Case study: Muslim reactions to the attack on Örebro Mosque (Sweden)

Introduction
A medium-sized Swedish city, Örebro is home to a multi-ethnic Muslim population. This population is divided between several different congregations, the largest of which is a Sunni organisation known as “The Örebro Mosque Foundation”. On 26 September 2017, the foundation’s large mosque was destroyed, with police quickly identifying this as the result of an intentional arson attack. This prompted condemnations from several Muslim organisations, who connected the event to an apparent increase in attacks targeting mosques and stressed the dangers of Islamophobia in Sweden. At the same time, other people (including some Muslims) reacted with either outspoken satisfaction or more implicit approval. In these latter cases, the supposedly ‘Wahhabi’ or ‘Salafi’ character of the targeted mosque was invariably stressed; reflecting debates surrounding Örebro Mosque, which have been spawned by media reports on, for example, its supposed role in processes of radicalisation. 
In the following, some of these reactions will be contextualised in relation to certain wider dynamics of Swedish ‘Islamophobia’ and ‘Salafism’. While it can be argued that these represent but a few of the variously significant dynamics, the fact that they appear as such central themes in many of the here discussed reactions motivates a more focused analysis of their specific contexts. The essay is further delimited in the sense that it focuses on Muslim reactions, as part of a discussion on how the dynamics of Islamophobia and Salafism may affect intra-Muslim activities in Sweden. 

Muslim reactions to the destruction of Örebro Mosque: Overview of recurring themes
After the attack on Örebro Mosque, its congregation was forced to gather in a rented Golf hall. In one of the first sermons delivered at this location, the imam stressed the social significance of the mosque, highlighted its distance from extremism, and argued that it has advocated for both moderation and peaceful interaction with the surrounding society.[footnoteRef:1] The most prominent theme of his sermon, however, was that of Islamophobia. He proceeded from the assumption that the attacker(s) had been motivated by anti- Muslim sentiments; suggesting that right-wing politicians and mass media should perhaps be held accountable for spreading Islamophobia. Similar ideas would later recur in official statements published by several Muslim organisations,[footnoteRef:2] together with messages delivered in Friday sermons at other mosques.[footnoteRef:3] [1:  Sermon delivered by Dr. Abdulkarim Al-Ala’am. Uploaded onto YouTube as “الإسلام دين السلام والمحبة – ’Islam är religionen av fred och kärlek’”, 2017: https://www.youtube.com/watch?v=vYy5IWOBr0g (accessed 20 February 2018).  ]  [2:  E.g. Sveriges Muslimska Råd [Sweden’s Muslim Council]: “Pressmeddelande: Misstänkt mordbrand mot Örebro moské”, 27 September 2017. Available online: http://www.sverigesmuslimskarad.org/nyheter/121-pressmeddelande-misstankt-mordbrand-mot-orebro-moske (accessed 20 February 2018). ]  [3:  See, for example, the Friday sermon delivered at Stockholm mosque on the 29th of September 2017. Can be viewed on Facebook: https://www.facebook.com/sthlmsmoske/videos/vl.1764544457193134/1775348835851286/?type=1 (accessed 20 February 2018). ] 

‘Islamophobia’ represents a complex dynamic which affects many inter- and intra-faith activities involving Swedish Muslims. The country’s Muslim minority is relatively large; the result of somewhat rapid developments during the last few decades.[footnoteRef:4] While there has been an organised Muslim presence in Sweden, on a much smaller scale, ever since at least the 1940’s, researchers have argued that Swedish Islam remained an overlooked phenomenon up until the 1980’s.[footnoteRef:5] Add to this that Islam had been a topic barely touched upon in either schools or public debates, so that public perceptions about this ‘other’ religion were quite flimsy at the time when it was realised that Muslim communities would form a significant portion of a future, multicultural Sweden.