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Abstract. The Jihadi-salafist doctrine which is at the Islamist terrorism origin that
affects several countries since the emergence of 4/ Qaeda in the late 80's, gave birth to the
“Islamic State of Iraq and Sham/Levant” (ISIS/ISIL)! established as a “Caliphate” in 2014.
Despite the ISIS official military defeat in 2019, the Jihadi-Salafist current — whose history
goes back a long way, is currently behind a number of attacks whether collective or indi-
vidual, claimed by known organizations or committed in isolation. In our perspective,
we try to apprehend the attraction power of the Jihadi narrative issue taking the Theory of
Social Representations as a paradigmatic framework. This implies that we don’t consider
the Jihadi current membership as the manifestation of a deviation from normality or opti-
mal rationality, but as the expression of a certain common sense “resonance”. More precise-
ly, and taking the case of the Tunisian context, the success of the Jihadi narrative is ex-
plained by its effectiveness as an interpretive grid and as a guide for action, making it pos-
sible to “re-anchor” a reality lacking in meaning. This hypothesis of a “re-anchoring” im-
plies that anchoring as described by Moscovici as one of the two processes at the origin of
the social representations formation (with the objectification process), could be not only as
a familiarization of the strange by inserting it in an already known pre-existing frame,
but by substituting to the frame itself, a new one, in order to be able to insert familiar ob-
jects which would have lost their sense precisely because of the old frame itself. This hy-
pothesis could offer a theoretical and heuristic perspective allowing the anchoring process
to be conceived as a circular and non-definitive process.

Key words: social representations theory, Djihadi-Salafism, anchoring process,
re-anchoring, Tunisia

Introduction

What is named from 2014, as the “Islamic State of Iraq and Sham/Levant”
(ISIS/ISIL) or DAESH (an acronym formed from the organization's Arabic desig-
nation?) refers to the main face of what is called the organized “global terrorism” af-
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! Terrorist organization banned in Russia.
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ter A/ Kaida had experienced a certain setback. The ISIS proto-State (proclai-
med as a “Caliphate”) has been characterized by a staged violence and by spec-
tacular attacks as mode of action but also as an argument for its propaganda.

Nowadays, even though ISIS has been militarily defeated, in 2019,
the political-islamist current that is at its base, stills manifest through attacks in
different regions in the world. According to statistics®, from the beginning of 2021
and if only the actions of organized groups are considered, it was responsible for
at least 11591 attacks worldwide and concerns the five most deadly organizations.
Many of the attacks are still carried out on behalf organized groups as Taliban,
Boko Haram, ISIS (as an idological current) or A/-Shabaab, but some others are
perpetrated “in the name of Islam” by isolated individuals who do not explicitly
belong to any organized Islamist network. They generally use rudimentary means,
often a bladed weapon and with cries of “Allah akbar” (Allah is the greatest).
Those attacks aren’t claimed by known organizations. According to Kepel (2021),
they are linked to “an atmosphere” of Jihadism (“au djihadisme d’atmosphere”).

The ISIS as a topical “Caliphate” and as a doctrinal current, appears as
the material and concrete place of what terrifies, of what creates disorder and of
what transgresses all known rules of what makes the modern Nation-States and
societies. Concerning the European countries, nor should we forget the role
played by a historical background dating back to the Crusades, and even further,
in the ISIS problem anchoring in a pre-existing imaginary, opposing “East” and
“West”, Islam and Christianity, “civilized” and “barbaric” world, imaginary
which caracterises the theses of authors as Huttington (1993, 1996) using the no-
tion of clash between the vague concept of opposed “civilizations”. In Muslim-
majority countries as Tunisia, Jihadism is officially presented as a deviation from
a “true” Islam, and the Jihadi doctrine as a sham. In short, whether in Europe
or in Muslim-majority countries (as Tunisia, Egypt, etc.), the problem of Islamist
terrorism is apprehended in the dominant discourses through a same reading grid:
that of a break with normality.

