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Abstract

Scholars and experts speak of a political apathy and a lack of political engagement in Jordan.
In conventional studies of political engagement a large part of the actual everyday
engagement of “the ordinary” is overlooked as it does not conform to the prevailing view of
political or civic engagement.

Everyday politics as a field has developed as a response to this lacking view of political
engagement or political behavior. The aim of the thesis is to find everyday political behaviors
performed by Jordanian individuals. Additionally, everyday religious aspects according to the
lived religion theory are discussed in relation to everyday politics as found.

A number of everyday political behaviors and everyday religious aspects of these were found
through observations and interviews during two months of fieldwork in Amman, Jordan. Such
behaviors were e.g. operating within the informal sector, relying on family and friends for
money and labor, and derogatory joking about the regime. Religious aspects of these
behaviors were e.g. explicit religious reasons for the behaviors, physical religious artifacts,
and religious language.
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Chapter I – Introduction

I.I Introduction

Walking through the backstreets of Amman on a February weekday I see young guys sitting

on the sidewalk with their phones in one hand, a cigarette in the other. I see older men leaning

back on white plastic chairs talking to each other. A car passes by with speakers blasting “Ana

dammi falastini” [my blood is Palestinian]1 and the sun shows its face after days of rain and

cold. Although Amman is a busy city with the constant sound of signal horns and traffic, there

is also some kind of calmness to it. Wherever you go you see people taking time to gather on

the sidewalks, drinking coffee, and talking to each other. Scholars and experts speak of a

declining political interest and a political apathy permeating the Jordanian society.2 While not

questioning that, I feel that everywhere I go I see a flourishing political engagement–from the

facebook posts on domestic and foreign issues to the daily discussions of economy to the

constant displays of identity and belonging to one group or another.

As a collectivist and tribal society, political engagement in Jordan should be studied

separated from an idea of engagement within liberal democratic societies, heavily influenced

by the Western world where an important trait is often that of individualism. Studying and

working in Jordan, I have seen a great amount of political engagement, even though it does

not always conform to political participation as we often speak of it, limited to official or

advocacy politics. Conventional political studies often focus on governments, states, and

organized initiatives to influence these. The actors are often restricted to government officials,

political parties, influential individuals and activists in organizations who aim to affect

government officials.3 From this conventional view on politics and political life, it is

understandable that the people’s participation and political life in Jordan is described as that

3 Benedict J. Tria Kerkvliet. “Everyday politics in peasant societies (and ours)”, The Journal of Peasant Studies,
2009, 36:1, 227-243. p.228

2 Nur Köprülü. “Electoral Pluralism. Social Division and the 2016 Parliamentary Elections in Jordan”, Domes
Digest of the Middle East, 2017, 26:2, 278-298. p.3
Beverley Milton-Edwards, “Marginalized Youth:Toward an Inclusive Jordan”, Brookings Institution Reports,
Washington, June 2018. P.1
Steven Heydemann. “Breaking through Jordan’s Apathy Barrier?”, United States Institute of Peace, 2013-01-22.

1 A well known song across the Middle East, and especially among Palestinians, by Mohammad Assaf. It has
become an anthem for Palestinians and the Palestinians struggle.
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of distrust and “political apathy”.4 Edward Said writes that “very little of the detail, the human

density, the passion of Arab-Moslem life has entered the awareness of even those people

whose profession it is to report the Arab world”.5 If we widen our view on what can be

viewed as political behaviors we could be able to find a vivid political life in the everyday

lives of the Jordanian people. Everyday life is often viewed as routine, as something mundane

and boring. And here lies the strength of everyday politics. As it appears dull and boring and

recedes unnoticed, it is also an arena with great potentiality. Everyday forms of politics have

been the precursor to advocacy forms of politics, and has thereby instigated change.6 Ordinary

people have changed, and can change, their realities and societies through everyday life

practices.7

It is important not to diminish the role of religion when speaking of politics or

behaviors in Jordan. In a country where Allahu Akbar [God is the greatest] or uthkur Allah

[mention God] is written on signs and doors, on highways, in alleyways and street corners it is

impossible to speak of an everyday life of the people without religion being a factor.

I.II Purpose and Research Questions

An additional view on political behavior in non-democratic settings can contribute to a more

comprehensive understanding of political engagement of today, not conformed to that within

liberal democracies of the West. Asef Bayat means that the current narrative of a “stagnant

situation” and a perceived passiveness of the populations in the Middle East results in a belief

that change should come from outside, “by way of economic, political, and even military

pressure”.8 As this narrative can have great consequences, it is important to examine

alternative narratives regarding political life in the Middle East. The current narrative often

relies on conventional studies of official politics and advocacy politics built on a western

experience. Everyday politics can show us behaviors and engagement that have previously

been overlooked. The purpose of this study is to problematize and widen the view on political

engagement in countries that have been labeled as politically stagnant, as well as to

8 Bayat, 2010. pp.2ff

7 Asef Bayat. Life As Politics. How Ordinary People Change the Middle East, 2010, Stanford: Stanford
University Press.

6 Kerkvliet, 2009. p. 234
5 Edward Said. “Islam Through Western Eyes”, The Nation, 1980-04-26.
4 Milton-Edwards, 2018. p.1
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problematize or challenge the current discourse regarding political apathy and lack of political

engagement in Jordan. Finding forms of politics in everyday life can contribute to

highlighting an alternative narrative regarding political life in Jordan, separated from an idea

of how the country needs to be democratized and obstacles to such a process. The focus is to

look at what the people actually do, how their engagement takes form and be sensitive to how

it is connected to, or explained by, the culture in which the engagement takes form.

Within the lived religion theory scholars focus on religion as everyday practices by

ordinary people. In that sense, religion “consists of how people make sense of their world–the

stories out of which they live. Lived religion includes the myriad individual ways people put

these stories into practice”.9 Nancy Ammerman writes that:

Just as work, family, and politics overlap with each other when a community organizes to

seek a living wage, so religious practices are not confined to a single social space. What

we learn to do in one place can spill over into other places. As a result, for example,

action can be both religious and political at the same time. While it may be useful to think

about distinct social domains and the culture logics they sustain, the reality of everyday

life is that practices travel across those  boundaries.10

With Ammerman’s reflections on how practices and actions overlap in mind, we could

possibly better understand the everyday political behaviors if looking at the everyday

religious aspects of these behaviors. In a society where religion is often inseparable from law,

culture, and politics, it is only to be expected that it would be a part also of the everyday

behaviors of people, including political behaviors. In this study I aim to find behaviors that

constitute the everyday politics of Jordanian individuals. Additionally, I wonder if we can

discover everyday religious aspects of these behaviors.

The research questions of the thesis are:

1. How does the everyday politics of Jordanian individuals manifest itself?

2. How does everyday religion manifest itself in relation to everyday politics in Jordan?

10 Nancy Tatom Ammerman. Studying Lived Religion. Contexts and Practices, 2021, New York: New York
University Press. p.17

9 Meredith B. McGuire. Lived Religion. Faith and Practice in Everyday Life, 2008, New York: Oxford
University Press. pp.97ff
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I.III Background

It is important to understand the history of Jordan to understand the deeply rooted, and also

more shallow, traditions regarding politics and identity. Jordan is a multifaceted country, from

the red desert in the south to the hills of Amman and the greenery of the north. The Jordanian

society is influenced by the traditional nomadic tribalism, of being a British protectorate in

the beginning of the 20th century, and by the blossoming tourism of the 21st century. Situated

between Syria, Iraq, Saudi Arabia, Israel and Palestine, it is often described as an oasis of

stability in the Middle East, especially in the aftermath of the Arab spring of the early 2010s.11

Jordan is, however, still an authoritarian regime. Formally known as the Hashemite Kingdom

of Jordan, the country is a constitutional monarchy where the Hashemite royal family

possesses great power over the government.

Its political history dates back to 1921 when the Emirate of Transjordan was

established by the Hashemite Emir Abdullah I. Before this the region had been part of the

Persian empire, the Roman empire, the Rashidun, Umayyad and Abbasid Caliphates, and

most recently the Ottoman Empire. The Emirate became a British protectorate, which lasted

until 1946 when the Hashemite Kingdom of Transjordan was officially independent. The

Emirate of Transjordan, in 1949 changed to the Hashemite Kingdom of Jordan, has been

considered the “most artificial entity in the Arab Middle East” as it never existed as a separate

political entity before British rule.12

The relation between, and the ties binding, Palestine and Jordan have been significant

since the early days of the Kingdom. Jordan annexed the West Bank after the 1948

Arab-Israeli war until 1967 when it was lost to Israel. In 1988 Jordan renounced the claim to

the West Bank and signed a peace treaty with Israel in 1994. In the aftermaths of the 1948 and

the 1967 wars the influx of Palestinians from the West Bank has been enormous. Even though

exact official numbers are difficult to find, it is widely assumed that a majority of the

Jordanian population today are of Palestinian origin.13 The electoral laws and policies of

“controlled integration” have, however, led to an underrepresentation of

Palestinian-Jordanians within the political system, a political system which instead tends to

benefit rural Jordanians.14 Divisions between Jordanian-Jordanians and Palestinian-Jordanians

14 Stefanie Nanes. “Choice, Loyalty, and the Melting Pot: Citizenship and National Identity in Jordan”,
Nationalism & ethnic politics, 2008, 14:1.

13 Sawsan Ramahi. Palestinians & Jordanian citizenship, 2015, London: Memo Publishers. p.5
12 Köprülü, 2017. p.281

11 Sarah A. Tobin. “Jordan’s Arab Spring: The Middle Class and Anti-Revolution”, Middle East policy, 2012,
19:1.

5



is visible today as both “ethnically inspired segregation” and in socio-economic and political

differences. These three forms of divisions are interconnected and dependent on each other.

Palestinian-Jordanians are representing a majority in the economic realm, while

Jordanian-Jordanians are representing a majority in the political realm.15

The economical situation in Jordan is steadily in a bad condition, and the economic

crisis is the effect of a series of events, including the second Gulf war.16. Socio-economic

tensions have increased following an influx of Iraqi refugees in 2003, and Syrian refugees

since 2011. Having lived in Jordan for almost three years I have seen many demonstrations

and strikes, with people protesting raised taxes, increased prices, low incomes, but usually

without being met with more than an acknowledgement from the government.

I.IV Previous Research

Jordan’s political life, political legislation, and level of, or possibility of, democratization have

been the focus of a large body of research. There seems to be a consensus among scholars that

factors such as biased election laws are preventing Jordan from being democratized. Naming

Jordan a hybrid regime stuck between electoral politics and regime-controlled liberalization17,

they argue that the parliamentary elections does not enable structural change18, that the current

election law will not support strong partisan participation in Jordan19 and that it won’t

strengthen political parties in Jordan and is an obstacle to political development.20

The two most visible types of politics within research of political engagement are

Official politics, involving authorities within governments and states who make, implement,

change or contest policies regarding resource allocations; and Advocacy politics, involving

direct “efforts to support, criticise, and oppose authorities, their policies, and programs, or the

entire way in which resources are produced and distributed within an organisation or a system

of organisations”.21 Looking outside of the conventional studies of political participation and

21 Kerkvliet, 2009. pp. 231-232

20 Gail Buttorff.  “Coordination failure and the politics of tribes: Jordanian elections under SNTV”, Electoral
Studies, 2015, 40.

19 Köprülü, 2017. p.278

18 E.J. Karmel & D. Linfield. Jordan’s Election Law: Reinforcing Barriers to Democracy, Middle East Law and
Governance, 2021 (published online ahead of print 2021). doi:
https://doi-org.ezproxy.its.uu.se/10.1163/18763375-13031307 (Retrieved 2021-11-12)

17 Köprülü, 2017. p.279
16 Bayat, 2010. p.67
15 Köprülü, 2017. p.282
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turning towards broader views of what political or civic engagement can be, we find an array

of research viewing the concept of engagement from other angles. Joakim Ekman and Erik

Amnå present a typology of latent and manifest political participation and civic engagement,

where “latent actions” such as watching news or talking about politics are included as forms

of engagement.22 Luigi Achilli writes about the supposed disengagement from politics among

Palestinian refugees in a refugee camp in Amman. Despite a strive for “the ordinary” among

camp dwellers, the ordinary actions can not fully expel the political, exemplified in how

celebrations of a football match win develops into street riots against the government.23 These

“latent” forms of participation and engagement lead us into the arena of everyday politics,

distinguished from official politics and advocacy politics, where the seemingly ordinary and

even mundane behaviors of people can be political or carry political value.

Everyday politics has been studied as a “deprofessionalization of politics” as a

response to authority and decision-making becoming vested in experts who distance

themselves from the common civic life during the twentieth century. Here, everyday politics

are turned more towards action, activism and an engaged public life rather than mundane

behaviors that are carried out unknowingly of its political value. 24 Urban everyday politics

has been developed for observable politicized everyday collective, organized and strategic

practices in cities.25 Everyday politics has also been studied as political aspects of everyday

actions, the political aspects of finding strategies to address immediate problems connected to

food, electricity and healthcare, instead of bringing about change in the government or the

regime.26

For the past twenty five years, while everyday resistance has been researched

extensively, other forms of everyday politics have been less covered in research.27 Resistance

in the Middle East, as well as everyday forms of resistance or resistant participation seem to

be covered in research to a larger extent than the more general everyday political engagement.