[footnoteRef:6] As large-scale migration from places like Bosnia, Iraq, and Somalia (to name a few, prominent, examples) reached Sweden during the 1990’s and 2000’s, it can certainly be argued that parts of Swedish society were ill-prepared for, or even unwilling to accept, the resulting situation. Moreover, these developments coincided with highly publicised events which contributed to the negative stereotyping of Muslims (e.g. the 9/11 terrorist attacks).[footnoteRef:7] In response, the discourse of ‘tolerance’ and ‘multiculturalism’ was mobilised by the political establishment, and resulting disagreements between its advocates and those of an arguably xenophobic nationalism came to dominate much of the public debate during the 2000’s and 2010’s.[footnoteRef:8]  [4:  Swedish government censuses have not recorded religious adherence since the 1930’s, but the Pew Research Center estimated that Swedish Muslims account for about 8 percent of the country’s total population (Pew Research Center 2017).]  [5:  Cato 2012: 263. The development is comparable to that of other European countries, where a growth of Muslim minorities was a largely unforeseen development – Lubeck 2002: 79-89; Tibi 2002: 33-42.]  [6:  Larsson 2014: 44-46.]  [7:  Borell 2012; Larsson 2006; Otterbeck & Bevelander 2006.]  [8:  Cf. Larsson 2006: 6-7. The dissertation discussed by Larsson (i.e. Carlbom 2003) is an interesting example in this context; both because of its content and the discussions it has spawned among academics. Furthermore, parallels can certainly be drawn between the Swedish case and that of Germany (as described by Tibi 2002: 41-42), in the sense that the debate has largely been one between extreme approaches to the issues of immigration and Swedish Islam; leaving little room for political compromise, which has resulted in polarisation. ] 

[bookmark: _GoBack]Considering the above, some of the sermons and statements dealing with the Örebro attack can be viewed as connected to the wider dynamics of contemporary Swedish discourse. In this, concerns about Islamophobia represents a specific dynamic which can serve to unite Swedish Muslim organisations, inspire large-scale and collective activities, etc. It is, in this sense, a possible cause for mobilisation, as well as something which legitimises the large-scale and nationwide activities of umbrella organisations like Sweden’s Muslim Council (Sveriges muslimska råd; SMR).[footnoteRef:9] This can also be related to the fact that SMR have spent the last few years lobbying for an increased awareness about the vulnerability of Muslim communities, their experiences of discrimination, as well as for increased security at mosques.[footnoteRef:10] As part of its official reaction to the attack in Örebro (later repeated by its different member organisations), the SMR used the opportunity to highlight such concerns; stressing that the Swedish government should abandon the supposed indifference with which it had responded to previous attempts at lobbying for increased security at mosques.[footnoteRef:11] This is not to say that the attack on Örebro Mosque was somehow exploited by these organisations, but that the assumptions informing the SMR’s (and probably many others’) reaction to that event was intimately related to wider notions about the dangers of Swedish Islamophobia. Thus, these reactions depended, and focused extensively, on assumptions about the attacks supposedly political and/or religious motive. Soon, however, a young man was arrested under suspicion of having carried out the attack. Assumptions about an Islamophobic motive were quickly denied by the police, who stressed that they were unable to identify a clear motive.[footnoteRef:12] Subsequently released information about the suspect paints a complex picture of a young immigrant, who recently converted to Islam, with a history of substance-abuse, previous arson-attempts, and psychological issues.[footnoteRef:13] Lawyers have stressed that the man is seriously unstable, perhaps even psychotic, and he has since been detained at a forensic psychiatric facility. Thus, one should problematise the ways in which the attack was characterised as Islamophobic. If nothing else, the presence of these additional factors suggests that the role of right-wing ideology, or of a supposedly xenophobic media discourse, is vague – and perhaps even decidedly so. Thus, it appears as if several Muslim actors were willing to quickly jump to speculative conclusions in order to stress certain dynamics, that these conclusions were intimately related to certain assumptions about contemporary Swedish society, which in turn were informed by (legitimate) concerns connected to experiences of vulnerability and discrimination.  [9:  Sweden’s Muslim Council (Sveriges muslimska råd – SMR) is an umbrella organisation which coordinates efforts between different, large-scale and nationwide, Muslim associations in Sweden. The mobilising potential of issues connected to Islamophobic violence and discrimination is apparent through the primary work conducted by this organisation (see Ahmed 2013 and Sabuni 2013, to name prominent examples). Furthermore, the need for such mobilising narratives may perhaps be connected to the fact that the SMR gathers a host of different communities and denominations, together with previous experiences of friction with member organisations (e.g. Larsson 2014: 60).]  [10:  Ahmed 2013; Sabuni 2013. ]  [11:  Sweden’s Muslim Council – “Pressmeddelande: Misstänkt mordbrand mot Örebro moské”, 27 September 2017. Available online: http://www.sverigesmuslimskarad.org/nyheter/121-pressmeddelande-misstankt-mordbrand-mot-orebro-moske (accessed 20 February 2018).]  [12:  Wahlgren 2017. ]  [13:  Eriksson 2018; Hazianastasiou 2018. ] 

The way in which concerns for one’s safety and status helps inform speculative reasoning can also be discerned among the more positive reactions to the attack. On Swedish-language social media, Shiite Muslim commenters debated whether a mosque is always an illegitimate target for violence, no matter its sectarian identity.[footnoteRef:14] While several people argued that a mosque is always “God’s house” and should therefore be protected, others used references to Islamic texts and scholars to argue for possible exceptions. No matter their various standpoints, however, the debaters were seemingly in agreement about Örebro Mosque’s supposed orientation towards a ‘Wahhabi’ interpretation of Islam. In several cases, that identification was even used to legitimise an openly celebratory attitude towards the attack, as commenters argued that the mosque had played an instrumental role in the recruitment of Örebro residents for extremist Sunni networks in Iraq and Syria. In this, Örebro Mosque was related to much wider dynamics, such as the violently sectarian conflicts in the Middle East, contemporary debates on the so-called ‘Islamic State’ (IS), and reported sectarianism among Swedish Muslims.[footnoteRef:15] For Shiites, this may perhaps relate to intimately felt concerns about their own safety – exacerbated, perhaps, by previous attacks on Shiite mosques in several Swedish cities.[footnoteRef:16] Thus, Örebro Mosque was accused of spreading dangerous ideas, with the commenters’ legitimate concern for their own safety reinforcing these accusations with a sense of both urgency and righteousness. However, one commenter, who stated that he lives close to Örebro Mosque, stressed that he did not recognise this characterisation of the Sunni mosque – and that the Sunni-Shia tensions in the area has been exaggerated by the media. In this, his comment reinforces an overall impression about the ambiguity of both Örebro Mosque’s identity and its relationship with, for example, processes of ‘radicalisation’. Thus, the identification/accusation about Örebro Mosque’s ‘Wahhabi’ character warrants closer examination. [14:  Due to ethical considerations, commenters have been anonymised. It should, however, be noted that these opinions were expressed in one of the largest social media forums for Swedish-speaking Shiites. ]  [15:  For media reports on intra-Muslim tensions in Örebro, see Karlsson 2016; Orrenius 2017(a). See also Linge 2016 and Olsson 2017, who have discussed the presence of such sectarianism in other Scandinavian contexts.  ]  [16:  Flygt 2017; Orrenius 2017(b). The attack in Malmö (discussed by Orrenius) was likely committed by an IS sympathiser, while no one has been arrested for the one in Stockholm (Flygt). It is notable that official Shiite reactions to the latter attack stressed the possibility of sectarian motives, as well as that of Islamophobic ones.] 