Scientific Approaches to the Phenomenon of Jihadi

This has led many scholars from different disciplines to focus on either what
characterizes Jihadi individuals or to examine what it is about Islam itself that
generates islamist violence. Thousands of studies have attempted to identify the
leading factors to the ISIS membership. There are at micro, meso and macro
levels of analysis, ranging from geostrategic to psychological, sociological or po-
litical science. At each of these levels, numerous factors interaction and combina-
tion contribute to the explanation of what is referred to as “violent extremism”
(Ranstorp, Hyllengren, 2013). This shows the phenomenon complexity and the
unresolved difficulty of reaching a solution that could prevent violent actions.

With regard to sociological studies, many of them aim explicitly or implicit-
ly to respond to the urgent need to prevent or counter current membership and re-
cruitment by seeking to identify the living conditions or the individual trajectories

3 Statista. (2021). Number of fatalities due to terrorist attacks worldwide in 2019, by responsible
terrorist group. Retrieved May 29, 2021, from https://www.statista.com/statistics/517683/ten-
most-violent-terrorist-groups-2015-by-number-of-attacks/
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role leading to violent action. However, identifying unambiguously decisive fac-
tors at the general level in the organization membership, seems to be a difficult
task. Neither the degree of poverty nor the education or the origin country religi-
osity level, are determining factors. According to a World Bank report (2016)%,
only the country's overall male unemployment rate seems to correlate with the re-
cruits number, while at the same time, and according to the same report, the majority
say they worked in a trade before joining the organization... According to the report,
another important finding is that recruits “are far from being uneducated or illiterate”.
69% of them report at least a secondary education, only 15% left school before high
school and less than 2% are illiterate. Concerning recruits from the Middle East,
North Africa and South and East Asia, “they are significantly more educated than in-
dividuals from their cohort in their region of origin. Most has attended secondary
school and a large fraction has gone on to study at university”. But what is even more
surprising is their initial relationship to the Islamic religion. With regard to the Mus-
lim religion knowledge, their own assessments of their knowledge of it, show low
levels of knowledge: only 4% consider that they have a confirmed religion
knowledge. The majority (53%) consider their knowledge “basic” and 20% consider
it at the “intermediate” level. In addition, the country religiosity degree is negatively
correlated with the ISIS recruits number. In conclusion, the report states that it is
the combination of the country's high unemployment rate and a high level of educa-
tion which has a high probability of leading to “radical” ideas.

From a psychosocial perspective which considers that the lay thinking is
a study object in itself, and more particularly in the Social Representations Theory
framework (Moscovici, 1961), we consider the Jihadi current attraction exerted
among certain individuals, taking into account the interactions between what the
Jjihadi narrative proposes and what their representations of the context in which
they evolve, echoes it.

But first of all, we must specify that the so-called “radical” ideas belong to
an Islam minority movement, namely Jihadi-Salafism (this shoud’nt be confused
with Salafism®, which can be only “activist” or “quietist”...) as it stands today
(Rougier, 2008), i.e. in a total social and political rupture logic with the Nation-
States model. This is probably the reason why the “Islamist political ideology” as
categorized by many social science authors, is generally described in reference
to the “radicalism” or “radicalization” concepts (as it was already the case for
the anarchist movement in the late 19th — early 20th century or of the far left actions
in the 1970s, in Europe) which Khosrokhavar describes as follows (2014. P. 8)
“the process by which an individual or group adopts a violent form of action, di-
rectly linked to an extremist ideology...” Jihadi-Salafism is characterized by,
among other things, being selective in the sacred references (i.e. the Koran and

* The World Bank. (2016). Economic and social inclusion to prevent violent extremism.
Retrieved November 26, 2018, from https://documents.worldbank.org/en/publication/documents-
reports/documentdetail/409591474983005625/economic-and-social-inclusion-to-prevent-violent-
extremism