27 Kerkvliet, 2009. p.235

26 Ardeth Muang Thawnghmung. “The Politics of Everyday Life in Twenty-First Century Myanmar”, The
Journal of Asian Studies, 2011, 70:3,641-656.

25 Ross Beveridge & Philippe Koch. “Urban everyday politics: Politicising practices and the transformation of
the here and now”, Environment and Planning D: Society and Space, 2019, 37:1, 142-157.

24 Harry C. Boyte. Everyday Politics. Reconnecting Citizens and Public Life, 2005, University of Pennsylvania
Press. p. xi

23 Luigi Achilli. “Disengagement from politics: Nationalism, political identity, and the everyday in a Palestinian
refugee camp in Jordan”, Critique of Anthropology, 2014, 34:2, 234–257.

22 Joakim Ekman & Erik Amnå. “Political participation and civic engagement: Towards a new typology”,
Human Affairs, 2012, 22:3, 283-300.
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Examples of such is digital resistance in the Middle East28, women’s everyday resistance29,

women’s entrepreneuring as everyday resistance30, and everyday activism in Palestine during

the first intifada.31

I.V Theoretical Framework

Everyday Politics

As the Jordanian people are heterogeneous in their relation to the regime, depending on

different aspects, I don’t want to presuppose a resistant or compliant attitude towards the

regime. Living and acting under an authoritarian regime does not by default lead to opposing

citizens. In Benedict J. Tria Kerkvliet’s conceptualization of everyday politics, additionally to

everyday resistance we can see everyday forms of support, compliance, as well as

modifications and evasions. These forms of everyday politics involve little to no organization,

even though they can occur within organizations, and are largely private behaviors. Kerkvliet

defines politics as individuals, groups, organizations, and governments trying to affect “the

control, allocation, production, and use of resources and the values and ideas underlying those

activities” through behaviors such as “discussions and debates to bargains and compromises

to conflicts and violence”.32 Everyday politics, then, is defined as per following:

Everyday politics involves people embracing, complying with, adjusting, and contesting

norms and rules regarding authority over, production of, or allocation of resources and

doing so in quiet, mundane, and subtle expressions and acts that are rarely organised or

direct.33

33 Kerkvliet, 2009. p.232
32 Kerkvliet, 2009. pp.227-228

31 Iris Jean-Klein. “Nationalism and resistance: The two faces of everyday activism in Palestine during the
intifada”, Cultural Anthropology, 2001, 16:1, 83-126.

30 Anton Robert Sabella & Mira Taysir El-Far. “Entrepreneuring as an everyday form of resistance: an
exploration of the experiences of Palestinian women street vendors in the occupied Old City of Jerusalem”,
International Journal of Entrepreneurial Behavior & Research, 2019, 25:6, 1212-1235.

29 Helia Asgari & Katharine Sarikakis. “Beyond the ‘online’: Iranian women’s non-movement of resistance”,
Journal of Arab & Muslim Media Research, 2019, 12:2. Sophie Richter-Devroe. “Palestinian women’s everyday
resistance: between normality and normalisation”, Journal of international women’s studies, 2011, 12:2.

28 Deborah L. Wheeler. Digital Resistance in the Middle East: New Media Activism in Everyday Life, 2017,
Edinburgh: Edinburgh University Press.
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Often people who “do” everyday politics do not consider their actions to be political, it is

rather a part of the everyday activities that individuals do to make a living. When Kerkvliet

writes that everyday politics is directed towards superiors he includes landlords and

employers as well as government officials.

Asef Bayat has studied so-called quiet encroachment of the ordinary in the Middle

East. Quiet encroachment refers to noncollective, but direct actions of individuals and

families “to acquire the basic necessities of their lives”, such as land, urban services, informal

work, and business opportunities. Within his conceptualization these necessities are acquired

“in a quiet and unassuming illegal fashion”.34 It is “the silent, protracted, but pervasive

advancement of the ordinary people on the properties, powerful, or the public, in order to

survive and improve their lives”.35 Bayat distinguishes quiet encroachment from everyday

resistance, as it is not performed at the cost of fellow poor, but of “the state, the rich, and the

powerful”.36

This study is not focusing on the quiet encroachment of the ordinary, but rather a

“quiet politics of the ordinary”. Some of the behaviors could fit into quiet encroachment of

the ordinary according to Bayat’s conceptualization, but as the study is not about activism of

marginalized groups, I will not use that concept. He has, though, developed his perspective

out of observations in a Middle Eastern social and political context, and the quiet actions of

the ordinary are directed towards the state, the rich, or the powerful.37 Kerkvliet’s

conceptualization of everyday politics, instead, includes different types of everyday political

behavior. But, he has developed this theory in what he calls “peasant societies” similar to

what we would call feudal societies where superiors can be landlords, employers, and even

neighbors or land owners. The strength of his conceptualization lies in that it embraces the

local individual day-to-day engagement and is not restricted to collective mobilizations or

organized engagement, as well as not being restricted to acts of resistance or activism.

Therefore, a combination of Bayat’s and Kerkvliet’s ideas and concepts will serve as a

foundation for everyday politics in this study.

In this study, the forms of everyday politics will be those directed towards the regime,

the government, the king, the royal family, or government officials. I will use Kerkvliet’s four

categories: support, compliance, modifications and evasions, and resistance, and the

overarching definitions of the four categories to categorize and analyze the behaviors within

37 Bayat, 2010. p.46
36 Bayat, 2010. p.46
35 Bayat, 2010. p.46
34 Bayat, 2010. p.35
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the analysis. The ordinary people in this study are not restricted to “urban poor” or

“peasants”, but rather a range of urban people who are not holding official positions. Some of

them could fit into the “urban poor” category, but I will not restrict my respondents to it or use

the term.

Lived Religion

In the 1990s, the Lived Religion theory emerged as an answer to the scholarly need for an

approach that would go “beyond the seemingly narrow, largely Western, understanding of

religion”.38 Discussing religious aspects of everyday political behavior, the lived religion

theory will help us to understand where and how we can find religion in everyday life– the

same place as we will find everyday political behavior.

Lived religion focuses on the ordinary everyday embodied practices by which people

live their religion. Nancy Ammerman describes Lived Religion as “the embodied and enacted

forms of spirituality that occur in everyday life”.39 She means that looking for lived religion

means looking both for material, embodied aspects of religion as well as listening to how

people explain and understand their everyday life.40 The lived religion theory goes beyond

official texts and doctrines, and includes the everyday practices of ordinary people instead of

focusing on religious leaders, churches, or doctrines, while these can still be a part of the

everyday religion of people. As Ammerman explains, the study of lived religion can include

the everyday spaces that people inhabit, as well as “religious places”.41 42 She means that,

apart from rituals and traditions that are widely recognized as religious, lived religion also

includes everyday activities that might not be perceived as religious by outsiders, even though

the people engaging in them treat them as such.43 As the practices are not very distinct,

defined or delimited, “the lived religion we are likely to find will almost inevitably be a

patchwork. [...] the mixing and hybridity of religion as it crosses borders means that pure

categories tied to location and tradition are disappearing fast”.44 When studying lived religion

and aiming to find religion in everyday life, we have to be able to recognize it in social

processes and listen to it in conversation.45 It is intertwined with language and symbols, even

45 Ammerman, 2014. p.196-197
44 Ammerman, 2014. p.193
43 Ammerman, 2014. p.191
42 Ammerman, 2014. p.190ff
41 Ammerman, 2021. p.5
40 Ammerman, 2014. p.190
39 Nancy T. Ammerman. “Finding Religion in Everyday Life”, Sociology of Religion, 2014, 75:2, 189-207. p.189
38 Ammerman, 2021. p. 5
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public spaces. Religion does not have to be everywhere, but we should expect to find it in

unexpected places.46

Definition of the religious

Meredith B. McGuire refers to anthropologist Talal Asad when she argues that religion should

not be viewed as some “transhistorical essence”, but rather that religions change over time as

well as how people understand religion or as religious.47 As Lived Religion is about

individuals’ own religion, we can miss out on everyday religious practices if we define it as

something different from how these persons understand it. In this study I chose to study

religion and the religious according to how McGuire uses the terms in Lived Religion: Faith

and Practice in Everyday Life: “how individuals attend to matters of the religious or the

spiritual, as they understand those matters at a particular time and context, in their own

lives”.48 I will interpret the religious as whatever the respondents express as religious, part of

their religion, or speak of in religious terms, as well as artifacts referring to religion in

obvious ways by mentioning God, or excerpts from the Qur’an, for example. Artifacts that are

connected to religious practices, such as prayer mats or prayer beads, will also be interpreted

as religious. I will use lived religion and everyday religion interchangeably, and there is no

difference between the two terms in this thesis.

I.VI Methodology and Ethics in the Field

To answer the research questions and to produce a fair and fairly reproductionable analysis, I

base the analysis on semi-structured interviews, more or less informal interviews, and

observations in the field. There is no intention to produce a fully generalizable result or claim

that this study will show the full picture, therefore interviews and observations are enough to

answer the question of the study. In order to conduct interviews and perform observations, I

spent two months in Amman during the spring of 2022, right around the time when the

Covid-19 pandemic seemed to finally have been overcome, or at least tucked away in a corner

of the collective consciousness. The time of the field work, as well as the time of the thesis

course, limited the amount of material that I was able to collect. This does not pose a problem,

48 McGuire, 2008. p.6
47 McGuire, 2008. p.5
46 Ammerman, 2014. p.196
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though, as I do not claim to show the full picture of people’s everyday politics and its

religious aspects in Jordan, but simply how it can manifest itself.

Participant observations

My initial plan was to use interviews as a main source of information for the analysis, but the

streets of Amman invited me to observe different phenomena that occurred around me on a

daily basis. Asking acquaintances and friends about certain phenomena, I understood from

their surprised reactions that they never give these behaviors and displays of symbols or

identity a second thought. These phenomena have occurred around them, daily, all throughout

their lives. And why would anyone then, I thought, tell me these things in an interview.

Unless I observe the street vendor they pass every day or the stickers people place on their

cars and ask them about these, maybe they would not tell me.

Deciding to include observations as a method, I turned to the anthropological field. As

I want to find information about the ordinary people’s everyday life, participant observations

are beneficial as it can provide a “ground up” perspective on the world from members of the

urban Jordanian community.49 Kathleen Musante writes about participation observation that it

“incorporates the collection and recording of information gained from participating in a social

setting and observing what is happening in the setting explicitly into the analysis”. She

continues, arguing that while we are all participants and observers in our everyday

interactions, researchers engage in a systematic use of this information in formal analysis.50

Participant observation allows the researcher to collect data in a natural setting, which can

open for ethical risks but also increases the researcher’s understanding of the social setting

being studied.

Musante points out that “participant observation may be the only way to capture tacit

aspects of culture as praxis as well as explicit culture”.51 Musante writes that “tacit knowledge

may become embodied in the way we learn to stand, sit, move, modulate our voices, and

perform–the day-to-day practice of living in a culture”.52 Speaking and understanding Arabic,

I understand what my respondents are saying, but words do not necessarily mean the same to

me as it does to them. As I want to understand the people and their behavior according to their

52 Musante, 2015. p.252
51 Musante, 2015. p.252

50 Kathleen Musante (DeWalt). “Participant Observation”, Handbook of Methods in Cultural Anthropology (ed.
H. Russell Bernard & Clarence C. Gravlee), London: Rowman & Littlefield, 2015. p. 252

49 Stephen L. Schensul, Jean J. Schensul, Merrill Singer, Margaret Weeks, and Marie Brault. “Participatory
Methods and Community-Based Collaborations”, Handbook of Methods in Cultural Anthropology (ed. H.
Russell Bernard & Clarence C. Gravlee), London: Rowman & Littlefield, 2015. p.185
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own merits and within their reality, an understanding of the culture is as important as an

understanding of the language itself. When beginning my fieldwork I had a pre-understanding

of the social and cultural context thanks to the approximately three years that I have lived in

Amman, engaging within the social settings I now wanted to study. In that sense, I did not

spend only two months in the field, but I have been a participating observer of everyday life

in Amman for almost three years.

When deciding to include observations in the study certain ethical considerations

emerged. The European Commission argues in their report on ethics in social science and

humanities that observing fully public settings does not require consent. Securing the respect

for privacy in this research, there is no collection of personal data, the data is collected

according to local cultural values, and the data is collected in places and situations where

people can expect to be observed by strangers. Observing illegal activities is a risky terrain,

according to the report. I do observe illegal activities, however these are such that the local

authorities are aware of them and usually do not care about the activities.53 The study focuses

on the larger society in Jordan and not on specific groups or communities, and therefore the

observations have been made in public settings, such as streets, coffee shops, in public

gatherings etc., which removes certain ethical risks of participant observations. I am not

naming streets, people or businesses, in order for the people performing certain actions to

remain anonymous.