Örebro Mosque and ‘Wahhabism’: Global trends, local impact, and the inescapable complexity of the contemporary marketplace of religious ideas 
For those commenters who celebrated the attack, the identification of Örebro Mosque as ‘Wahhabi’ helped frame it as dangerous, un-Islamic, and therefore as a legitimate target. Wahhabism is a slightly pejorative term for an Islamic reform movement that originated in the Arabian Peninsula during the 18th century, and which has since retained much influence in that region.[footnoteRef:17] It originated with the scholar Muhammad Ibn ‘Abd al-Wahhab (1702/3–1791/2), who hoped to ‘revive’ absolute monotheism (tawhid) and purify Islam of what he regarded as innovative beliefs and practices (bid’ah).[footnoteRef:18] In this, so-called Wahhabism relates to the wider current of thought known as ‘Salafism’. Salafism, in turn, is a multi-faceted trend within contemporary Sunni Islam, with a name that refers to the concept of ‘the pious predecessors’ (al-salaf al-salih).[footnoteRef:19] These ‘predecessors’ are the first few generations of Muslims, and Salafis are guided by puritanical and retrospective ideals focused on the supposed emulation of the beliefs and practices of these first Muslims. The idea is that such emulation, achieved through a largely literalist reading of Islam’s foundational texts, may help distance believers from the supposedly corrupting (or otherwise problematic) influences of bid’ah which has appeared since the departure of the pious predecessors. For reasons often linked to these ideals (as well as to political rivalries in the Persian Gulf region – especially between the ‘Wahhabi’ Saudi state and ‘Shiite’ Iran), Salafis and Wahhabis have often espoused an explicitly anti-Shiite ideology, as Shia Islam is regarded as ‘innovative’ or otherwise impure.[footnoteRef:20] It should, however, be noted that such attitudes do not necessarily translate into violence and, moreover, that Salafism is a multi-faceted trend of thought rather than a monolithic movement.[footnoteRef:21] With that said, however, a number of well-known militant groups (such as al-Qaida and IS) have often been linked to Salafism/Wahhabism, so that the violently anti-Shiite sectarianism of especially IS helps inform fears about the dangers of these wider currents of thought. This is certainly reflected among Swedish Shiite reactions to the attack on Örebro Mosque, with several social media commenters stating that such violence is well-deserved for ‘Wahhabis’, considering the atrocities perpetrated by ‘them’ in the Middle East, while hereby also framing the spread of ‘Wahhabi’ ideals as a threat to the safety of Shiites in Sweden.  [17:  Peskes & Ende 2012. ]  [18:  Ibid.]  [19:  Meijer 2013: 1-13.]  [20:  Haykel 2010: 208-214; Steinberg 2011. ]  [21:  Cf. Wiktorowicz 2006. See also Lauzière 2016, for more on the complexities of modern Salafism.] 

The identification of Örebro Mosque as somehow directed by Wahhabi/Salafi ideals is linked to media reports that were published in 2015-2017. At that time, the Swedish public became aware of the fact that an exceptionally high number of people had left the Örebro district of Vivalla to join Sunni militants in Syria and Iraq.[footnoteRef:22] Örebro Mosque is located in Vivalla, which turned it into a target of attention for people trying to identify the causes of extremist recruitment in the area. For a while, it was suggested that recruitment for IS had been carried out in the mosque itself, but the individuals accused were subsequently released.[footnoteRef:23] It should here be noted that the accusations regarded certain individuals rather than the mosque as an institution, and that attempts at influencing young visitors had reportedly been carried out without the knowledge of the mosque’s managers. Beyond this, however, certain people were also concerned about whether things preached through the mosque’s own sermons had contributed to the apparent ‘radicalisation’ of Vivalla’s youth. It was stressed that the mosque had invited supposedly ‘radical’ speakers, that some of its regular lecturers had ‘Wahhabi’ credentials on the form of degrees at the Islamic University of Medina (IUM) in Saudi Arabia, and so on.[footnoteRef:24] Finally, much attention was directed at reports that Örebro Mosque had received a sum of eight million Swedish krona (i.e. a few hundred thousand GBP; or not the equivalent complete sponsorship) from a Qatari NGO known as ‘Eid Charity’, and that this had placed some representatives of that organisation at management level for the mosque.[footnoteRef:25] Given Wahhabism’s influence in Qatar, the apparent assumption of some people (such as the Shiite social media commenters mentioned above) was that the mosque’s relationship with Eid Charity amounted to some form of Wahhabi proselytization.  [22:  Orrenius 2016. ]  [23:  Ibid.]  [24:  For more on the IUM, see Farquhar 2017. Certainly, pp. 87-156 problematises prevalent views about the university being nothing but a ‘Wahhabi’ institution, while nevertheless confirming its intimate relationship with that particular tradition and its texts.]  [25:  Orrenius 2016..] 