5 The root of the word (“Salaf”’, "—lu"), means in Arabic “pious ancestors” or “predeces-
sors” (Rougier, 2008).

MHOI'OOBPA3UE IMTPOSBJIEHUS COLIMAJIBHBIX TTPEJICTABJIEHUI 365



Ben Alaya D. 2021. RUDN Journal of Psychology and Pedagogics, 18(2), 363-374

hadiths®) and by the violence use as a mean of establishing the only legitimate po-
litical and social governance model in the eyes of the doctrine. It should be noted
however, that this is a trend whose history is not recent. It dates back to the 8-9th
century AD, i.e. Handbalism (Laoust, 1959; Charnay, 2008), one of the four lead-
ing jurisprudence ("<»") schools that form Sunni Muslim law, founded by 7bn-
Hanbal’ whose primary concern was to restore strict respect for the Koran and the
prophetic tradition (Nader, 1956), in the face of the emergence of new currents of
thinking (particularly that of Mu'tazilites® inspired by the Greek philosophy), and
to disqualify the interpretation of the sacred texts activities designated as “innova-
tion” ("4=x "), which is a pejorative concept in this context. In the 13th century,
Ibn-Taymiyya®, heir to Hambalism, took up the torch and criticized the rationalist
philosophers of the time — particularly /bn-Rochd (Averroes) — whom he consid-
ered heretics and as the “Aristotle religion” followers whose reference framework
is a “polytheistic thinking”; and; secondly, some rites forms that he describes as
“deviant”, such as Sufism'® (a mystic Islam current existing since the 9th centu-
ry)!! which, at that time, began to be organized (Guenon, 1973; Houtsma, Arnold,
Wensinck, 1913-1936), or the saints cult (Massignon, 1975/2010). Then, Abdel-
Wahhab (18th century) gave a new lease of life to the Jihadi-Salafism as in its
current form. He participated in the founding of a Salafist governance characte-
rized by a great rigorism, that of Saudi Arabia (Lage, 2006). From the doctrinal
point of view in relation to his predecessors, Abdel-Wahhab'? introduced the ex-
communication principle ("_sS3") and the idea according to which many of those
who believe they are Muslim are not true ones due to the “idols” they associate
with God ("4_4"). Therefore they are accused by him of polytheism, apostasy or
miscreance. They are literally “those who associate” ("0sS_<"), punishable by
the death penalty. In the 20th century, Qutb'® — a member of the early Egyptian
Muslim Brotherhood — by promulgating violent struggle as legitimate, even com-
pulsory political action against Arab nationalist and socialist regimes and the
“West”, in modern Jihadism (Carré, Seurat, 1983) was one of those who gave new
impetus to the modern Jihadism. At the organizational and active level, Azzam
at the 80’s, then since 2001, Bin Laden, founder of A/ Qaeda, Al-Zawahiri, and,
distinguishing themselves from the latter, Zarkawi and Al-Baghdadi (“Caliph” of
the ISIS) among others, are the main representatives of the Jihadi current (Bé-

¢ The Prophet Mohammed Words and facts compiled in reference works (six in number)
such as that of Al-Bukhart (9th century) known as “Sahih al-Bukhar?” ("s_)\52zaa") or as that of
Muslim (9th century) known as “Sahith Muslim” ("plas gusaa"). ..

" Ibn-Hanbal, A. (1895). “Musnad”. Bulaq.

8 Tenants of Mu tazilism, a Sunni Islam current probably founded by /bn-Ata in the 8th century.

% Ibn Taymiyya, A. (2007). “Al’Aqgida Al Wasitiyya”. Dar Al Muslim.

10 A mystical doctrine of Islam organized in brotherhoods (‘‘G_%"¢).

" Al-Hallaj (9th century) and Ibn-Arabi (13th century) were representatives of the movement.

12 Abdel-Wahhab.  Kitdb ut-tawhid. Retrieved October 28, 2018, from
http://bayt.al.hikma.free.fr/la_croyance/livre unicite.html

13 Qutb, S. (2002). In the Shade of the Qur'an (vol. 30). Retrieved October 20, 2018, from
https://www.kalamullah.com/shade-of-the-quran.html
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nichou, Khosrokhavar, Migaux 2015; Rogozinski, 2017). They have led to the Jihad
globalization while placing it in an apocalyptic perspective. At the same time,
a massive dissemination of Jihadi literature both that from the origins and that
more recent (in particular that of Al-Maqdissi, Abou Qatada, Abou Moussab...) at
the international level, developed through the new communication technologies
and the virtual social networks constituting extremely efficient vehicles for the Jihadi
ideas (Khosrokhavar, 2014).