Interviews

Susan C. Weller argues that “most of what we know about what people think and do comes

from interviews and questionnaires”.54 Everyday politics and lived religion are partly found in

the stories people tell about their everyday life. It is important that the respondents’ stories,

views and experiences are a main source of analysis, since solely observations, written

material, or previous research can not depict these behaviors in a reliable way. It would

involve a risk of conducting wrong readings or misinterpretations of these materials without

the individual depicting their everyday lives, and thereby their behaviors. The study is still the

subject of my interpretation, but conducting interviews and letting respondents describe their

lives and their behaviors in their own words is most suitable to secure an interpretation that is

54 Susan C. Weller. “Structural Interviewing and Questionnaire Construction”, Handbook of Methods in Cultural
Anthropology (ed. H. Russell Bernard & Clarence C. Gravlee), London: Rowman & Littlefield, 2015. p.343

53 European Commission. “Ethics in Social Science and Humanities”, October 2018,
https://ec.europa.eu/research/participants/data/ref/h2020/other/hi/h2020_ethics-soc-science-humanities_en.pdf
(Retrieved 2022-03-10).
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fair to their stories. Respondents’ thoughts or reflections regarding certain behaviors can

decide what kind of behavior we have observed. As observations can serve as a source to

what kind of questions will be asked in the interview, I let, at times, observations influence

questions or allow for respondents to validate or discuss issues or behaviors that I observe.55

The information is retrieved from a total of 12 interviews, in a mix of semi-structured

interviews and interviews conducted in more informal settings. The respondents are chosen

randomly without a certain plan or pattern as to who is interviewed or when. The conditions

are that they have reached the age of 25 to be able to contemplate on, and consent to, their

participation, as well as being a Jordanian citizen and having lived the majority of their life in

Jordan, since they should have developed behaviors that they engage in on a daily basis in

Jordan. Affiliation to any religious group is not a qualification, but naturally a majority of the

respondents were Muslim. I don’t consider this being a problem or risk of invalidity, as 97,1%

of the Jordanian population are Muslim, and according to Chapter one, Article two in the

Constitution of Jordan Islam is the state religion.56 57 The respondents’ attitude towards the

government and the regime is not of importance, whether it be loyal or oppositional.

Additionally to the main group of respondents, I interview a Palestinian girl living in

America, as well as a non-Jordanian woman living in Jordan, serving as informants regarding

certain issues in the study. A problem that I have previously faced when conducting research

in Jordan is that it is more difficult to find female respondents than male ones. Females in

Jordan are often more bound to their homes than men, of course to a lesser or greater degree

depending on their family, work and other factors. It is more difficult to approach women and

make them feel comfortable enough to participate in this kind of study. Men are out in public

to a higher degree, which makes it easier to approach them as respondents and also increase

their willingness to participate.

When conducting interviews I consider the ethical problems that can arise. There is no

especially sensitive data conducted during interviews as the questions refer to the everyday

lives of the respondents. The respondents live under an authoritarian regime and political

stances can be sensitive, but there are no arrests of opposition actors or similar actors in

Jordan unless there are threats directed towards governmental or royal figures. Therefore,

participating in interviews for this study does not pose a security risk for the respondents. The

respondents have been kept anonymous in notes, drafts, and recording, and I do not publicly

57 The Constitution of The Hashemite Kingdom of Jordan, 1952-01-01.
56 Index Mundi. “Jordan Religions”, Last updated 2021-09-18.
55 Musante, 2015. p.251
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search for respondents but approach them discreetly. I give the respondents other names and

refer to these if needed. I have refrained from interviewing government officials, such as

policemen or people hired by the army, as I don’t want them to feel wedged between their

personal views and the official stances in their professional role.

As my skills in the Arabic language are not on such a level that I would be confident

in explaining my questions or understanding every word of the respondents, I use an

interpreter. This is an interpreter that I have worked with in studies before and on whom I

trust on keeping the respondents anonymous. I understand a majority of what the respondents

are saying and therefore the risk of misinterpretations caused by the use of an interpreter is

reduced. The interviews are recorded, with the consent of the respondent, and used as a

“back-up” to my extensive notes. Using an interpreter also reduces the risk of the respondents

fearing that they won’t be perceived or interpreted correctly. There is a risk that they feel

uncomfortable talking about certain issues with a fellow Jordanian, but I do not sense that in

any of the interviews–rather the opposite. The respondents seem to be more relaxed in the

interview situation as they have a fellow Jordanian in the room.

Other ethical considerations

Additionally to the ethical considerations related to observations and interviews, there are also

ethical considerations to take into account related to the choice of country to study.

Conducting research in a non-western country as a western person, or conducting research of

people who do not belong to your own socio-economic, national or ethnic group can be

problematic. Edward Said wrote about Orientalism as a critical concept of the West’s

portrayal of the Middle East, i.e. “the Orient”. He argues that the Western scholarship about

“the East” is tied to the imperialist societies that produced “the Orient”, and with it a

romanticized version of Arab culture.58 Seyed Mohammad Marandi and Hossein

Pirnajmuddin writes, regarding orientalism and orientalist analysis that western scholarship

consistently confirms the thesis that the Oriental [...] is primitive, irrational, violent,

despotic, fanatic, and essentially inferior to the westerner or the native informant [...]

Enlightenment can take place only when “traditional” and “reactionary” values are replaced

by “contemporary” and “progressive” ideas that are either western or western-influenced.59

59 Seyed Mohammad Marandi & Hossein Pirnajmuddin. “Constructing an Axis of Evil:Iranian Memoirs in the
“Land of the Free”, The American Journal of Islamic Social Sciences, 2009, 26:2, 23-47. p.24

58 Edward W. Said. Orientalism, 1978, Penguin Books Ltd.
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While I can not disregard the fact that I am a non-Jordanian studying the Jordanian society, I

can emphasize that the study in itself is aiming at viewing the Jordanians’ political behavior

disconnected from presuppositions of how it should or will look. There is no ulterior motive

seeking to replace or question ideas, systems or behaviors, to compare the behaviors with

behaviors elsewhere, or to explain a perceived weakness or inferiorness in the Jordanian

society. Rather I strive to study these everyday behaviors according to the Jordanians’ own

merits in order to problematize a view of political engagement which is often built on

concepts developed within a western context, or a western narrative regarding the Middle East

and the societies there.
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Chapter II – Analysis

Chapter II includes findings from observations and interviews presented within a

framework of Kerkvliet’s different forms of everyday political behaviors. The behaviors

are discussed and analyzed in relation to the theoretical framework, other material, and

previous research. Following the findings regarding everyday politics, findings

regarding religious aspects of these behaviors are presented, discussed, and analyzed.

II.I Everyday Support

Everyday support involves deliberate endorsement of the system. Both everyday support and

everyday compliance can involve relations within households and families, as well as

relations between neighbors, laborers and others. These interpersonal relations serve to create

and maintain networks “in order to have access to land, labour, money, and emergency

assistance”. In Kerkvliet’s research, such interpersonal relations are a big part of people’s

everyday politics.60

Everyday support in Jordan can be two-parted as endorsement of the system can

involve either the government, the royal family, or both. Initial observations give me an

impression that many Jordanians house support for the King, separated from the government.

A clear distinction between these two allows the people to protest against governmental

decisions and policies, while avoiding criticizing the royal family and King Abdullah II in

particular. Hence, support for the King does not mean support for the government and support

for the government does not mean support for the King. Consequently, it is difficult to know

from seeing symbols that people display or from words such as “the system” who they intend

to support or criticize. Throughout the analysis I will try to make this distinction whenever it

is possible, but in some cases the direction of the support or resistance might be difficult to

interpret. I talk to a young man who brings up the difference in supporting one or the other,

60 Kerkvliet, 2009. p.235
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and the possible strategy of a divided regime, between the government and King Abdullah II.

He means that the government has succeeded in portraying the King as having nothing to do

with politics, while he actually has a “huge power” over it.

As an example, we can see how protests shook Amman in the middle of the month of

Ramadan, May 2018. A new tax bill was proposed while the country saw an increase in fuel

and electricity prices. The Guardian reported that protesters outside the Prime Minister’s

office in Amman shouted slogans such as “this Jordan is our Jordan, Mulki should leave”.

King Abdullah II was quoted in the same article, when speaking for officials, saying that “it

would not be fair that the citizen alone bears the burden of financial reforms”. This

demonstrated his seemingly siding with the protesters.61 Eventually, the King “intervened”

and froze the increase in prices for the current month before the Prime Minister, Hani Mulki,

announced that he would resign and King Abdullah II appointed Omar Razzaz as the new

Prime Minister and ordered him to form a government. Konrad Adenauer Stiftung writes

about the protests that “most protestors made it clear that they were not against the monarchy

or the country of Jordan, but only against the performance of the current government. Many

demonstrators thus waved Jordanian flags to show their patriotism and their loyalty to the

royal family”.62

Displaying stickers, symbols, and photos

Amman is a city of cars and narrow streets. It is a city where a normal way to hang out for the

youth is to drive around in their cars while blasting music and looking at people on the

sidewalks, or hang out on the sidewalks smoking cigarettes, joking, and watching the cars

passing by. A rather common use of the rear window of your car is as a display to the

surrounding cars, people on the sidewalk, and society in general. Recurrent symbols on

display are the name of the person driving the car, the qr-code for his or her snapchat account,

the Jordanian flag, or symbols referring to the country or the royal family in particular. The

most common symbol that I observe on cars on a daily basis is the royal crown surrounded by

wings and the text Al-Mamlakah al-’Urdunniyyah Al-Hāshimiyyah, or in English, “The

Hashemite Kingdom of Jordan”. Sometimes these are combined with two swords or other

62 Annette Ranko, Leontine Von Felbert, Bayan al-Halawani. “Protests and Government Change in the
Hashemite Kingdom”, Konrad Adenauer Stiftung, 2018-06-28.
https://www.kas.de/en/web/jordanien/laenderberichte/detail/-/content/proteste-in-jordanien1 (Retrieved
2022-03-15).

61 The Guardian. “Jordan: Thousands protest against IMF-backed austerity measures”, 2018-06-03.
https://www.theguardian.com/world/2018/jun/03/jordan-amman-protest-imf-austerity-measures (Retrieved
2022-03-15).
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symbols. Similarly, people wear clothing with the Jordanian flag, or the same symbol of the

crown and the text “The Hashemite Kingdom of Jordan”.

Given the above mentioned two-partedness of supporting “the system”, these displays

could possibly be support for King Abdullah II, but not the government or vice versa. Even if

the person displaying the symbols has a resistant attitude towards the government, the

displays of these symbols would not be interpreted as a form of resistance as it is a deliberate

endorsement of, at least part of, the system. Nothing in the symbols show resistant or

opposing sentiments towards either the government or the King. When the symbol includes a

crown, the support is likely directed towards the King. When the symbol is a flag or only

refers to the Jordanian state, the direction of the support is more ambiguous, while still being

a supportive behavior.

Three faces that have become especially familiar to me when visiting Jordan are the

faces of King Abdullah II, the late King Hussein, and the current Crown Prince Hussein. I see

their faces in coffee shops, in travel agency offices, at the dry cleaning, above the tailor’s

sewing machine etc.. There are, however, as many coffee shops, travel agency offices and dry

cleaners not displaying photos of any member of the royal family. It might be expected to

have these pictures in certain spaces, such as official or governmental buildings, but it is not

something that is forced upon private businesses. Displaying these pictures is, similarly to the

bumper stickers, an active way of showing support, a deliberate endorsement of the system,

irrespective of the sender’s actual stance towards the royal family.

I talk to Amir who is a man in his forties, and a member of a Jordanian tribe. He talks

about his support of the King, meaning that the Hashemite family is the only family who

should rule Jordan. Amir mentions having t-shirts and sweaters decorated with the Jordanian

flag or royal crown and says that people will see this and think that he is supporting the

government and “loves the King”. He partly confirms but also denies this, saying that he

loves Jordan and the Hashemite family, and that he thinks they have to be in power. Whatever

critique he can voice about the King, he says that “in the end, I don’t hate or reject [him]”,

and, “We love the King, [...] [but] there are some things that are bad, and we have to talk

about them”. Amir later talks about the importance of questioning the officials that you

support, and that Jordan does not need blind supporters of the regime. Hereby he confirms

that wearing the symbols, such as the flag and the crown, does mean that he supports the

regime. He problematizes and discusses the conditions of this support, but it is still a

supportive behavior. What distinguishes support from compliance is the intentionality.

Support is the deliberate endorsement of the system, which the act of displaying symbols or
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pictures certainly is. The sender of these “signals” might harbor other feelings than those of

endorsement towards the regime, but the act itself is still supportive.63

Despite being similar to advocacy politics, I would argue that this kind of behavior

should be viewed as everyday politics as it does not involve organization and is low-profile. It

is not a fully private behavior as it is often exhibited in public. However, it is a quiet behavior

where the sender of the message is passively supporting the regime in a mundane everyday

way. Bayat writes about street politics and how “streets represent the modern urban theater of

contention par excellence [...] the street is the chief locus of politics for ordinary people, those

who are structurally absent from the centers of institutional power”.64 Kerkvliet writes that

everyday politics is often a private behavior, but if we don’t look at how people act in the

streets and focus on merely private behaviors a great portion of everyday political behavior

could be overlooked. Even though Bayat refers to contentious behaviors, the street as a

political arena for the ordinary people could be applicable also regarding supportive behavior.

Talking well about the regime, policies or issues

When we are about to finish the interview, Amir tells me that I should ask the question “how

many percent of the day do you talk about politics, news, the economy etc..”. So I repeat his

question and the reply comes quickly “I would say 40% of the day [...] politics and news is

present everywhere”. Sitting with friends, family, or colleagues, the main topics of

conversation are economic news and political news, how the economic situation is getting

better or worse and the daily news. Amir has an extensive discussion regarding critiquing the

government and the lack of freedom of speech, which we will return to in a later section.

Despite this critique, he makes it clear that he does agree with a lot of what the regime does

and will also voice these opinions in his daily conversations with friends, family, and

colleagues. Omar is a man in his thirties living alone, which is unusual for unmarried men in

Jordan, but he is still close to his family. He tells me that he sits with his father many times a

week, watching the news together, and that it often leads to conversations regarding politics.

