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FOREWORD

The present volume contains a selection of sixteen articles, pub-
lished in various journals over a period of forty years. Most of the articles
are in English, and three of them in French. One article (IX) was de-
livered in English, but published in Spanish translation and appears in
this volume for the first time in its original form. Most articles deal with
aspects of Islam in the contemporary Maghrib.

This volume will be the first in the Max Schloessinger Memorial
Series to deal exclusively with the Western part of North Africa. The
Maghrib is considered a part of the Arab and Muslim world, charae-
terized by the Berber component of the population, the imposition of
French and Spanish colonial rule, and the indigenous reaction to both.
To bring out these peculiarities of the Maghrib is a guiding principle
underlying all these papers.

One point calls for special comment. The article “Vénus et
I'lslam”™ (XIII) is part of a paper published in Hebrew in two parts: the
first part addresses Saturn and the Jews, and the second part focuses on
Venus and Islam. This paper was planned as a contrastive analysis and
should be read together in order to understand its full dimension and
significance. Regrettably, an English translation of the first part is still
a desideratum.

It was originally planned to include my article “Salafiyya” which
appeared in the Encyclopaedia of Islam, new edition. Because of techni-
cal reasons (differences of format) this was not feasible.

I would like to thank all those who took part in the production
of this book, in particular the publishers of the journals for their kind
permission to reprint these articles; Professor Yohanan Friedmann for in-
cluding the book in the Max Schloessinger Memorial Series and for the
editorial work involved: Professor Albert Arazi for checking the French
style of the article “Vénus et I'Islam”; and Ms. Sivan Lerer for preparing
the index. Special thanks are due to two eminent scholars in the Hebrew
University of Jerusalem: Professor Myriam Rosen-Ayalon for supply-
ing the picture appearing on the front cover—the Kutubiyya minaret,
the famous Almohad structure erected at Marrakesh at the end of the
12" century; and to Professor Amnon Shiloah who contributed the Ara-
bic background text appearing on the book’s cover, which consists of
a Maghribi script written by the famous jourist al-Wansharist and pre-
served in the Royal Library at Rabat, To all of them I express my deep
gratitude.

The Hebrew University of Jerusalem

Jerusalem, November 2004 Pessah Shinar




IBADIYYA AND ORTHODOX REFORMISM
IN MODERN ALGERIA

by PESSAH SHINAR

In the light of the historical relationship between orthodoxy and sec-
tarianism in Islam, special interest attaches to any attempt at reconciliation
and mutual understanding. This is all the more true when one of the
patties involved happens to be a group of the Khiridjite sect, the Iba-
diyya. * This paper deals with the background and development of rela-
tions between Ibidis and Sunni reformists of the Salafiyya trend in
Algeria.

As is well known, the Kharidjite heresy was characterized from its in-
ception by extreme non-conformism and utter ruthlessness in dealing
with dissenters. The doctrine of isti®rad, the execution of all non-Khi-
ridjite Muslims including their families, as preached and practised by the
Azraki subdivision of the sect, made the Kharidjites an object of intense
and universal hatred and abhorrence, True, the backbone of activist
Khiridjism was broken in the East as early as the middle of the eighth
century, while in the Maghrib the Azirika seem never to have gained any
considerable foothold. Yet Berber Islam, opposed as it was to Arab
superiority and dominance as well as to discriminatory taxation, proved
singularly receptive to Kharidjite ideas. The relatively moderate groups
of Ibadis and Sufrites retained the ideal of an egalitarian theocracy, the
fighting spirit of the sect and the principle of takfir, but refrained from
killing women and children. They were able to attract a large following
among the Berbers, to such an extent that during much of the eighth and
ninth centuries large parts of the Maghrib came under their political sway

1. Commonly spelt "Abidis’ in the Maghrib. In this paper, the classical spelling
‘Ibidis’ has been adhered to throughout. On the sect and its history see Shorter
El, s. v. 'Ibadiya’ (T. Lewicki); R. Strothmann, 'Berber und Ibaditen’, Der
Islam, XVII (1928), 258-79; T. Lewicki, 'Mélanges Berbeéres-Ibidites’, REI!
(1936), 267-85. For the 16th century Ibidi chronicle Kitak al-Siyar by Abu'l-
¢Abbas al-Shammakhi see REI (1934), pp. 59 ff. — In addition to Algeria, Ibidis
are found also in Southern Tunisia, Tripolitania, Arabia and East Africa, for which
countries the Annuaire du Monde Musulman (ed. L. Massignon), 1929, gives the
following figures: Djerba, 20,000; Djebel Nafiisa, 34,000; Oman, 325,000; Zan-
zibar, 6,000. Figures for the Algerian Ibidiyya are given below, p. 99 and
note 9.
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or were involved in their struggles with the orthodox Caliphate and in the
contest between the Kharidjite factions themselves.