Since the first work on “Jihadi terrorism” that could be traced back to
Etienne (1987), the thinking of "political Islamism" in which Jihadi-Salafism is
classified, has been decoded, often by applying an analysis in terms of ideology,
by making use of a predefined conceptual framework that in social psychology
refers to general, non-specific mental processes. According to Maher (2017),
Jihadi-Salafism is a political-religious ideology built around five principles: jihad'*
(which literally means “effort” in Arabic and which refers in Salafist-Jihadist doc-
trine to the obligation to armed struggle), the oneness of God'’, the excommunica-
tion'®, the covenant and disavowal'’ (broadly referring to the idea that a Muslim
would only be a Muslim if he disavows non-Muslims), and absolute divine sove-
reignty (which refers to what Salafist literature more precisely refers to in Arabic,
literally, as the "unification of the sovereignty"'®).

In social psychology, the definition of the ideology notion is not without
some difficulties. Those given, are often equivocal, non-operational and question-
able (Roussiau, Bonardi, 2001). The notion refers to the idea of a particular socio-
cognitive system or functioning of “self-explanation” and “self-legitimization”
(Deconchy, 1989. P. 242). In Deconchy's terms (2000. P. 118), it is a “specific
cognitive posture”. According to this author (1989, 1999), it is a coherent system
of reality explanations and representations, based on a conviction among its sup-
porters of the veracity of its content considered as “true”, without any “rational”
verification. It “is as a natural perceiving and explaining framework for events,
that is, as realism... Hence the concept of epistemo-ideology” (Camus, 2004).
It is characterized by making the product of contingencies, as an historical and
logical necessity (Deconchy, 1999. P. 119). Within this conceptual framework,
the ideological explanation system is considered as opposed to an optimal thin-
king system whose prototypical form would be the scientific verification. This con-
ceptual framework — like any theoretical framework — is not exempt from implica-
tions: first, the contents of ideologies are studied only as particularisms; and sec-
ond, the ideology notion refers to an unusual functioning. It is associated with
the orthodoxy notion which according to Deconchy (1971. P. 35), characterizes
an individual who “accepts, and even asks, that his thinking, language and beha-
viour being regulated by the ideological group to which he belongs and in particu-
lar by the group power apparatuses”. Generally, the adherence to Jihadi-Salafist
doctrine is implicitly interpreted as a sort of “madness”, an abnormality, often
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signified by being “out of the ordinary”. This idea is clearly expressed through
certain definitions of Islamist “radicalism”, such as Bernier's (2016), according to
which it is an “unusual way” expression, and may eventually lead to the use of
“non-ordinary means”. The phenomenon analyzes are generally based on two pos-
tulates: that of a clear rupture between an “erroneous” information processing
versus a valid one, an individual rationality versus a collective irrationality,
an optimal cognitive functioning versus a biased one; and a more specific and im-
plicit one (even among social sciences scholars) of a clear limit between a sup-
posed Muslim “ordinary”, “moderate”, “reasonably religious” common sense, and
a “radicalized” way of thinking. The first postulate, an epistemic one, refers to
a “preliminary and fixed conception of what thinking should be” as expressed by
Moscovici (2013. P. 227), i.e. the idea of a norm, that of a “normality” of thin-
king versus a biased one. These are the presuppositions of a dominant cognitivism
in social psychology, undermined by the social thinking paradigm as initiated by
Moscovici (1961, 1976). By introducing common sense knowledge as a legitimate
scientific object in the social sciences, he reintroduces the reflective and symbolic
dimension of human social behavior (Greenwood, 2004, cited by Kalampalikis,
2013. P. 9). The paradigm has also a far-reaching epistemological implication:
rationality is no longer the prerogative of the individual or the scientific thinking;
and it is no longer defined according to the veracity criteria according to an objec-
tive reality. By taking up the legacy of Durkheim and Levy-Bruhl who questioned
the dichotomy made between the modern societies rationality and the “primitive”
societies irrationality, Moscovici (2013. P. 46) affirms that “all that is rational is
social and all that is social is rational”. He refers to “the rationality of popular
knowledge”. He stipulates that social thinking would have its own rationality
whose logic derives from the social situations and which is generated by the social
relations constraints (1961; 1976). It is based on the collective construct of mean-
ings need, in order to act. In this perspective, Jihadi way of thinking can be inter-
preted as a certain “knowledge mode” expression that is contextually determined.
It is an “evaluative knowledge” Beauvois (1984) that makes sense in the eyes of
its members. But before continuing, we should specify that what is expressed here
is a purely epistemological posture which must not be interpreted as a legitimizing
attempt of the Jihadi actions nor the doctrine. What is proposed here is only to
consider this thinking form from its own logic taken in a phenomenological way
and in relation to the particular contexts of its diffusion, in the hope of better un-
derstanding the dynamics of the actions it claims. Given the difficulty of defining
a typical profile! of the violent Jihadi ready to carry out an attack, it is,
in our opinion, towards the Jihadi thinking internal elements and their echoe with
the context, which we must look to find a way of explanation. It is on the basis of
these proposals that we have sought to understand the tremendous attraction and
fascination power the Jikadi thinking exerts on its supporters. As an illustration of
its powerful attraction, a United-Nations experts report?® notes that until August