He says that his father is often supporting whatever the officials say or do, while he himself is

more critical. Even though Omar is not being supportive of the regime in his conversations,

he points to his dad being just that.

Kerkvliet means that discussions or conversations about government officials or their

policies is a regular feature in the day-to-day life of some people, and that it is a form of

64 Bayat, 2010. p.167
63 Kerkvliet, 2009. p.235
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everyday support.65 This behavior is apparent among the respondents, as some of them

mention how they (or others) will talk well about the regime or the regime’s policies with

friends, family, colleagues and others. Whatever your views are, speaking well about the

regime is an intentional endorsement of the regime, at least in that very moment.

II.II Everyday Compliance

Bayat writes that when people “help themselves” or extend their networks, it might be a form

of daily activism but not necessarily an oppositional activism. He means that governments

often rather encourage self-help and local initiatives in order to “shift some of their burdens of

social welfare provision and responsibilities into the individual citizens”.66 Such acts would

rather agree with Kerkvliet’s description of everyday compliance. A large realm of everyday

compliance, as in the case of everyday support, involves interpersonal relations and creating

and maintaining networks to have access to land, labor, money, and emergency assistance.67

Kerkvliet also describes compliant behaviors as “daily activities that help to sustain authority

and political systems”. These actions are often carried out without much thought, as they have

to be done in order to “have a relatively tranquil life”.68 Distinguishing the behavior from

everyday support, Kerkvliet describes everyday compliance as being “a matter of going

through the motions of support without much thought about it”.69

Wasta

Wasta is mentioned in many of the interviews. It refers to using connections to get things

done, or to speed up or simplify processes, within the government or at work places, as well

as to avoid paying fines or being charged with minor crimes, for example.

Wasata, or wasta, means the middle, and is associated with the verb yatawassat, to

steer conflicting parties toward a middle point, or compromise. Wasta refers to both

69 Kerkvliet, 2009. p.235
68 Kerkvliet, 2009. p.236
67 Kerkvliet, 2009. p.235
66 Bayat, 2010. p.55
65 Kerkvliet, 2009. p.236
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the act and the person who mediates or intercedes. [...] The wasta seeks to achieve

that which is assumed to be otherwise unattainable by the supplicant.70

This is not a practice limited to the Jordanian society, as there are always practices taking

advantage of corrupt structures in societies. In Jordan, this practice is widespread and so

common that everyone is aware and talks about it. Jamal, a young man in his twenties, says

that “Wasta is a lifestyle in Jordan” and that when you want to do anything connected to the

government you have to have wasta “maybe not a hundred percent of the time but more often

than not”.

When I arrive to interview Amir, the man belonging to a tribe, at his office he is sitting

with a cousin from his tribe. When the cousin has left and we begin the interview I ask Amir

what they talked about. He tells me about how before the elections they will talk within the

tribe, trying to predict the outcome and discuss the plan if they have a candidate from the

tribe. His cousin visited him this day to ask about why their family did not participate in the

municipality elections that were held a few days before, and what their plan was regarding

participating in the upcoming parliamentary elections. Amir tells me that families within the

tribes measure their power with how many official positions they have because the people in

these positions will help the family through wasta. And this, then, is the reason why the tribe

needs to have higher positions. I ask why it’s necessary to have wasta and, laughing, he says

“I need wasta in everything”. Wasta is necessary as “it makes things go faster, easier and

makes you pay less”. In his professional role he has to register companies, and he gives me an

example of how there can be ten conditions to register, but with wasta he can remove two of

these conditions.

Omar means that he doesn’t have wasta because he lacks tribal affiliations and is from

a lower middle class family, “some people have wasta and some people don’t. [...] I don’t

even know how to ask for wasta”. He means that if he had the connections he would use it,

because despite calling it corruption he means that “business” would be easier and his life

would be easier.

The practice of Wasta is an ambiguous form of everyday politics. As the people are

using the corrupt structures for their own benefit, it could be a form of everyday compliance.

At the same time, it could be a way of everyday modifications, circumventing slow and time

consuming bureaucracy procedures that might not benefit them at all in favor of a practice

70 Robert B. Cunningham, Yasin K. Sarayrah. Wasta. The hidden force in Middle Eastern society, Westport:
Praeger Publishers, 1993. p.1
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that will speed up the process as well as guarantee a favorable outcome. Kerkvliet writes

about how families can cultivate favorable relations with people who have resources or

connections to other people with resources. And people with resources will have a network of

people on whom they can depend regarding services or labor, for example. In the case that the

tribal man describes, the tribe will support a person politically so that he can help the tribe, a

sort of exchange network in the way that Kerkvliet describes. These networks are private and

unorganized, involving production, distribution, and use of resources. Everyday compliant

behaviors often “reinforce class and status differences and help to perpetuate a political

system in which inequalities, personal relationships and dependencies are endemic”.71 In this

case, it does not necessarily reinforce class and status differences within the tribe or between

the person depending on the other for wasta. But rather, it reinforces class and status

differences within the society, as the people without wasta will not have the same power or

possibilities as the people who are able to use wasta.

Relying on family and friends for money and labor

Many of the respondents talk about how they can rely on their family and friends, which

should be distinguished from the above mentioned behavior of using wasta.

Walking past a small supermarket in a street corner almost every night, I see one of the

store employees, Osama, sitting outside the store with his friends, talking, drinking coffee,

and laughing. I ask him for a short interview and he agrees, but is hesitant at first, as he plans

to watch el clasico behind the counter. He agrees when I promise we will finish in time for the

game. Talking about how his days look, Osama mentions seeing his friends almost every day

and tells me about one of his friends who is an engineer and designer. Osama has a bachelor’s

degree in business marketing and they often talk about business ideas and possibilities for

work. He means that their degrees complement each other and enable them to help each other

with business opportunities. With a high rate of unemployment and a high number of

university graduates, the opportunities are not many for the younger generations of the

population. Osama, for example, who has a bachelor’s degree in business marketing has been

working in his father’s store since he was a child. But, he does make use of his degree when

helping with his friend’s business, for example.

Omar, the young man who lives alone, talks about how he relies on his family in

emergencies, and that he used to rely on friends for “financial and emotional support”. After

years of living alone and being less dependent on his family, his friends are getting married

71 Kerkvliet, 2009. p.236
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and are providing for families of their own, which makes Omar having to rely more on his

family again. His brother is a co-founder of a company, where now all five brothers of the

family work together as they have persistently hired each other for positions within the

company. Omar tells me that he is thinking of hiring his sisters for positions within the

company as well.

Zaid, a taxi driver in his fifties, talks fondly about sitting with his parents every

morning before he goes to work. When they need help financially he pays their bills, and he

bursts out “Wallahi, most of the people in Jordan do this, not only me”– pointing to the strong

culture of taking care of your parents and family. Similarly, Amir says that he feels that he has

to offer his family everything he can and take care of them. He says that “our destiny is one

[and] if someone is in need, everyone will offer”. Giving examples of when he helps his

family, he mentions having helped his brothers financially when they got married and that he

regularly helps his brothers and father with governmental procedures and domestic work,

such as connecting water tanks to wells by their houses. Despite Amir and his brothers having

different career paths and working in different fields, they are still connected through different

businesses. He says that he considers his own business a family business as it should benefit

all of them.

Kerkvliet means that a large portion of everyday compliance is to rely on interpersonal

relations and maintaining networks to have access to land, labor and money. The relations are

not maintained for the reason of having access to labor and money, but access to labor and

money is an effect of these relations. The above mentioned examples are examples of people

having interpersonal relations with friends and family. When gaining access to financial aid,

work opportunities, or cheap labor through interpersonal relations you do not resist or modify

the system making you lack these things, neither direct or indirect. Neither do you support it,

but somehow you comply with it as you accept the conditions and rely on your family and

friends, instead of solely on the system.

Helping people in need

Similarly to relying on friends and family for money and labor, there is a behavior of helping

people in need. A middle aged woman, Khadija, talks about her job at a center where she

works with poor women and orphans. In her work position Khadija will help the women get

medical attention as well as help them with their children. She also teaches religion, religious

manners and the life of the prophet Muhammed for example, and children care, both at work

and outside of work. Taking courses with Unicef she learns about child care and spreads this
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knowledge to women in need. The help is not merely financial, medical or practical, but

rather Khadija emphasizes communication and spreading knowledge as a way of helping.

Despite this being part of her job she seems to enjoy helping others, and the borders between

what is her job and what is not seem to have become blurred. The job is a starting point and “I

go from there. They’re my friends. I visit them and they visit me. If something happens to

their kids I go there. Our relations have become more than work, they’re my sisters

alhamdulillah rab al alameen [praise be to God, Lord of the Universe]”. Finally, she says that

if someone asks for help or something specific and she can give it, she will, especially to

other women.

Another young man in his twenties, Mahmoud, tells me that he sometimes gives

money to help people in need, and then especially local communities. His sister is part of an

organization which collects money for refugee camps and he will give to her, if he gives

money, as he believes that the beneficiaries will get all the money as compared to if he gives

money to the UN or other organizations. “I give to local communities because they’re poor. I

don’t give a lot of money. [but] alhamdulillah I have a roof over my head, food,

alhamdulillah. And a lot of other people don’t”. Jamal tells me that he will help anyone that

he thinks is in need of help, arguing that it is “the value of community”. He says that “If I see

someone in need of help with something, like work, money, studies. If I can help I will help,

and if I can’t I will bring someone who can help”.

I would argue that helping people in need is, similarly to helping friends and family

with money and labor, to accept the conditions and forming some kind of relation to people

who become dependent on you or your donations, while not necessarily being tied by family

or friendship bonds.

Living an ‘ordinary’ life

“There is a saying that my dad always says to me and my brothers– ‘don’t get stuck with the

government’ ya’ani, be a normal person with normal problems”. Omar and Mahmoud talk

about how their fathers have told them not to get in trouble with the government and to aim to

live a hassle free life. They view it as not worth the possible consequences of getting into

trouble or to resist. Omar tells me about how he used to work for Uber when it was illegal

(which we will return to in the section about the informal sector). He was caught by the police

a number of times and the government would take his car for a few days after which he had to

pay “huge fines” to retrieve it. His father had been angry with him, saying he should not work
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for Uber. And once again he repeated the words “don’t get stuck with the government [...]

don’t get stuck with anything government related”.

Zaid, the taxi driver, talks about how he wants change, but that he doesn’t want things

to get worse than how they are, and that it is better to comply and make the best of the

situation. He means that even though there is no comfort in living, or maybe rather quality of

life, at least he is safe and secure “Alhamdulillah”. Pointing through the window towards the

street of a lively neighborhood with restaurants and coffee shops, he says that no one has to

fear walking those streets. He explains the lack of quality in life with expensive electricity and

water, for example. And, to overcome these obstacles he doubles his working hours, working

12 hours a day driving the yellow taxi, which further reduces the quality of life. But, he means

that there is nothing else he can do, “I’m a citizen, not the government. Working is the only

thing I can do, there is a law and I have to follow it. They give us safety but they take our

comforts of living”. Regarding his duty as a citizen, Zaid says that it starts with himself, that

he doesn’t want to bother people, “I want a nice life, I don’t want anything else. So it starts

with myself”. He means that if he strives to have a comfortable life without trouble, and other

people do the same, there will be a comfortable life. Similarly to Zaid, Amir describes his

duty as a citizen as supporting and developing his country, which he fulfills every day by

working and following the law. He says that it is something that he does for his country.

Khadija also talks about her duties as a citizen, and that the main duties are to work and

provide help for others.

Luigi Achilli wrote in 2014 about the strive for “the ordinary” among Palestinian

refugees in the Amman refugee camp Al-Wehdat. He described a will among the people to

distance themselves from the “unsavory and dangerous world of politics”, pointing to how

politics is understood as being based on the dichotomy of friend/enemy.72 Even though

Achilli’s study is about Palestinian refugees in a refugee camp, this sense of striving for the

ordinary seems to be an occurring thought also in the minds of the respondents. The strive for

the ordinary here seems to be a strive for a non-resistant life and avoiding the troubles that

would emerge from resistant acts or behaviors. Thereby, they strive for a compliant lifestyle

as that will cause least harm in their everyday lives.

Kerkvliet writes about how in certain authoritative societies any behavior out of the

ordinary can be viewed as a “genuine denial of the system”. Citizens of these societies must

therefore appear to tolerate or believe in the political system or in what the system expects of

them. “They become players in the game, ‘thus making it possible for the game to go on, for

72 Achilli, 2014. p.242
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it to exist in the first place’”.73Actions without thought or conviction can be done in order to

get by or have a “relatively tranquil life ‘in harmony with society’”, and these kinds of actions

are signs of obedience.74 Without discussing the Jordanian regime’s level of authority or the

level of obedience expected by the citizens, we can see that some Jordanians strive to appear

obedient and live a tranquil, or ordinary, life. And this strive for an ordinary life becomes, in

turn, a form of everyday compliance.

Self-censoring

Many of the respondents talk about self-censoring as a way to get by, not getting into trouble,

or as a way to live an ordinary life. They can be critical towards the regime, economical

policies etc., but they will not voice these opinions, except in “safe” spaces (these critical

notions will be discussed in a later section). The consequence is that people, daily and

publicly, are compliant with the regime as they will not voice resistant attitudes openly.