There are numerous ways in which the use of these reports for the purposes of identifying Örebro Mosque as ‘Wahhabi’, or otherwise ‘extremist’, is problematic. Firstly, it should be noted that Örebro Mosque does not officially espouse a Salafi/Wahhabi interpretation of Islam. For lack of a better term, its official definition of Islamic belief can perhaps be described as ‘mainstream’ Sunni in the sense that it does not ascribe to a specific legal school (maddhab) or highlight a certain ethnicity/culture; its focus is instead on the shared sources of the Qur’an and Sunnah.[footnoteRef:26] In some ways, this can perhaps be regarded as an expression of a ‘Salafi’-style focus on the supposed fundamentals of Islam, but its more immediate explanation is likely connected to the decidedly multi-ethnic nature of Vivalla’s Sunni community; reflecting, perhaps, a consensus across the boundaries of culture and tradition.[footnoteRef:27] Furthermore, it is problematic to judge the mosque, as an institution, based upon the behaviour of certain visitors. The previous building was large enough to host several thousand people during communal prayer and was often quite crowded, so that a small group conversing about IS would not (necessarily) have been noticed. Moreover, it is unclear whether such conversations were conducted at the mosque itself or at more secluded locations afterwards.[footnoteRef:28] Here, it should also be noted that the mosque cooperates with both local politicians and other congregations, works with the Swedish secret police, and has spoken out against extremism.[footnoteRef:29] The relative importance of socio-economic dynamics is also significant, as Vivalla is amongst the least privileged districts in all of Sweden.[footnoteRef:30] For that reason, a comprehensive analysis of ‘radicalisation’ in the area needs to perhaps take the social context into account, and be aware of ways in which an unbalanced focus on religious issues runs the risk of producing unfair (and perhaps even unnecessary) accusations about the local mosque’s failures and culpability. Given extensive problems with unemployment, poor results at school, and criminality in Vivalla, one could argue that it is unreasonable to expect much of the local mosque, in terms of its abilities at counteracting extremist recruitment – and ‘radicalisation’ can, for example, be framed as primarily a political failure rather than a religious issue.[footnoteRef:31] [26:  Örebro Mosque’s website. Available online: http://orebromoske.se/om-islam/ (accessed 23 February 2018).]  [27:  This conclusion has been drawn from an, admittedly, perhaps shallow analysis, based on a selection of the mosque’s official statements and sermons. A deeper, qualitative analysis of this sort of material lies well beyond the limits of this essay. To identify some sort of ‘Salafi’ discourse, I have looked for references to and condemnations of bid’ah but have found none. Rather, most of the mosque’s messaging focuses on the positive values of the foundational texts, with much focus directed at the Qur’an in particular (highlighting, perhaps, its important role for a discourse of transcultural consensus). Furthermore, the mosque’s website states that it is “Sunni oriented and is open for everyone who wants to partake in our activities”: http://orebromoske.se/om-oss/ (accessed 25 February 2018). ]  [28:  Both local police and the mosque’s management argue that the latter was the case. See Orrenius 2016. ]  [29:  E.g. Orrenius 2016.]  [30:  Mannheimer 2017.]  [31:  This relates to wider debates about the relative importance of religion and politics as motivations for ‘terrorist’ violence. See Hibbard 2013: 300-302, for a brief overview. See also Hibbard 2013: 288-300, for more on the complex relationships between religious values and political context in the development of contemporary Muslim militancy.] 