19°A report title (137 nuances of terrorism, Hecker, 2018) itself, express the impasse by focu-
sing exclusively on what makes individuals and their unique trajectories joining the Jikadi movement.

20 Report submitted to the United Nations Security Council on 23 August 2018. Retrieved
September 26, 2018, from https://documents-dds-ny.un.org/doc/UNDOC/GEN/N18/261/77/pdf
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2018, between 20,000 and 30,000 Jihadis were still fighting in the ISIS ranks
despite the military setbacks it was undergoing. In addition, there are 3000 to
4000 fighters in Libya, as well as those in Southeast Asia and West Africa.
In the Tunisian context which is of particular interest to us, Tunisia has counted
between 2011 (year of the fall of the dictatorship of Ben Ali) and 2018, around
3000 jihadist fighters in Iraq, Libya and Syria, which is proportionally important
considering the 11 million inhabitants, according to the National Commission for
Combating Terrorism (coted by International Crisis Group, 2013%!, 202122). Cur-
rently, about 300 Tunisians still fighting. In addition, Tunisian fellows committed
four attacks in France and Germany in 2016 and 2021.

The Theory of Social Representations as a paradigmatic framework
for the Jihadi narrative analysis

We consider that the internal Jihadi “rationality” and consistency would have
a reality structuring power among those who adhere to it. Thus, in the same way
as an idea formulated by Crettiez (2011), the assumption underlying our reflection
is that of a “resonance” (Snow, Benford, 1988) of the Jihadi narrative as it cur-
rently circulates, with a loss of meaning of the key notions that underlie the col-
lective life in a “modern” Nation-State among the lay thinking in Tunisia as for-
mulated by Ben Alaya (2013). This meaning loss would be the result of the dicta-
torship several decades of Ben Ali’s regime during which the notions of human
rights were used to promote an idyllic image of the country, while the authorities
practiced a violent repression. Since the fall of the regime in 2011. Succeeded an
important social, economic and political crisis and a large part of the Tunisian
State authorities have lost much of their credibility and the confidence of the pop-
ulation due to a disappointment of expectations regarding the restoration of
the rule of law (Ben Alaya, 2015). This is accompanied by a very strong sense of
injustice, humiliation and lack of recognition among young people (Melliti,
Moussa, 2018; Ben Alaya, 2015, Ben Alaya, Ben Ismail, Hanine, 2020). More
importantly, Ben Alaya's work shows that young Tunisians from different back-
grounds, manifest a pragmatic paradox experience in the sense of the Palo Alto
systemic theory of (c. f. Bateson, 1995; Winkin, 1981) due to recurring double-
bind situations in which they face concrete interactions and experiences that total-
ly invalidate the explicit official narratives about democracy, institutions, justice,
equality and human rights. The only issue that remains in a such context is to deny
the reality to which the dominant thinking categories refers. This category thin-
king system is considered by young people as principles that are “imported from
Europe”. In other words, there is a meaning loss of the rule of law notions that are
disabled by concrete experience. It is, in our opinion, in the context of this loss
that the Jihadi narrative imposes its own thinking framework or reading grid.