Talking about freedom of speech, Amir discusses how it is an ambiguous issue in

Jordan. He believes that he has the right to freedom of speech, and that it is written in the law

that all citizens have the right to have their opinions. And then he continues “but only in

certain topics [...] The law says we can, but suddenly sometimes there are topics it’s forbidden

to talk about [...] they say you can say your opinion, but if you do you will go to prison”. I ask

what he does about this and he replies with a smile “we talk, but not in public. We talk about

it [critique or “forbidden topics”] with people we trust”. Amir mentions the cybersecurity law

that Jordan adopted in 2019. It forbids the population to post “online hate speech” and

“libelous material”, especially against the regime, or people in official positions. It has been

criticized for being “an assault on civic expression”.75 Amir says that he used to criticize the

performance of the government on social media, but that he now only says mabrouk

[congratulations] to people who got engaged and share condolences when someone has died.

Even in closed groups or in groups on whatsapp he will refrain from posting anything critical

of the regime, fearing that screenshots from these groups would be shared with the

intelligence security.

Khadija talks about the fear of expressing herself in gatherings, saying that “we should

be able to say words without being scared [...] I want to say words but I don’t dare to”. She

tells me about how her brother used to work for the mukhabarat [the intelligence] when she

75 Sevan Araz. “Jordan adopts sweeping cybersecurity legislation”, Middle East Institute, 2020-01-30,
https://www.mei.edu/publications/jordan-adopts-sweeping-cybersecurity-legislation (Retrieved 2022-04-10).

74 Kerkvliet, 2009. p.236
73 Kerkvliet, 2009. p.237
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was “a young girl”. One time she “celebrated” the assasination of an Israeli politician with

family and neighbors running in the staircase and celebrating on the street outside their

house– “I expressed my relief”. The next day, her brother came to the house and took her

aside to tell her “don’t speak [...] there are people around you who have told what you said”.

She says that they lived far from her brother and where he worked and that she couldn’t

understand how he could have learned about what she said.

Similarly to “living an ordinary life”, these practices of self-censoring are a form of

everyday compliance as they do comply with the system. They have to appear to tolerate or

believe in the system as they fear that they would get punished if they did not.

II.III Everyday Modifications and Evasions

Bayat writes that resistance is an intentional act, and that “stealing urban services”, such as

illegally tapping into electricity and water from the municipality is not a resistant action.

These actions may lead to change in social policy and urban structure, if continued, but are

not intended as an act of resistance.76 Bayat’s conceptualization of the quiet encroachment of

the ordinary often falls into what Kerkvliet would call everyday modifications and evasions.

And that would be everyday modifications and evasions “of what authorities expect or the

political system presumes”.77 The behaviors here are such that they convey an indifference to

rules and processes regarding production, distribution, and use of resources. Kerkvliet means

that it is often things people do to “cut corners” when trying to get by. These actions are not

intentionally or directly opposing superiors and are lacking intention to hurt or target

authorities or people in superordinate positions.78

Bayat means that encroachment becomes political when the encroachers’ gains are

threatened and they defend them, often collectively and loudly.79 However, authorities might

refrain from threatening the gains, as it is, similarly to what we mentioned above in everyday

compliance, often a self-help activity despite violating property and power.80 In Kerkvliet’s

understanding, these acts would be “everyday political”, already in the act itself and not only

when it is threatened and defended, and that is how I will understand these acts here.

80 Bayat, 2010. p.60
79 Bayat, 2010. p.60
78 Kerkvliet, 2009. p.237
77 Kerkvliet, 2009. p.237
76 Bayat, 2010. p.53
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Operating within the informal sector

I pass by the garage of my building everyday, seeing it filled with people and boxes of fruits

and vegetables. When I ask someone about the small fruit market they tell me that the garage

is rented out by the owner of the house to a man who sells fruit and vegetables. Even though

they are not registered, and the business is not legal, it seems to be widely accepted. The man

has been selling fruit and vegetables in the same garage for a couple of years, and everyone

around the neighborhood knows him. Similarly, there are small trucks driving around the city

with speakers on the roof declaring the daily prices of their products. Outside my window I

hear, several times every day, a truck blurting out the prices of bagdunis, bandura, limon wa

nana [parsley, tomato, lemon and mint], after which they will stop on the street and let people

buy their products. Omar talks about these “unofficial” vegetable and fruit shops, that he

never even thought about the legality of these practices and that he views them as “legally

illegal”. Omar mentions other practices similar to this, such as the street vendors and people

drawing a cart selling fruit on the street. He says that sometimes these people have someone

in the beginning of the street watching out for representatives from the municipality who can

close down fruit carts or street vendors. There are examples of when they take the products of

these street vendors, like cans of beans or corn, and they lose their business. Omar views

these illegal ways of making a livelihood as something that should be accepted as the

economy in Jordan is bad and people have a hard time making a livelihood. He brings up the

example of Mohamed Bouazizi in Tunisia, a street vendor who set himself on fire after the

confiscation of his products. This event is seen by many as a catalyst for the Tunisian

revolution and in turn for the Arab Spring.

Omar also tells me that he used to be an Uber driver for a while, before Uber became

legal in Jordan. Even though it was illegal in Jordan at the time, he could not find another job

and therefore risked getting a fine every time he worked, driving people around Amman. Uber

offered to pay their drivers’ fines, as they established themselves in Jordan, and today Uber is

legal.

The above mentioned practices are examples of how to operate within the informal

sector. For the past two decades researchers have tried to study, measure and describe the

informal sector in Jordan. The difficulty in studying the informal sector or informal economy

lies in how to measure and define it. We don’t have to measure or search for a final definition

of the sector here, but the International Labor Organization (ILO) has offered a widely used

definition:
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The informal economy is broadly characterized as consisting of units engaged in the

production of goods and services with the primary objective of generating employment

and income to the persons concerned.

The informal sector then is defined as comprising those households with market

production that are:

• Informal own-account enterprises may comprise either all own-account enterprises or

only those which are not registered under specific forms of national legislations;

• Enterprises of informal employers may be defined in terms of either the size of the unit

below a specified level of employment, or the non-registration of the enterprise or its

employees.81

The informal workers are sometimes employed by informal enterprises, but a majority of

them are domestic workers without contracts, workers without fixed employers, temporary

workers getting paid through agencies, part-time workers for fixed employers, or unregistered

workers.82 Reasons for operating within the informal sector are increased taxations, increased

regulations of the economy, such as regulatory laws and license, and inefficient

bureaucracies.83 These factors increase the cost of operating in the formal economy and

thereby leads to the expanding of the informal sector. According to the IMF, the size of the

informal economy in Jordan was 15.2% of GDP in 2015.84 The Economic and Social Council

and the Ministry of Planning in Jordan conducted a study to estimate the size of the informal

sector in Jordan and found that, in 2010, informal employment accounted for 44% of the total

employment in Jordan.85

Bayat writes that “quiet encroachment, although it is an infringement on the public,

property, and power, may in many ways benefit Third World governments, for it is a

mechanism through which the poor come to help themselves. It is no surprise, then, that these

governments often express contradictory reactions toward these kinds of activities”.86 In this

case, operating within the informal sector could be interpreted as a form of encroachment as it

is illegal and an infringement on the public, property, and power. The way it helps the

86 Bayat, 2010. p.61
85 Sobh, 2019. p.21

84 Bashar Sobh. “State of the Informal Sector in Jordan: Opportunities for Integration”, 2019, Al-Quds Center for
Political Studies & USAID. p.20

83 UNDP. The Informal Sector in the Jordanian Economy, 2013. pp.7-8
82 UNDP. The Informal Sector in the Jordanian Economy, 2013. p.6

81 UNDP. The Informal Sector in the Jordanian Economy, 2013.
file:///home/chronos/u-3b02eb810ee0cc3560444be43b9df75cc050eddb/MyFiles/Downloads/The%20Informal%
20Sector%20in%20the%20Jordanian%20Economy-jo%20(1).pdf (retrieved 2022-04-01). pp.5-6
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ordinary to help themselves can explain why the government does let the vegetable and fruit

trucks operate in public without a direct threat of shutting down. I have observed how police

cars pass by these trucks while they are selling fruit to people on the street without as much as

a disciplining word. I would argue that operating within the informal sector is a form of

everyday modification and evasion and not a form of everyday compliance, as it still conveys

an indifference to rules and processes, which is a distinctive feature of everyday modifications

and evasions according to Kerkvliet.87 Furthermore, the behaviors are not deliberately

targeting or opposing authorities or the regime, but they are evading the bureaucracies and

regulations of the economy as well as refraining from paying taxes while trying to make a

living.

Emigrating from Jordan

Osama, the young man working in a supermarket, seeks to find the words to describe himself

when I ask him who he is. After describing himself as a Jordanian citizen, his age and his

work, he says “I am, like everyone else, thinking about migrating to another country”. He

later talks of how he has worked in his father’s small shop since he was a kid, despite

receiving a degree in business management since then. The difficulty in getting a job suitable

for his level of education seems to be the main factor for his ideas about emigrating, but he

also mentions “economy and politics” and how “everything is going backwards [in Jordan]”

as causative factors for this idea. It is quite apparent, navigating through different groups of

youth in Amman, that many of them are looking for ways to get out of Jordan to start a new

life somewhere else. During the three years I have spent in Jordan I have seen acquaintances

move to Spain, another traveled to Switzerland in hopes of a better life, and a third moved to

Russia. A man I talk to moved to Oman as a twenty-something, and after a few years back in

Jordan to take care of his elderly parents, he moved to Qatar for work and for a, in his own

words, “better life” than the life he had in Jordan. Amir talks about his love of Jordan and the

land and says that this is the only place he wants to live in, “[I’m] belonging to the land, to the

history, the area our fathers and grandfathers were born. All of my life is in Jordan, my

friends, family, work, life. My future is in Jordan”. But then he jokingly looks to the sky and

locks hands miming “Turkey inshallah” and laughs. Amir has told me before that he has

opened businesses in Turkey and the thought of leaving Jordan has crossed his mind.

Whatever his true desire is, wherever he wants to live, his statements show how widespread

the thought of emigration is among Jordanians.

87 Kerkvliet, 2009. p.237
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The problem with unemployment in Jordan is caused by structural imbalances in the

Jordanian labor market, e.g. the labor supply exceeds the domestic demand for labor.88 A low

crude activity rate economic participation is explained by several reasons, one of them being

that young workers migrate to work abroad, especially in the Gulf countries.89 Especially

high-skilled Jordanians have emigrated for work during the past 50 years. A majority of these

have sought to work in the GCC (Gulf Cooperation Council) countries. Despite difficulties in

estimating the number of Jordanians who are currently abroad, Di Bartolomeo et al. estimated

that in 2008 4,9% of the Jordanian population lived outside Jordan.90 In 2010 2,1% of the

Jordanian households had a member working outside of Jordan, even though these numbers

do not include cases where the whole household is abroad. A majority of the emigrants are

highly educated and from households in urban areas. The top destinations of current

emigrants are Saudi Arabia or the United Arab Emirates where more than half of the current

emigrants reside, and around a quarter of the emigrants are in Western countries, where the

USA is the main destination. Around 91,8% of the current emigrants are waged workers while

7,8% are employers, meaning that almost all emigrants are working abroad and we can expect

work-related factors to be a reason for many to emigrate.91 Research shows that many of the

emigrants were employed in Jordan before emigrating, so the possibility to get a job alone

should not be the main factor motivating the emigration.92 The people that I talk to mention

emigrating “for a better life”, possibly pointing to a better job, a better salary, or a better

living standard overall

The emigrants do not oppose or resist the regime, but they leave their country for a

better life, overcoming the limited possibilities that they experience in Jordan. The fact that a

majority of the emigrants from Jordan are high-skilled workers means that their emigration is

a loss for the state. They do not target any superior, but do what they can to “get by”. Even

though this act is not illegal, they do gain something from avoiding Jordanian laws,

bureaucracies, or the Jordanian society altogether (by leaving it behind).

92 Wahba, 2014. p.175
91 Wahba, 2014. p.175

90 Jackline Wahba, “Immigration, Emigration, and the Labor Market in Jordan”, The Jordanian Labor Market in
the New Millennium (ed. Ragui Assaad), 2014, Oxford: Oxford University Press.

89 UNDP. The Informal Sector in the Jordanian Economy, 2013. p.16
88 UNDP. The Informal Sector in the Jordanian Economy, 2013. p.9
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II.IV Everyday Resistance

Everyday resistance involves showing opposition to something that you regard as unjust,

unfair, or as illegal claims made by people or institutions in more powerful positions than you.

Kerkvliet describes it as “subordinate people struggle to affirm their claims to what they

believe they are entitled to based on values and rights recognised by a significant proportion

of other people similar to them”.93 He means that resistance involves intentionally contesting

claims by people in higher positions or intentionally “advancing claims at odds with what

superiors want”.94

Discussing policies or issues that you don’t agree with, or critiquing the government

In a previous section I discussed the behavior of self-censoring as an everyday compliant

behavior. A behavior connected to self-censoring is to critique the government, as well as

discussing policies or issues that you don’t agree with. The respondents talk about

self-censoring as a consequence of a fear of repercussions. And while expressing such a fear,

a majority of them admit to critiquing the regime or its policies in private and “safe” spaces.

Mahmoud, one of the young men in his twenties, says that he talks to his friends about issues

such as the economy or news, and more specifically corruption, high prices, and the

government’s deals with Israel, explaining that he and his friends are quite “anti-west,

anti-Israel, [and] anti-American”. As he mentions being anti-Israel and that the government’s

deals with Israel are a recurring topic for him and his friends, we can expect these

conversations to be critical towards the government.