The 1badi Establishment in the Mzab

The most interesting and significant political organization among these
factions was undoubtedly the Ibadi Imdmate of Tahert (Tiaret) in West-
ern Algeria, founded by ‘Abd al-Rahman b. Rustam in 776 A.D. It soon
became a flourishing theocratic and puritanical, yet highly cultured and
tolerant state, a focal point of Ibadism everywhere. Even its destruction
by the Fitimids in 909 did not wipe the Ibidis out of existence until the
coming of the French and even thereafter. Scattered Ibidi communities
continued to live in the Central Maghrib and Ifrikiya, virtually isolated
in a hostile environment. The Tahert commonwealth itself was resurrected
in a different locality. Following an abortive attempt to settle at Ouargla
(Wardjlan) and a magnificent but shortlived resurgence at Sadrita,
founded in 970 south of Quargla, the Ibadi exiles from Tahert selected as
their final refuge a maze of desolate ravines north-west of Quargla, cut
by fluvial erosion in the calcareous plateau, and fittingly called the shebka
(net). The exiles founded, from 1011 on, a series of remarkably con-
structed walled cities (£s7r), each topped and dominated by a mosque
with a combination of minaret and watchtower. Here there arose the 'con-
federation’ of the Beni Mzab (after their main valley, the Wadi Mzab, or
Mizab — hence their appellation of "Mozabites’) with Ghardaya as their
capital. ?

By dint of intelligence, skill and hard work, including the labour of
the serflike parratin, the Mzibis gradually triumphed over the tremendous
odds of their environment and created an economy based in the main on

2. The 'Confederation’ consists of a close group of five towns — the Penta-
pole — and the settlements of Berfian and Guerrara, at a distance of 45 and
100 km. from Ghardiya, respectively. The chronological order of their establish-
ment is as follows: Al-*Atf (El Atteuf), 1011; Ba-Nura (Bounoura), 1043;
Ghardiya (Ghardaia), 1084; Baryin (Berrian), 1101; Malika (Melika),?; Bani
Yaskan (Beni Isgen), 1347; Karira (Guerrara), 1631 (Docnments Algériens,
No. 16, aoiit 1955). On the Mzib and its people see A. Motylinski, ‘Bibliogra-
phie du Mzab', Bxll. de Corr. Africaine, Alger, 111 (1885), 37-38; E. Masqueray,
La formation des cités chez les populations sédentaires de I Algérie(Kabyles du
Djurdjura, Chaonias de I Aurés, Beni Mzab), Paris, 1886; M. & F. Gouvion, Le
Kharédjisme, Monographie du Mzab, Casablanca, 1926; A. Chevrillon, Les Puri-
tains dw désert, Paris, 1927; A. M. Goichon, La wie féminine au Mzab, Paris,
1927; id. in REI, 1930, pp. 231 ff.; L. Milliot, avec collab. A. Giacobetti, "Recueil
de déliberations des djemias du Mzib', REI, 1930, pp.171-230: Documenis
Algériens, 'Mzab', Nos. 16 (Aodt 1955) and 23 (Nov. 1958).
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their famed date groves ® and trade. The cities attracted Arab elements,
sedentary or nomadic, and Jews, but these were not allowed to settle with-
in the Ibadi quarters.

The political regime in the Mzib can be described as a theocracy. Each
city was guided by a Council of Twelve, called the 'Circle of Recluses’
(halkat al-‘azzaba)®, headed by a shaykh and chosen from among per-
sons excelling in piety and learning. Some of the ‘azzaba had specific
functions, such as calling to prayer, leading the prayers and administration
of wakfs. As a body they watched over the observance of the Law and
public morality and exacted obedience under threat of excommunication
(tabri’a).® The womenfolk lived in a world apart, filled with strange
beliefs and old Berber practices. They were guided and supervised by a
council of their own, composed of the washers of the dead and subject
only to the control of the shaykh. ® Men and women alike believed them-
selves to be in the constant grip of a power that emanated from the ever-
expanding cemeteries. Here the living betook themselves from time to
time, singly or in groups, to enter into communion with their dead and
seek their guidance or comfort. 7

While the domain of the dead kept steadily growing, the precincts of
the living remained stationary and their numbers seem to have been kept
down by frequent internecine strife, enemy raids and possibly also the
exceedingly hard conditions of life. In 1906 the total number of Mzibis
in Algeria was estimated at 40,000, ® and this figure has remained practi-
cally unchanged over the last fifty years.® About one-fourth of this
number were temporary emigrants in the cities of Northern Algeria, the
Tell, emigration having begun in Turkish times. Here their literacy, ver-
satility and business flair, no less than their frugal ways and purposeful

3. Documents Algériens, No. 16, gives a total of some 200,000 palm trees for
the entire Mzib, including Metlili-des Chaamba.