2! International Crisis Group. (2013). Tunisia: Violence and the Salafi Challenge. Retrieved
June 7, 2021, from https://www.crisisgroup.org/middle-east-north-africa/north-africa/tunisia/tunisia-
violence-and-salafi-challenge

22 International Crisis Group. (2021). Jihadism in Tunisia: A Receding Threat? Retrieved
June 7, 2021, from https://www.crisisgroup.org/middle-east-north-africa/north-africa/tunisia/jihadisme-en-
tunisie-eviter-la-recrudescence-des-violences

MHOI'OOBPA3UE IMTPOSBJIEHUS COLIMAJIBHBIX TTPEJICTABJIEHUI 369



Ben Alaya D. 2021. RUDN Journal of Psychology and Pedagogics, 18(2), 363-374

To formalize this, we use the description of one of the Social Representations
formation processes as described by Moscovici (1961; 1976): the Anchoring. This
recourse seems adequate as a social representation is formed facing an “ordinary
experience rupture (which) triggers meanings and explanations search of what
strikes us as strange and disturbing” (Moscovici, 2013. P. 109). However, it should
be noted that in our approach, the anchoring process should concern a “familiar”
object that has become “unfamiliar”; Or more precisely, it should concern what
we thought being familiar and which surprises us for not being in adequacy with
the social interactions reality. It is as if the referents, once anchored in a “moder-
nist” reference framework, had lost their meaning because the framework itself
had become a source of ambiguity and strangeness. In contrast to the anchoring
process as usually described, there would be the adoption of a new framework for
“re-anchoring” the objects that we thought were known and that they have fallen
into the strangeness. The anchoring as defined by Moscivici (1961) is the process
by which pre-existing frameworks of thought are implemented to apprehend nov-
elty. Except that in our concern, the objects are already known and it is the frame
that is new. It would be the substitution of one framework by another to reinter-
pret in a new way, the already existing objects. The aim of anchoring in this case
would not be familiarizing strangeness, but resolving a paradox, re-familiarizing
the “known” that is no longer familiar (which would be in concordance with
Kruglansky and Webster's theory (1996; 1994) of intolerance towards ambiguity
among extremists).

The hypothesis of a re-anchorage process implies that anchoring could be
circular, and could lead to a first period of characterization of the object.
The stigmatization of once-familiar “non-Muslims” in Jihadism could be one of
the origins of this demotion into “being to be killed”. To explain the power of this
imperative to annihilate this “stranger” who is the “miscreant”, “associator to
God” or “heretic”, we can take up the notion of stigmatic anchoring formulated by
Moscovici (2002) who notes: “...his presence [the stranger] is felt... as a disorder
that one cannot ignore. The deficiency we feel is the deficiency of a common world.
More specifically, a loss of familiarity or coherence in the way of being in
the group. This is why the awareness of this loss is an existential problem that af-
fects the whole person” (p. 23).

In view of the above, Jihadi thinking would find its place in contexts where
none of the categorization systems in place among collectives has the power to
integrate key objects that govern the “living together”. Alongside the fundamental
texts of Jihadi-Salafist narrative as it currently circulates, responds in the long
term to the need to give a new meaning to the experienced problems, while offer-
ing keys to exit, presented as effective and definitive. For the “injustices” and “in-
equalities” imposed by “a State that favors only the rich” (Ben Alaya, Ben Ismail,
Hanine, 2020), it substitutes a divine, supra-human right, the just and equitable
nature of which constitutes its very essence concretized by the law of retaliation®.
To the “contempt” shown by “the rich classes” for the “poor classes” (Ben Alaya,
Ben Smail, Hanine, 2020), it imposes a hierarchy based on loyalty to God and
where each person can, by his own faith and conduct (in other words by his own

23 "U"] gn
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means), reach the highest ranks. To a difficulty in projecting oneself into the fu-
ture, he offers an infinite perspective of eternity through a very elaborate eschato-
logical vision and apocalyptic narrative. To the feeling of helplessness in the face
of difficult events and living conditions, he invites the individual to play an active
role not only in his own life, but also in an epic progression of the world and in
the inevitable destiny of the divine will. In a few words, Jihadi thinking restores
in the individual in search of meaning, through his participation in a community
of elected representatives (that of the “true” Muslims)**, a self-glorious image and
a power, which one believes distorted by the failing law of men.