Jamal, another twenty-something, talks about the fact that he doesn't feel free to

express himself regarding the regime and how he does not openly criticize it. Instead, he

mentions how he sits in coffee shops with his friends almost every day, and that they discuss

the economy, work related issues, and news, including critical notions of these topics.

Likewise, he sits with his mother every night before going to bed, and sometimes they discuss

issues that he thinks could possibly get him persecuted if expressed publicly. Omar similarly

talks about sitting with his family many times a week and that during these gatherings they

will talk about politics and economy, among other things. He says that even though he is

obliged to obey his parents according to his religion, he will discuss and express different

opinions than his parents when discussing the news or different parliamentary figures. He and

94 Kerkvliet, 2009. p.233
93 Kerkvliet, 2009. p. 233
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his father can get into heated discussions when Omar does not agree with the regime, while

his father does.

Zaid, the taxi driver, says that all he does everyday is talking, as he sits in his car

driving all day. He talks to his parents and family before work, he talks with his customers,

and he talks with his friends. What he talks the most about with everyone, both friends and

customers, is the economic situation in Jordan and the constantly increasing prices–“the

prices are increasing, even rice and milk [...] Everything is about the economy… we need to

live. This is not the Jordan it used to be, Jordan is more than this”. In the way Zaid tells me

about these conversations regarding the economy, I understand that they are not in favor of

the regime or their policies, but rather critical. Amir says that “we talk, but not in public. We

talk about it [critique or “forbidden topics”] with people we trust”. And Khadija, who talked

about how a fear of persecution has been present in her life ever since she was a young girl,

laughs when I ask her what she does about this. She says that she is quiet in public or bigger

gatherings, “but I still speak.. only in smaller groups”.

Despite practicing self-censoring as a form of everyday compliant behavior, we can

see a resistant character in the behavior of critiquing the regime, even though these critiques

are often expressed in private and smaller gatherings. It is resistant as expressing critique

against the regime is to intentionally contest claims made by people in higher positions than

you, or to show opposition to something that you regard as unjust or unfair.

Talking bad or joking about superiors or government officials

Also connected to the behavior of self-censoring is the behavior of joking or speaking bad of

government officials. Kerkvliet writes that “the nasty, derogatory things peasants say or the

jokes they crack about their landlords, employers, government officials, or the like behind

their backs can be forms of everyday resistance”.95

Omar says that he likes joking with strangers and people that he knows, and that he

sometimes jokes derogatory about the government, but “not to the limit I wish to [...] because

people get scared of making fun of governmental figures”. Meanwhile, when talking to

non-strangers he will joke derogatory about both the government and the King. He names the

“hopelessness” of the situation in Jordan, both economically and politically, as the reason for

him liking to make fun of said situation. Sitting down with his family is a setting within which

he will make derogatory comments or jokes, and he means that he doesn’t care if the

comments are directly against the King. Amir says that he does joke about the government

95 Kerkvliet, 2009. p.233
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and the King also in public, but only if there is no direct “critique or harm” against the

government or the King. He mentions an example of a joke that he could make in public, if

the tomato prices go down, he could say “Alhamdulillah, this is all we need!”. While, in

private he could joke about e.g. social security or agreements that the government makes with

Israel. These jokes would be “harsher” and clearly about both the government and the King.

Accessing land

The Dead Sea, the lowest point on earth, is situated an hour’s drive from Amman and a

slightly shorter drive from the city of Madaba, south of Amman. The salty lake is the

destination for thousands and thousands of tourists every year, both on the Jordanian side and

the Israeli side. The Jordanian side of the Dead Sea is lined with large luxurious hotel

complexes. Amir tells me that the land is originally owned by tribes and people of nearby

cities like Madaba. According to him, the hotels have been built on their land and it is a

constant nail in the eye of the allegedly original land owners. Some have protested this by

bringing their sheep and letting them roam the premises of the hotels, arguing that it’s built on

their land where they are supposed to herd their sheep.

I can not say if the land is actually originally owned by families from the immediate

area as others claim that the land belongs to the state. In 2015, Jordan Times published an

article about a dispute between the government and tribes in the Dead Sea area. A large

tourism project was being built on land that the tribes claimed ownership over, while the

investment body meant that it was state property. The President of the Jordan Investment

Commission (JIC), meant that the tribal lands are state lands that were distributed among

bedouin tribes during the Ottoman period to use “for grazing and cultivation purposes”. The

dispute started in 1993 when the land was registered under the management of the Jordan

Valley Authority. However, in 2011 an Amman court issued a verdict in favor of the tribes

and against the government. At the time of writing, in the spring of 2022, the tourism project

seems to be up and running, as it is possible to book rooms in the hotel complex.96

While bringing sheep to hotels and letting them roam the premises can be considered

an active protest behavior, and not so much an everyday form of resistance, there are other

more subtle and indirect acts of resistance connected to gaining access to land. Respondents

tell me that it’s not only the original owners claiming their right to access the land. Some

96 Omar Obeidat. “Tribes, gov’t in legal dispute over Dead Sea development”, Jordan Times, 2015-10-01,
https://www.jordantimes.com/news/local/tribes-gov%E2%80%99t-legal-dispute-over-dead-sea-development
(Retrieved 2022-04-05).
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people view the lake and the land surrounding it as belonging to all Jordanians, while it’s used

to attract tourists. As a way of gaining access to land that they mean they have the right to,

people cut holes in the fences keeping them out from the land next to the water. They mean

that the lake and the land belong to all of them, as citizens of Jordan, and therefore they

should also have access to it without having to pay. They destroy property owned by the state,

companies or investment companies, to be able to access the shore and the land surrounding

the sea. Kerkvliet writes that the persons or institutions who are targeted by the resistance

normally don’t know that they are, “at least not immediately”.97 The everyday forms of

resistance can be indirect and non-confrontational while targeting authorities.98 The act of

cutting holes in fences owned by superiors and accessing the land could therefore be viewed

as acts of everyday resistance, since it is both indirect and non-confrontational while still

targeting superiors.

II.V Everyday Displays of Identity

While previously mentioned behaviors have been easier to place within the different forms of

everyday politics, displaying certain identities is a more ambiguous behavior in regards to

what form of everyday politics it could belong to.

Identity

Identity is an often politicized matter in Jordan, and its importance is visible even in everyday

life. To some extent it can decide how, or if, you vote, where you live, what football games

you go to etc.. I can see displays of identity daily in Amman, especially of the Jordanian

Jordanian identity, and the Palestinian Jordanian identity. Scholars speak of identity politics

and an identity crisis in Jordan.99 It is understandable, as your identification with an ethnical

group as well as national group has shown to affect how you engage politically and how you

relate to the larger society.100

100 Sarah Scuzzarello. “Political participation and dual identification among migrants”, Journal of ethnic and
migration studies, 2015, 41:8, 1214-1234. Bert Klandermans, Jojanneke van der Toorn & Jacquelien van
Stekelenburg. “Embeddedness and Identity: How Immigrants Turn Grievances into Action”, American
Sociological Review, 2008, Vol 73:6, 992-1012.

99 Laurie Brand. “Palestinians and Jordanians: A Crisis of Identity”, Journal of Palestine Studies, 1995, 24:4,
p.46-61.

98 Kerkvliet, 2009. p.233
97 Kerkvliet, 2009. p.233
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Some people mean that the borders between the groups are getting blurred, while

others think the division between them is strong. In a previous study I interviewed young

Jordanian citizens with Palestinian origin about their identity. Many of them talked about a

perceived discrimination because of their identity as Palestinians, while others said that they

were only Jordanians and didn’t note any different treatment towards them compared to

Jordanians of Jordanian origin. How people identify is not a question of this study, but what

these displays of identity could mean in relation to everyday politics is. There is no such

simple answer as Jordanian tribes always being supportive of the government and the King

and that displays of their identity therefore is a supportive behavior. Neither is a display of the

Palestinian Jordanian an obvious resistant behavior, or necessarily resistant at all.

I ask all respondents in the interviews to first tell me who they are. Among all the

interviews there is only two that don’t explicitly tell me whether they are Jordanian Jordanian

or have a Palestinian background. This tells us that whatever displays of these identities mean,

it has importance and carries a meaning, even though this might be a different meaning

depending on who identifies with what. As mentioned, many people in Amman have bumper

stickers with names of their tribe, or their own name, on their car. If you belong to a bigger

tribe, people will know the name and maybe even what area you are from. I have also

observed how an accent can be an identity marker. Even with the pronunciation of letters, you

can show your identity and belonging to a group. The letter qaf (ق) that is pronounced as a

“gruff q” in standard or classical arabic, is in the Palestinian Jordanian accent (and madani

[city] accent) pronounced as a hamzeh ,(ء) which is a glottal stop, almost soundless. While in

the thicker badaoui [bedouin] Jordanian accent the letter is pronounced as a g. Women are

often expected to speak in the madani [city] accent as it appears softer and more elegant.

Men, and especially Jordanian Jordanian men, are expected to speak in a heavier badaoui

Jordanian accent. I have noticed how men who are members of Jordanian tribes sometimes

exaggerate their badaoui accent when they want to show authority or superiority over another

person, compared to how they speak with close friends and family.

Palestinian Identity

Mahmoud begins, saying that he is Palestinian Jordanian but “identify more as a Palestinian”.

He likes to remind himself and others that he is Palestinian by saying it “as often as I can, as

loud as I can”. Ways that he display this identity is in Palestinian food and music, but mostly

in the identification itself, when expressing that he is Palestinian. Mahmoud means that it’s

important to stand out as a Palestinian because “Palestine is under attack of being erased.
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Zionists are trying to erase Palestine, trying to make people forget about Palestine [...] [I want

to] remind people. Raise my children as Palestinians”. He displays his Palestinian identity in

social media, using facebook and instagram to post about political issues such as the

occupation of Palestine, Western interventions, and Israeli actions against the Palestinian

people. But, he says, “I don’t post a lot about the Jordanian government or what happens with

the Jordanian government”. Mahmoud thinks that Palestine is not covered enough in

Jordanian news outlets, and therefore he has to keep updated on social media. Even though he

does display a strong Palestinian identity, this identification does not seem to have to do with

him living in Jordan, or with a division between Jordanians and Palestinians, but rather the

Israeli occupation of Palestine.

The Palestinian identity is a politicized identity and it is important for many

Palestinians, wherever they live, to display their Palestinian identity. I speak to a girl, Nadia,

who is born in the US to a Palestinian father. Nadia speaks about the Palestinian identity

being under threat and that all Palestinians have to show that they exist and are not

disappearing. This mindset is partly present also among Palestinians in Jordan, especially the

more western-oriented youth that I meet. Strong displays of a Palestinian identity is not

necessarily an act in compliance with or of resistance against the Jordanian government or

regime, but rather a message to the world community. It is important not to confuse the

resistance in displaying a strong Palestinian identity in some parts of the world with a

resistance against the Jordanian regime when displaying a strong Palestinian identity in

Jordan.

Everyday Resistance?

Omar introduces himself as Jordanian, originally Palestinian. He connects his Palestinian

identity, or lack of Jordanian identity or tribal identity, to a perceived mistreatment by

government officials, policemen etc.. He mentions this when speaking about wasta, how his

Palestinian, or rather non-tribal, identity resulted in a lack of wasta in Jordan. In this case, a

display of a strong Palestinian identity could be more of a resistant behavior as he thinks that

he is being mistreated in Jordan, by the government and the King, because of his Palestinian

identity.

In a state attempt to create a strong national identity, a Jordanian identity, a gap

between the Jordanian Palestinian identity and Jordanian Jordanian identity has also been

created. The Hashemite family has, in order to ensure their own legitimacy, framed Jordan as

a “homeland for all Arabs, but one that belongs to its native people–that is, Bedouins, the
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inhabitants of the eastern shores of the river Jordan”.101 Luigi Achilli writes about how in

Jordan:

[T]here is a strong equivalence between ‘‘being Palestinian’’ and ‘‘being disloyal.’’ If any

assertion of Palestinianness is perceived by the authorities as a manifestation of disloyalty,

a manifestation of political dissent is often seen as an expression of Palestinianness. A

case in point was the ‘‘The March 24 Youth Movement.’’ Despite being comprised by

different groups with diverse ethnic and political backgrounds, the participants of the

sit-in were rapidly identified by the counter-demonstrators as being Palestinian Fedayeen,

aiming to overthrow the monarchy and establish an alternative homeland.102

Displays of a Palestinian identity in Jordan, can be an act of resistance against the Jordanian

regime, and not tied to the Israeli occupation. In Jordan, the Palestinian identity is politicized

as a consequence of other factors.

Everyday Support?

Amir instead, who is a member of a Jordanian bedouin tribe, introduces himself as Muatin

Urduni, Arabie, Muslim [Jordanian citizen, Arab, Muslim]. He talks of the Jordanian

Jordanians’ connection to the land, to the actual Jordanian soil. “All the tribes, they have a

history of war, of participating in big problems. They have victories”. The Jordanian tribes are

compared to the Palestinian Jordanians when he speaks of politics. Amir means that the tribes

are interested in politics, because the official positions give them power, as we discussed in

the section about wasta. He continues, saying that the government have more places for tribes

than for Palestinians, and that the tribes see that they have more right to these official seats

than Jordanians with Palestinian origin. He admits that some Palestinians can be interested in

politics, but most of them have “zero interest” and that “they are not interested in voting”. At

the same time Amir admits to not having voted himself during the municipal elections that

were held a few days before because no one from his tribe was candidating.

