble fonctionner collectivement comme un groupe structuré placé sous le contrôle d'une autorité centrale basée à Delhi, qui endoctrine les adeptes avec des instructions strictes et spécifiques régissant plusieurs domaines. D'une certaine façon, c'est le bios, au sens foucauldien (2014), c'est-à-dire la vie quotidienne concrète des individus, que le « pouvoir disciplinaire » de ce mouvement cherche à façonner. D'autre part, l'ethnographie menée auprès des disciples individuels montre une diversité interne derrière l'homogénéité apparente, y compris dans les conceptions et, dans une moindre mesure, dans les pratiques religieuses. Bien que la déconnexion entre le discours et la pratique soit bien sûr un phénomène plus que commun, cet article montre comment cette diversité peut remettre en question la définition même du Tablīghī et suggérer qu'il existe un degré d'autonomie visà-vis du leadership. Cette idée est à son tour confrontée au contexte plus large de la pluralité religieuse en Inde, pour examiner comment la diversité interne et la pluralité externe se recoupent.

The title is a reference to Nehru's phrase to describe India's composite culture: "Unity in Diversity."

Although the notion of "youth" is a problematic category (see[START_REF] Bourdieu Pierre | La jeunesse n'est qu'un mot[END_REF], it remains valuable because articulating age with Islamic revivalism sheds light on issues of autonomy and religion as a mode of selfexpression. It also highlights the fact that religious change can only represent one stage in a life trajectory[START_REF] Aminah | Conversion de jeunes musulmans à l'islam : piété, éthique et mobilité symbolique en Inde[END_REF][START_REF] Janson Marloes | Youth and Modernity in the Gambia: The Tablīghī Jama[END_REF].

 3 This research was at the heart of my habilitation thesis (Mohammad-Arif, 2019). It will be published as a book.

See in particular the dialogue between Dietrich Reetz and Marc Gaborieau in the Archives de sciences sociales des religions(2006).

Narendra Modi belongs to the Bhāratīya Janatā Pārty (BJP), which supports a kind of ethnic and religious supremacism that excludes religious minorities, Muslims in particular (see Mohammad and Naudet 2020).

It should be noted that the TJ is indifferent to linguistic pluralism. Its main book of reference, the Fazāʻil-i-'Amāl originally written in Urdu, has been translated in various languages. My respondents read it either in Urdu or in English.

In Pakistan, for instance, Humeira Iqtidar (2011) points out that "the TJ's congregation is the most socially diverse one" (p. 102). See also[START_REF] Janson Marloes | Youth and Modernity in the Gambia: The Tablīghī Jama[END_REF] 

As per these guidelines, men devotees have to go on da'wa tours 3 days a month and 40 days a year, and women followers 3 days every three months or 40 days every three years.

Sizda is a dakhani Urdu term. It is the equivalent of sajda or sijda (prostration) in standard Urdu.

The anti-intellectual posture of the TJ is based on the idea that pious subjectivities can only be constructed through religious practice and not through the improvement of knowledge about Islam (beyond the basic principles).

For a useful discussion on religion and tolerance in India, see[START_REF] Van Der Veer | Syncretism, Tolerance and the Discourse of Multiculturalism[END_REF].

Nikah is a marriage contract.

This website no longer exists (another group has taken over its name).

Sikand righfully points out that even staying aloof from politics can be a political statement of its own(2003).

To borrow from Saba[START_REF] Mahmood | Politics of Piety: The Islamic Revival and the Feminist Subject[END_REF] 

Quoted in Iqtidar, 2011: 168. 

Abstract

This paper will examine internal forms of diversity within religious movements using the example of an Islamic revivalist and scripturalist movement in India, the Tablīghī Jamāʻat. The Tablīghī Jamāʻat represents an interesting case study of internal plurality within a religious movement, especially when examined through the articulation of individual and collective affiliations. On the one hand, the TJ seems to function collectively as a structured group under the control of a central authority based in Delhi, which indoctrinates the followers with strict and specific instructions governing several areas. In a way, it is the bios, in the Foucauldian sense (2014), i. e. the concrete daily life of individuals, that the "disciplinary power" of this movement seeks to shape. On the other hand, ethnography among individual followers shows that behind the apparent homogeneity lies internal diversity, including in regard to religious