Conclusion

It is by taking into consideration the meanings conveyed by the Jihadi nar-
rative, in correspondence with those existing (or vacant) among the common
sense and in a particular context, that the influence of the Jihadi thinking can be
understood. The implications are multiple. First, an exploration of common sense
thinking as a whole, i.e. extended to a non-Jikadi population, seems useful,
if not essential, to understand the possible relevance of the doctrine to individuals.
Secondly, it means that explicit adherence to Jihadi thinking would not be in total
rupture with the “ordinary” collective social representations, but in a resonance
relationship. Another point should be raised. It is to “ordinary” aspirations that
Jihadi thinking claims to respond. “justice”, “equality”, “equity”, “respect”...
are values to which explicit reference is made by the Jikadi propaganda. Putting
the analyzes made in a radical opposition framework with the “ordinary” refer-
ents, could be a dead end. Nevertheless, it should be noted that in Salafist doctrine
in general, the source of these values and the means to implement them, are con-
sidered as external to the social and to the human and are therefore considered as
absolutely infallible excluding any dialectic.
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AnnoTanus. J[OKTprUHA DKUXAAUCTOB-cANa(UTOB, JISKAIIAs B OCHOBE HCIAMUCTCKOTO
TeppoOpU3Ma, MOPA3UBIIET0 HECKOJILKO CTPaH ¢ MOMeHTa nosiieHus: Anb-Kanp! B koHne 1980-x
ronoB, nana Hagano «Mcmamckomy rocymapetBy Mpaka u Jlepanray (UTUJI/MI?), cozmanHOMY
kak «xanmgat» B 2014 roay. HecMoTps Ha opunmansHoe BoeHHoe nopaxenune UI'MJT B 2019
roJy, JKUXaAUCTCKO-caJapUTCKOe TeUeHUE, UCTOPHSI KOTOPOIO YXOIUT KOPHSAMHU B JAJIEKOE
MPOILIOE, B HACTOSAIIEE BPEMS CTOUT 3a PSIJIOM aTak, OTBETCTBEHHOCTh 32 KOTOPBIE B3sUTH Op-