Historically, the Jordanian tribes have been closely tied to the Hashemite family. In

constructing a Jordanian identity (since it never existed as a political entity before the 20th

century), the Hashemites have emphasized tribal loyalties “to attain political legitimacy”.103

The royal family has had a strong support in the tribes and it has often been said that they

103 Köprülü, 2017. p.283
102 Achilli, 2014. p.242
101 Köprülü, 2017. p.283
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have to accommodate the tribes, as the tribes’ support ensures the Hashemites’ power. There

are people within the tribes, though, who are openly not supporting the regime, whether that

be the government or the King. Displaying a strong tribal, or Jordanian Jordanian, identity

could be a form of support, but it could also be a support for the tribe, for the family–without

connecting it to the government or the King. If we listen to Amir, we can see that displaying a

Jordanian Jordanian identity could be an intentional way of showing support for the regime,

but not necessarily so. It could also be a way of showing pride for the tribe and its history.

Everyday Compliance?

If the display of a strong identity would not be a form of support, if interpreted as being more

a support of the tribe than the regime, could it instead be a form of compliance? Given the

context, we can not look away from the fact that the tribal identity is strongly connected to the

regime and a support for the royal family. The division between the groups of Jordanian

Jordanians and Palestinian Jordanians has partly been created by the state. Regardless of your

opinions or values, strong displays of these identities might strengthen the narrative that has

been created by the state. Confirming or strengthening the narrative built by the state could

therefore be a form of everyday compliance, instead of intentional support or resistance.

II.VI Religion and Everyday Politics

In our conversations about their everyday life, I don’t ask direct questions regarding the

respondents’ everyday religious practices, as I feel that it would lead to another kind of study

with a focus on religious practices rather than religious elements of their everyday political

behavior. Instead, I let their stories about their everyday life expose the religious elements of

these behaviors. As lived religion is about personal experience and how people narrate their

everyday life or express themselves regarding different issues, I base the analysis on the

interviews rather than observations.

McGuire writes about how religious practices involve bodies, minds and spirits.104 In

Jordan, the everyday embodied practices of religion are visible in public as well as occurring

in private. People pray, for example, where they are, whether that be at the office, in their

living room, or on the side of the road. Even though I don’t find religious elements in all the

104 McGuire, 2008. p.98
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behaviors constituting the everyday politics in this study, some behaviors hold a religious

meaning to many of the respondents. In some cases, the respondent speaks of a behavior and

expresses religious words or phrases in their narration, which can also be lived religion.

Respondents often mention “the religion” when they refer to Islam. I keep this phrasing in the

text as I want to reflect their statements as closely as possible.

Religious Identity

Ammerman argues that “[w]e should pay attention to those practices of identity-claiming.

Where and how do people say who they are and what role religion plays in their lives?”.105

The first thing I ask of the respondents in interviews is to tell me who they are. Almost all of

them begins by naming their nationality or country of origin, “muatin urduni” [Jordanian

citizen], “urduni min asl falastini” [Jordanian from Palestinian origin], and most of them then

continue describing themselves as Arab and Muslim. In the stories they tell me, it is as

important for them that I know that they are Muslim, as their nationality or country of origin.

Jamal talks of his Palestinian and Jordanian identity, but means that his Muslim and Arab

identity are the most important and above any other identities. Omar describes himself as

Muslim and Arab, before mentioning any nationalities. The first thing Khadija says when I

ask her to describe herself is “tabaan Muslime [of course [I am] Muslim]”. She talks about

being a Jordanian and married to a Palestinian man, but that it doesn’t matter as long as they

are both Muslim.

Speaking of the Palestinian struggle, Mahmoud talks of his religion and I ask if he

considers it a muslim duty to engage in resiliance movements regarding Palestine and he

reflects on the matter:

Arab, Muslim, human, Palestinian [duty]. A muslim would like to stand with your

brothers. They’re being tortured. It’s important to you as a muslim. It’s closer to home. As

an Arab you should stand with Arab nationals. The idea of Arab nations, no one looks at

that anymore. We Palestinians don’t expect anything from Arab nations anymore. The

whole movement has died. Muslims will always have this feeling that they have to stand

up for their Muslim brothers.

It seems like he is reflecting over a turn from an Arab affinity and solidarity towards a

Muslim solidarity, even in regards of politics such as supporting Palestine.

105 Ammerman, 2021. p.20
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I ask Jamal what being Muslim means to him, and he says that it makes him feel

“comfortable and important”. He says that it makes him feel as a part of the land he is living

on, which is Jordan in this case. He then tells me how his days look, in connection to him

being a Muslim, and I guess that he means that his religion permeates all his everyday

actions:

I pray for example, the way I deal with my family at home, every day I go to work, I go

out with my friends. There is no way for me to sleep before I see my mom at night. The

prophet Muhammed, peace be upon him, was doing this. I have to feed the cat at the front

door. I have to say hi to the neighbors, I have to talk to my friends, check on them, that’s

what Islam taught me.

What Jamal implies here is that he regards all his everyday actions as being connected to his

Muslim identity. For a religious person it might be difficult or even impossible to distinguish

actions as religious or non-religious when they are religious themselves. It is a religious

person doing these things and where can we then draw the line of the action being religious or

not?

Ammerman meant that we should pay attention to how people say who they are and

what role religion plays in their life. We can see that the respondents often consider their

Muslim identity as being superior to their national identity. Being Muslim is often their main

identity marker, and thereby also plays a major role in their life, influencing actions and

behaviors. However, as the Jordanian culture is heavily influenced by Islam, this superior

religious identity does not mean that they have to give up their national identity. Possibly, the

Muslim identity can have a different effect on the everyday political behavior of a Muslim

living in a “secular” or Christian society, for example.

Sitting with your family as a religious behavior

Many of the respondents speak of sitting with their parents close to every day. Within this

setting they will have conversations or discussions regarding news, the economy, or even

political issues, which makes it a form of everyday political behavior. The conversations or

discussions can both be supportive or resistant towards the regime, depending on the

participants’ opinion or position on certain issues, and the behaviors were categorized as

everyday supportive behavior, as well as everyday resistant behavior, above.
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The behavior bears a religious meaning to many of the respondents, as they perceive it

as being a religious duty to sit down with your parents and talk to them. Jamal says that he sits

with his mother every night before he goes to bed, “there is no way for me to sleep before I

see my mom at night”. The reason for this is that “the prophet Muhammed, peace be upon

him, was doing this”. It is in these situations while he sits with his mother, among other

situations, that he discusses political issues that he disagrees with, and he expresses opinions

for which he fears he could get persecuted if uttered in other situations. In these situations he

talks about what is important to him, and he means that he will focus on any news or issues

regarding Arabs or Muslims. Hence, the religion also affects what he talks about in these

situations. Omar describes this behavior similarly, meaning that it is “in the religion” to spend

time with his parents and talk to them. It is possible then that this practice, not only being

expected of them according to the religion, but that it also becomes a religious experience

itself.

We can see that the everyday political behavior can be an effect of the respondents

performing something that they perceive is a religious duty. As they will sit down and talk

with their family, it will give them the opportunity to talk about the regime and its policies or

issues, to which they can take a supportive or resistant stance within the conversation.

Religious reasons for helping family, friends, and others

Similarly to sitting down with your family, respondents seem to give religious meaning to

helping family or friends with money and labor. Zaid talks of helping his parents financially,

when they’re in need, through paying their bills, for example. He means that it has to do with

his religion, Islam, that taking care of your parents is a way of adding to an income which you

will be rewarded with in paradise. Omar says that it is his duty as a son to take care of his

parents, that he should never disappoint them, and that he has to respect and obey

them–“because that’s how the religion taught me”. Talking of helping his family with money

and labor, Amir says that he considers his own business a family business, being fruitful for

all of them. Reasoning why he views family, money and labor this way, he says that “the

religion has a big part of it. It’s demanded from us by the religion. The father, the mother, the

brothers.. The religion encourages this and you will earn good deeds. We grew up with this

and since we were kids we were taught this. It is a habit and something that I am. It’s inside of

me”. Jamal talks about how Islam taught him not only to help his family but also to talk to his

friends often and support them if they have challenges in their lives. He has previously

mentioned how he will support friends with money, labor, and any kind of help, if he has the
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means to do so. The act, or mindset, of taking care of your family and friends often bear a

strong religious meaning to the respondents. It is a natural part of their lives, something that

they have been taught throughout their lives.

Just as helping your family and friends is perceived as a religious duty by many,

helping any people in need can be viewed as a religious duty. When I talk to Mahmoud he

mentions being Muslim and the importance of that identity for him. I ask him if there are any

choices that he makes or things that he does on a daily basis where he thinks of his religious

faith as a factor. He says that, as he is living in a Muslim country, he doesn’t have to think of

these choices. The cultural norms in Jordan and the Islamic norms are intertwined. He says

that cultural norms holding him back from doing things, would also hold him back because

they are Islamic norms. However, he says that “I feel that my religion, Islam, is more

connected to my humanitarian side than my normal life. When I see something I feel that I

should help them for the sake of my religion. My religion pushes me to do [that] rather than

[something else]”. He has previously talked about helping people in need by giving money to

refugees and the local community, and reasons this with the fact that he himself does not need

anything “alhamdulillah I have a roof over my head, food, alhamdulillah. And a lot of other

people don’t”. He says that Islam is, to him, a way of living and a way of treating others and

that the most important thing in his religion is how he treats people. Jamal, who talks about

helping his family as a religious duty, also means that helping anyone in need is a duty, based

on the Islamic teachings.

Religion and work

In a previous section regarding helping people in need as an everyday political behavior, we

met Khadija who talked about her job in a center for women and children in need. She talked

about how she would help anyone, not only people at her work, and that the borders between

work and non-work have become blurred. While telling me about her work, Khadija says that

she would help anyone who asks and that it is “from the religion, from the Muslim teachings”.

Helping people in need is to “love the good for the other” and she says that it was the prophet

Muhammed who said that “the one of you would not be considered a believer until he loves to

his brother what he loves to himself”. She says that she considers this a religious duty as well

as a citizen duty. McGuire argues that “it is worthwhile to consider how and why some

people’s spiritual lives are closely integrated with their work lives”.106 She writes about how

her respondents have a sense of connection of body, mind, and spirit, in their work and

106 McGuire, 2008. p.109
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spiritual practices, mentioning especially one respondent who thought that her garden work

made her spiritual practice richer, while her spiritual practice made the garden work more

than just a work.107 Khadija seems to find her work integrating body, mind, and spirit which

makes her work more than a work, as it also becomes a religious practice. From her stories I

learn that she does not leave her work within the working hours, but engages with the women

and children also in her spare time, reasoning the act of helping them with her religion.

At the same time, we can see religious symbols and praying occuring at the

workplace, the office, of Amir. He does not, however, speak of his job in religious terms.

Religion does occur at his workplace, but it does not make his job bear religious or spiritual

meaning. His job is performed in an office space and he works with numbers, computers, and

business partners rather than giving service to people in need. This can be a reason for him

not talking about his job in the same religious terms as Khadija. Ammerman writes that “We

heard stories from people who keep religious objects on their desk at work, or pray with their

co-workers about personnel issues, or find divine inspiration in science journals. Taking the

prayer and the inspiration seriously does not mean that work has become sacred OR that those

practices are not really religious [...] sacred and secular sometimes literally sit next to each

other”.108

Khadija’s work can be viewed as a form of everyday politics, and according to how

she speaks of her workplace and the people she meets there, we can see that her work carry a

religious meaning as well. Ammerman means that the likeliness for a person speaking of their

workplace in spiritual terms can depend on the degree of their religious commitment. Religion

can shape the values that the individual brings to their job and can thereby shape their job.109

From the stories Khadija tells of her life I can see a great religious commitment and it is

natural then that this religiousness appears in her everyday behaviors, whether they be

everyday political behaviors or her work, or a mix of these. As the everyday political behavior

connected to her work lies in helping people in need this can be affected by her religiousness,

as Ammerman means that religion can shape the values and in consequence the job of the

individual. Khadija talks of her job in religious terms and about how helping the women and

the kids has become a part of her life, as much as a job.

Religion and supporting the regime

109 Ammerman, 2014. pp. 197-198
108 Ammerman, 2014. p.195
107 McGuire, 2008. p.110
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If you travel past the 2nd circle in Amman you will be met by a sculpture in stone with the

engraved words “Allah, al-Watan, al-Malik”, which means “God, the nation, the King”. This

could be interpreted as a call to aside from the obvious worship of God, you should also

support the nation and the King. Maybe it should be almost as obvious to you to support these

as worshiping God. I talk to some of the respondents about supporting the King, and whether

there could be any religious connotations to that.

Omar means that “everything happens under God’s permission”, meaning that God

has put the King where he is. Regarding joking about the King, he says that “In Islam they say

that ‘exactly how you are, there will be someone from you–ruling you’, the one who will rule

us will be like us. You will find corruption in taxis, in supermarkets, but they don’t have 200

million in their bank accounts”. Omar speaks of religion as a motivation for keeping the King

responsible for his actions in the same way as he keeps his fellow human beings responsible

for their actions. Amir says that “even the religion says that we should follow the leader for

our country, for example. So you love him and respect him, but sometimes he makes

mistakes, [...] but it doesn’t mean I have to denounce him”.