The occasional presence of, for example, ‘Wahhabi’-educated (e.g. IUM alumni) lecturers also represents a complex dynamic. Researchers have argued that a degree at the IUM is not tantamount to some sort of ‘Wahhabi’ brainwashing, and that the university’s alumni should be regarded as something more complex than simple missionaries.[footnoteRef:32] With that said, several of the IUM-educated lecturers linked to Örebro Mosque can still be described as either ‘Salafi’ or ‘Wahhabi’. This is especially true for people linked to the Stockholm-based ‘The Ibn Abbas Centre’ (thus separating them, in an institutional sense, from Örebro Mosque), which runs an influential Salafi website (www.islam.nu) and espouses an understanding of Islam which appears to be influenced by the religious establishment in Saudi Arabia.[footnoteRef:33] As part of this orientation, however, they have focused much attention on the religiously grounded condemnation of IS-like terrorism; thereby problematising arguments about how their lectures may contribute to violent attitudes.[footnoteRef:34] Whatever the ideas espoused by the Ibn Abbas Centre, however, their occasional association with Örebro Mosque cannot be used to single-handedly prove that the latter is a ‘Wahhabi’ institution. Rather than simply a result of them both representing the same interpretation of Islam, the cooperation between the two organisations is likely related to the dynamics of Sweden’s religious marketplace of ideas. In short, the lecturers at Ibn Abbas Centre have been able to successfully market themselves as credible scholars. The fact that they have been successful at directing their message to young Muslims,[footnoteRef:35] frame Islamic sources as relevant for a modern lifestyle in a Western society and speak in the familiar vernacular of Swedish suburbs may contribute to their attractiveness as lecturers. For a mosque mostly run by older immigrants, who rarely speak good Swedish and perhaps lack an appreciation for the aesthetic framing that attracts contemporary youth, cooperation with organisations like the Ibn Abbas Centre may reinforce attempts at reaching out to the younger generations, who were born and raised in Sweden.  [32:  See Farquhar 2017 – especially pages 157-194. ]  [33:  See, for example, this extensive lecture-series on Muhammad ibn ‘Abd al-Wahhab’s book kitab al-tawhid: https://islam.nu/foerelaesningar/33-troslaera-aqidah/boecker-inom-troslaera/kitab-ut-tawhid (accessed 23 February 2018). The website also translates religious opinions of Saudi scholars like Saleh al-Fawzan (b. 1933) and Abd al-Aziz ibn Baz (1910-1999), calling these fatwas and using them as verdicts on a host of issues. Th assumption is, clearly, that the Saudi religious establishment represents legitimate authority.]  [34:  Some scholars have rather suggested that the relative influence of quietist/puritan Salafism in many of Stockholm’s suburbs may account for the capital’s relatively low number of IS recruits (Ismail 2017). See also Bartlett et al. 2010 (especially 67-125), for more on the problems of assuming a causal relationship between the espousal of radical ideals and the embrace of violent practices.  ]  [35:  This apparent success is, perhaps, illustrated most clearly by the fact that their Facebook page is one of the largest – in terms of the number of followers – Islam-focused pages in the Swedish language (https://www.facebook.com/islam.nu/, accessed 25 February 2018). ] 

At every level of this relationship, then, multi-faceted dynamics connected to globalisation, marketing, and societal discourse play variably significant parts – highlighting ambiguities which problematise the more simplified assumptions about Örebro Mosque’s supposedly ‘Wahhabi’ orientation. For similar reasons, one may also ask whether connections to a Qatari charity organisation can tell us very much either. As was stated above, some critics have stressed the fact that the mosque has been partially funded by a Qatari foundation known as Eid Charity; using this as single-handed proof of its Salafi character, apparently based on the assumption that Gulf financing is tantamount to extremist influencing. While it is true that Salafi-inspired or -related movements are deeply influential throughout much of the Arabian Peninsula, these critics