25 TeppOpHCTHYECKAs OPTaHM3AIIHs, 3aNpenieHnas B Poccun.
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raHu3alyy WM OJUHOYHBIE UCTIOJIHUTENHU, U pa3BUBaeTca B HampaBieHuu toro, uro K. Ke-
el Ha3bIBaeT «aTMocdepoit Kuxaan3May. B ucciaeqoBaHuM NpEeAIpHHATA MOMBITKA 00BsIC-
HUTb, NOYEMY [DKMXAJAUCTCKUI HappaTHUB HAXOIUT CBOMX CTOPOHHHUKOB, B35B 3a Hapajiur-
MaJbHYIO OCHOBY TE€OPHIO COLMaNbHBIX mpeacraBieHuil C. MockoBucu. Jpyrumu cioBamu,
MPUHAIEAKHOCTD K [DKUXAIUCTCKOMY TCUCHHIO PACCMATPUBACTCS HE KaK MPOSBICHUE OTKIIO-
HEHUS OT HOPMAJIbHOCTH WM ONTHUMAJIBHOM PAllMOHANBHOCTH, HO KaK BBIPAKEHUE OIpere-
JICHHOTO «pe30HaHcay» 31paBoro cmbicna (B monnMmanuu /1. CHoy u P. berdopza). Ecau 06-
paTtuThes K KOHTEKCTy TyHuca, TO yCHeX JAXKUXaJUCTCKOTrO HappaTuBa OOBSCHSIETCS BO3MOX-
HOCTBIO €TO HCIONb30BaHMS B KaueCTBE MHTEPIPETAIMOHHONW CETKH M PYKOBOJCTBA K JEii-
CTBHIO, YTO II03BOJISIET «IIOBTOPHO 3asIKOPUTh» PEAIbHOCTD, JIMIIEHHYIO cMblcia. [Ipeanarae-
Masi THIIOTe3a O «TIOBTOPHOM SIKOPEHUU» (re-anchoring) MOApa3syMeBaeT, 4To SIKOpeHUeE (an-
choring), onncanHoe MOCKOBHCH KaK OIMH U3 JIBYX IMPOILECCOB, JICKAIIUX B OCHOBE (POPMHU-
POBaHUsSI COIMAIBHBIX MPEACTABICHUN (HApsIy C MPOIECCOM OOBEKTHBAIIMM) O YEM-TO HO-
BOM, CTPaHHOM, HE3HAKOMOM, MOXXET MPOUCXOANTH HE TOJBKO IIyTEM BBEIEHHUS HOBOTO 00b-
€KTa B YK€ M3BECTHYIO, PaHEe CYIIECTBOBABIIYIO «PAMKY», HO U KaK 3aMEHa CaMOH «PaMKW» Ha
HOBYI0. B CBOIO OUepens, 3TO MO3BONSET MOMECTUTH 3HAKOMBIE OOBEKTHI, YTPATUBIINE CBOH
CMBICJI KIMEHHO U3-3a CTapod «paMKu», B HOBYIO. BriCka3aHHas TUIOTE3a MOXKET MPEATIOKHUTD
TEOPETUUYECKYI0O M 3BPUCTUYECKYIO MEPCIEKTUBY, MO3BOJIONIYI0 MPEACTaBUTh MpoIecc
«IKOPEHHs» KaK HUKINIECKUI 1 HeOoNpeAeJICHHBIN Ipoliecce.

KiroueBble ciioBa: TCOpHA COLMAJIbHBIX HpeZ[CTaBJ'ICHI/II‘/JI, ,Z[)KI/IXS.I[I/ISM-CaJ'Ia(bI/ISM, npo-
ECC AKOPECHUS, TIOBTOPHOEC AKOPECHUE, TyHI/IC

Hctopus cratbu:
[Noctynuna B pegaxmuto: 3 anpenst 2021 r.
[Ipunsra x neyatu: 20 mast 2021 r.

Juasi uuTupoBaHus:

Ben Alaya D. The jihadi current and the lay thinking: a “re-anchorage” process hypo-
thesis / Bectauk Poccuiickoro yHuBepcuTera Ipyx0bl HaponoB. Cepus: Ilcuxonorus u
neparoruka. 2021. T. 18. Ne 2. C. 363-374. http://dx.doi.org/10.22363/2313-1683-2021-
18-2-363-374

Cgenenns 06 aBTope:

ben Anatis /Joppa, Ph.D, npenonaBarens CONMATBEHOMN IICUXOJIOTHH B BRICIIIEM HHCTUTYTE
rymaHuTapHeix Hayk Tynuca, Tynucckuil ynuepcuter Onb-Manap (Tynuc, Tynuc).
3aHuMaeTCsl UCCIENOBAHUSMU IPOILIECCOB COIMANIBHOTO MBIIUICHUS. SIBISETCS YICHOM
Serge Moscovici Worldwide Network (REMOSCO, Maison des Sciences de I’Homme,
Paris). B TeueHne MHOTHX JIET MPOBOAWT HCCIIEIOBAHUS C LIENTBIO IIOHUMAHWS KOJUIEKTHBHOM
COLIMATBHO-KOTHUTHBHOM JIOTHKH, JIekKalleld B ocHOBe Kak koHuenmuu Living Together,
TaK U JUCKPUMHUHAIMHA WM HACHIBCTBEHHOTO JKCTPEMH3Ma, B TYHHCCKOM KOHTEKCTE.
E-mail: d.benalaya@gmail.com

374 THE DIFFERENTIATED EXPRESSION OF SOCIAL REPRESENTATIONS