Neither Omar or Amir seem to feel obliged to support the King because of their

religious identities. Rather, they seem to find the idea in their religion that they should view

the King as one of their fellow human beings, and therefore judge or defend him and his

actions as they would with anyone else. Meaning that they can support the King despite

perceived wrong-doings as he is like them, but they can also resist him without excuses that

they would not use for others.

Religion in the everyday spaces–the private and the public sphere

McGuire means that material objects can serve as channels for divine power, and that they

“may hold–literally and metaphorically–important meanings for those who use them in their

religious practices”.110 Ammerman speaks of aesthetics, such as Islamic calligraphy, and

means that “religious communities have long produced objects that are intended to inspire and

to create or facilitate connection to transcendent, divine realities”.111 She writes that

“sometimes an artistic object or production is itself the focus of religious practice. [...] In

Islam, Qur’anic calligraphy is thought to reflect the sacred character of the holy book

itself”.112

112 Ammerman, 2021. p.142
111 Ammerman, 2021. p.142
110 McGuire, 2008. pp.84, 85
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I try to interview the respondents in their everyday spaces, where they work, live, or

hang out. I interview a taxi driver in his car driving through the same streets he drives every

day, and store employees behind the counter where they talk to customers and meet friends,

for example. The religion is often physically present in artifacts that the respondents keep in

their daily spaces, in the car, office, or working space. When interviewing Amir he is sitting in

his office. The wall behind him is covered by a big sign, 1x2 meters, with words from the

Qur’an “walasawfa yuetika rabbuka fatardaa” [and your Lord will give you, and you will be

satisfied] (Qur’an 93:5). This is the place where he works, has meetings with business

partners, clients, friends and family members, discussing work, politics, news, etc.. As he

deals with these issues, whether informal or formal, the words of the Qur’an are always

towering behind him. Everyone who meets Amir will see the words, as all of the chairs and

couches in the office are directed towards him, and the sign. Whatever they talk about, or

whatever issues they deal with, the words of the Qur’an are always present.

I interview Osama, the supermarket employee, behind the counter late one evening,

when the street is empty and no customers come in. Sitting on a wooden chair I see several

misbaha [Islamic prayer beads] hanging behind the counter where he spends his days. This is

the place where he meets his friends, talks about job opportunities and politics. Similarly,

Zaid, the taxi driver, has hung a misbaha on the rear view mirror inside the car, a constant

reminder of his religion during his 12 hour working shifts filled with discussions and

conversations with customers and friends about the economy and their struggles of getting by.

Even though their actions or practices do not become religious because of the misbaha, their

religion is somehow physically present throughout their days in all their practices and

encounters. I sit in the living room, “the salon”, with Khadija. The tv is on during the

interview, but muted, showing pictures from Ukraine and Palestine. Above the tv is a painting

with the words Ya rab [oh Lord] written in the center. This is the place where Khadija sits

with her family, where they speak of political issues and where she speaks openly about her

thoughts regarding the regime. Similarly to the misbaha, the art is always present in her home,

on display for her guests but also a reminder for Khadija and her family. As Ammerman

speaks of aesthetics as a way to create or facilitate connection to the transcendent or divine, I

would interpret the calligraphic art as facilitating a daily connection to the divine within the

home, office, etc.. Even though these artworks, or artifacts, are not part of everyday political

behavior, they are physically present in the space where everyday politics take place, they

don’t make the political behavior sacred but the spaces within which they occur can carry a

religious meaning.
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Jumping out of a taxi on a rainy afternoon in the Jabal Amman neighborhood, I see a

police man kneeling on a prayer mat on the sidewalk. Checking my time on the phone, I see it

must be the Asr prayer. What I see is telling of exactly how present Islam is in public spaces

in Jordan. Given its presence in public spaces, it is not surprising how present religion is also

in the more private sphere, as I showed examples of above. Ammerman has based her studies

mainly on an American reality, speaking of a “religious domain” and a “secular domain”. In

Jordan, it is difficult to distinguish the religious from the secular. The presumably secular

streets are lined with signs carrying the name of God, the adhan [call for prayer] sounds five

times a day, and the taxi drivers often have their praying mat folded next to them when

they’re driving. In a previous section I mentioned how people display “political” symbols in

public, such as the flag, the crown, or pictures of the royal family. Likewise, the public spaces

are decorated with symbols or words holding religious meaning. Daily, I see bumper stickers

with the words “Mashallah” [God “willed” it] or “Alhamdulillah”, for example. Does this

mean that all the behaviors performed in public become religious? No, they don’t. But, in

Jordan, the religious and the political co-exist in public life. This makes it easy to engage in

both on a daily basis, sometimes at the same time, and difficult for an observer or even the

one engaging in it, to distinguish the secular from the sacred.

Religion in the language

Looking at the language itself, the words or phrases that the respondent uses when talking

about different issues in the interviews, we can see how they give religious meaning to

different aspects of their lives. In the Arabic language, the Islamic phrases are common and

especially greetings most often bear a religious meaning. It can give us some insight to the

lived religion of the respondent if we look at how and in connection to what behaviors or

situations that the respondents express gratitude to God, or use words with religious

connotations. Ammerman means that part of studying lived religion is to listen to how people

narrate their life in religious and spiritual terms–“those ways of talking and reporting are

themselves lived religion practices”.113

When respondents talk about their situation, the rights they have or the resources they

possess they will often say “alhamdulillah” and show gratefulness towards God for what they

have. When Mahmoud, for example, talks about his reasons for giving money to people in

need he mentions that he himself has access to water and food “alhamdulillah”. Khadija

constantly repeats “alhamdulillah, ya rab al alameen” while telling me about her thoughts of

113 Ammerman, 2021. p.20
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discussing politics, self-censoring, and her job. She also expresses gratitude to God for being

able to read, watch news, and keep up with what is happening in society–”I have

alhamdulillah thuqafe [culture]”. Zaid talks about safety and how he is safe in the streets of

Amman. He says that despite lacking a comfort in living and having to pay expensive bills for

electricity and water, “safety is existent alhamdulillah”. Osama talks about his friend’s

business and about “exchanging their talents”. When describing his friend’s university degree

and business he says “mashallah alaih”, which is a common phrase in Islam for when you

appreciate or compliment someone but you want to show that you are not jealous or want to

give them the “evil eye”. Saying mashallah will “remove” the evil eye or any ill-meant

thoughts in connection to what you just said.

When I speak to Omar about the informal sector, and more precisely the street vendors

and illegal vegetable shops or fruit trucks, he says that it would be haram to report them and

take away the livelihood of the workers. Strictly speaking, it would probably not be forbidden

according to Islamic law to report these activities. But, his choice of words in this situation

shows how actions that are made to “get by”, and maybe especially everyday modifications

and evasions can be excused in the eyes of the people, as they feel that people are pushed to

do this because of the bad economy. Calling it haram in this context does not mean that there

is a literary religious reason for excusing this behavior. But rather, religious values can shape

the ways people view and talk about certain activities, including everyday political behaviors.

Calling it haram shows the extent to which he thinks it would be wrong to report them. He’s

not only calling it eib [shame or disgrace in a cultural or religious context], but he chooses to

use the religious term for something that is forbidden. The respondents seem to praise God

and show gratefulness to God for what they have. It could be a driving force for compliant

behavior, in a way of living an ordinary life and being happy for what you have, without

asking for more.
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Chapter III – Conclusion

III.I Concluding discussion
In this study I aimed to find behaviors that constitute the everyday politics of Jordanian

individuals. Additionally, I wanted to see if it is possible to find everyday religious aspects of

these behaviors. From observations and interviews I have been able to map out behaviors that

fall into the frame of everyday politics, as well as categorizing them according to Kerkvliet’s

conceptualization of everyday politics. Furthermore, I have looked at religious aspects of

these behaviors, and of everyday life, according to the Lived Religion theory.

Everyday politics

The first research question was “How does the everyday politics of Jordanian individuals

manifest itself?”. The everyday political behaviors that I have found and presented are meant

to show an insight into how the everyday politics of the ordinary Jordanian can manifest

itself. I am sure that there is a myriad of everyday behaviors in the Jordanian society that

could be interpreted as everyday politics that haven’t been presented here. In hindsight, I

believe that a large part of the everyday politics of the ordinary could fall under everyday

modifications and evasions, yet they are difficult to observe. They could be of such character

that respondents either don’t think of talking about them in stories of their everyday life, or

that they don’t want to reveal such actions as they might be of an illegal character. I will not

claim that the amount of behaviors under each category says anything about the character of

these categories, or the frequency of each of these behaviors. The result is rather meant to

show how everyday politics can manifest itself and how we can think of everyday politics in a

Jordanian context.

The everyday supportive behaviors that I have presented are symbolic and don’t affect

the lives of the individuals financially or in other noticeable ways. They are symbolic as they

are about displaying pictures, symbols, or speaking of the regime supportively, rather than
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affecting your life financially or labor wise, for example. The everyday compliant behaviors

are more practical and concrete. Some of these behaviors do make an economic difference in

the everyday lives of the respondents and ordinary people of Amman, such as wasta and

relying on friends and family for money or labor. Living an ordinary life and self-censoring is

more about security and remaining “safe” from the authoritative regime’s possible

punishment of criticism or resistance. The behaviors that I have mapped under everyday

modifications and evasions are such behaviors that people do to “get by”. These are more

affected by, and affect, the financial situation of the people–and are especially connected to

work. Both compliant behaviors and behaviors of modification and evasions are sometimes

illegal or fall under a legal gray area. As Bayat argued, some illegal behaviors may be

overlooked by authorities as they can be a form of self-help that makes individuals take

responsibility for themselves, easing a burden on the government. The everyday resistance

behaviors are, like the supportive behaviors, more symbolic and often occurring in private or

“safe” spaces. I discussed displays of identity as more of an ambiguous behavior which can

mean different things, while most often carrying a political meaning or political undertones.

Whether the behavior is supportive, resistant, or simply compliant depends on context, who is

the sender, and who is the receiver.

The mapping of everyday political behaviors is not an attempt to say anything about

political currents in the Jordanian society. But we can see that the ordinary people relate to the

power and superiors in their everyday life through everyday behaviors. These everyday

behaviors are often carried out in order to affect the individual’s life or other people’s lives, in

relation to the power and the structures created by superiors. Everyday politics can affect and

lead to change while often being carried out without much thought or effort. Sometimes these

changes might develop in an organic way as an effect of everyday politics in contrast to

outside decisions affecting the people and their lives without it being their wish.

Everyday religion

The second research question was “How does everyday religion manifest itself in relation to

everyday politics in Jordan?”. I initiated the section with a discussion regarding the Muslim

identity in Jordan. Most of the respondents expressed a Muslim identity and claimed it to be

superior to other identities, such as ethnic or national ones. We can expect this Muslim

identity to trickle into most behaviors in their everyday lives, as it is a constant identification,

and not an occasional one. Therefore it also trickles into everyday political behaviors, to
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different degrees. If we look beyond the religious identity itself, everyday political behaviors

also contain other religious aspects.

The religious aspects of the political behaviors take different shapes. A behavior can

have religious meaning in itself, it can be narrated in religious phrasings, or be conducted in

spaces that contain religious artifacts, for example. We can see that respondents explicitly

express a religious meaning in certain behaviors, arguing that they are a religious duty. They

also tell the stories of behaviors using religious phrases or words, as well as quoting the

prophet. They surround themselves with religious artifacts in their offices, cars, and homes.

These are the places where they carry out the everyday political behaviors, and the religious

elements are often present in the same spaces. Religion is also present and visible in public

through artifacts, sounds, and visible religious rituals, such as the prayer. The street in Jordan

is a place for both everyday political behavior, as well as religious behaviors.

Everyday religious behavior and everyday political behavior are intertwined especially

in behaviors that serve to help other people, whether that be family, friends, or people in need.

Similarly, the act of sitting with your family to talk is described as a religious practice by

some of the respondents, while also being a situation in which they can also voice supportive

or resistant sentiments regarding the regime. Even if religion is not intertwined with the

political behavior, the religious or sacred is most often present when the political is carried

out, through physical artifacts or in the language and expressions.

III.II Further research
With more time in the field, and for a more comprehensive thesis, I would have liked to focus

more on the lived religion of the respondents. In this study I had to balance everyday politics

and lived religion, as well as doing fieldwork within a rather small time frame. In future

research, with more time, more attention can be given to both of these sections–giving a more

balanced but also deeper analysis of the different behaviors.

In future research it would be interesting to study the everyday religious aspects of

women’s everyday political life. Women are often overlooked in these kinds of studies as they

do not have the same possibilities of moving, acting, and meeting people as men. This study

shows that women do engage politically in their everyday life, however it can often be

conformed to the home behind closed doors, or to the workplace. What implications does this

way of engaging politically have? And what are the future possibilities, with the growing

emergence of social media and communities being built online? Could this open new doors
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for women engaging in politics in their everyday life? I have seen examples of how isolated

bedouin women in the Jordanian south use social media to keep up to date with news and

politics, for example.

Focusing on Jordanians with tribal affiliations could have contributed to the thesis in

ways of discussing individual tendencies reflecting or relating to the collectivist spirit of

tribes. Including Jordanians with Palestinian origins seemed as the better option in this study

as the former option would lead to a discussion that might not fit into the time limit of this

study. The tribal Jordanian identity is, instead, a factor for future research on everyday

politics, involving factors of collectivism, identity and decision making within tribes.
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