have been unable to clarify the specific ways in which reported donations may have turned Örebro mosque into some sort of Salafi centre. There may exist motivations for looking closer at both this and other connections to transnational Salafism, but the current lack of clear and relevant data present us rather with an unfocused collage of sporadic information. Complex dynamics connected to the global exchange of ideas, the local experiences of socio-economic hardship, and the transfer of both cultural and material capital through transnational networks are hastily bunded up into a narrative which looks coherent at the surface, yet quickly becomes much more ambiguous once the fundamental assumptions are problematised. This collage cannot be used to draw anything but decidedly vague conclusions about Örebro Mosque – but has nevertheless been used to inform rather forceful conclusions about both the mosque’s character and its wider implications. Among Swedish Shiites, such conclusions are apparently reinforced by an acute and intimate sense of danger; inherited, perhaps, through traumatic experiences of sectarian violence and oppression,[footnoteRef:36] and constantly amplified by reports and images relating to the ongoing wars in the Middle East.[footnoteRef:37]  [36:  Most of the social media comments that were analysed in preparation for this essay were posted by people who were either born in or raised by parents from Iraq. That country has, of course, experienced Sunni-Shia violence at an exceptionally high level; it is also the country of origin of the IS movement.  ]  [37:  Beyond the regular references to IS in comments relating to Örebro Mosque, the social media forum analysed is also characterised by constant discussions on ongoing events in places like Syria, Iraq, Lebanon, Yemen, and Afghanistan. A recurring theme is the victimisation of Shia Muslims, illustrated by such things as reports about anti-Shia violence and supposedly Iranophobic statements delivered by both Western and Arab leaders.] 


Concluding remarks
In the above, Swedish Muslim reaction to the 2017 arson attack on Örebro Mosque have been contextualised in relation to several related dynamics. The highlighted reactions have been characterised as belonging to either one of two categories; the first of which focused on the destructive role of Islamophobia, while the latter argued that the supposedly ‘Wahhabi’ identity of the targeted mosque meant that its destruction was (in some way or another) a deserved development. The essay has presented an argument which problematises these narratives; highlighting tendencies to speculate based on either sporadic or simply insufficient information, to formulate far-fetched connections between specific events/institutions and much wider (societal, or even global) developments based on episodic new reporting, and so on. Ways of stressing an Islamophobic motive were undermined by how most evidence points toward a mentally unstable Muslim convert, while the fact that Örebro Mosque has become a point at which aspects of a globalised marketplace of religious ideas converge does not in itself ascribe this local mosque with any specific identity (or apparent agency). We live, simply put, in a complicated world, where originally distinct processes coalesce through the truly global and overwhelmingly rapid communication of ideas. Conflicts in the Middle East spark fears among Shiites in a Scandinavian country, which later combine with media reports about, for example, a local mosque’s connections to a Qatari charity into an ‘on-the-face-of-it’ coherent narrative about the dangerous character of that mosque. This complex and multi-layered nature of contemporary reality can sometimes facilitate deep misunderstandings, as gaps in outsiders’ understanding of a transnational process may produce an episodic representation of change, wherein which news-worthy and attention-grabbing buzzwords (like ‘Wahhabism’ or ‘Islamophobia’) are especially highlighted. A lack of appreciation for social complexity represents a potentially dangerous dynamic in both inter- and intra-faith activity, as it brings with it the risk of prejudiced assumptions which, in turn, can be used to legitimise both hatred and violence. 
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