4. About the derivation and meaning of the term ‘azzaba see al-Minhadj,
Cairo, I, 159.

5. On the government of the Mzab see ibid., I, 156-60, 329-33.

6. On the women in the Mzib see especially Goichon, op. cit.

7. On the cemeteries of the Mzib and their significance see Chevrillon, op. cit,,
pp. 157-66.

8. Ismaél Hamet, Les Musulmans Francais du Nord de I' Afrique, Paris, 1906,
p. 289.

9. In 1952 the total population of the Mzib was officially estimated at 53,000;
of these 30,000 were Ibadis, 20,000 Chaamba Arab Mailikis, 2000 other Arab
Mailikis, 1627 Jews, about 100 Europeans. According to Documents Algériens,
No. 16, the population in 1955 totalled 42,000, of whom, 32,007 were Ibadis.
About 10,000 Ibidi emigrants in the Tell should be added to this figure to obtain
the total number of Ibidis in Algeria.
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saving, enabled them to accumulate considerable funds which they invested
in the Mzab, largely to maintain or expand their plantations. Hence came
their reputation for wealth and the various epithets describing them as the
‘bankers of North Africa’; their country as the ‘banksafe of the Sahara’;
and their religion as ‘une théologie bancaire’ (E. F. Gautier), while
malicious tongues accused them of ‘building a bridge of gold to Paris’,
i.e. of using their financial power to influence the Government’s policy. *°
It should be noted that the Mzabi enterprises in the Tell tended to become
family ventures and as a rule barred partnership with non-Ibadis. *

It was clear that while the temporary emigrants in the Tell made pos-
sible the relative prosperity of the shebka, permanent emigration would
spell the decline of the Mzib and perhaps of the entire Algerian Ibadiyya.
To obviate this danger, the Mzibi legislators did not rely solely on Ibadi
clannishness and attachment to the Mzib, but imposed an absolute ban
on the emigration of women ** and made it incumbent on every emigrant
to revisit the Mzib at regular intervals and thus renew his bond with
home,

The popularity of the Mzabis in the Tell, however, seems often to
have stood in inverse ratio to their commercial success. Their heterodoxy,
exclusiveness, reputed avarice and distinct physique, and probably also
their lack of sympathy and contact with the extremely popular and power-
ful Safi orders, singled them out as a target for Maliki fanaticism. When
the marabout, Hadjdj Miusa of the Darkiwa order, invested al-Midya
(Médéa) in 1835, he demanded that all Jews and Mzibis be delivered
up to him, in order to put them to the sword. ** Significantly also, when
the French troops entered al-Mu‘askar (Mascara), the capital of Amir
‘Abd al-Kadir, in 1841, they found there only Jews, Mzabis and a few
hadar; the rest of the inhabitants had fled.'

10. Al-Nadjah, 2.11.1923; P. Fontaine, Alger-Tunis—~Rabat, Les dessous du
drame nord-africain, Paris, 1953, pp. 195 f.

11. A similar attitude was adopted by the Ibadi grocers from Djerba in Tunis
in 1906. It took three years to persuade them to form a cooperative, and when they
finally agreed they stubbornly refused to admit any non-Djerban member (Chedly
(Shadhili) Khairallah, Le Mowvement Jeune Tunisien, Tunis, n. d., p. 38).

12. In 1928 the population of Berrian was reported to have unitedly resisted
the departure of a woman for Algiers (Documents Algériens, No. 23, 20.11.1938),

13. According to al-Nadjih, 5.6.1925, the average Mzibi emigrant revisits his
home after 5-6 years of absence and stays there for several months.

14. Col. P. Azan, I'Emir Abd el-Kader, Paris, 1935, p. 39.

15. Ibid,, p. 64.
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An Attempt at Sunni-lbadi Reconciliation

This traditional attitude of mutual aloofness, distrust and hostility
between Maliki orthodoxy and Ibadism continued until the early twenties
of the present century, when an attempt was made on both sides to reach
mutual understanding and co-operation. On the part of the Sunnis, the
group involved were some reformist “ulama’ of the Salafi-'Neo-Wahhabi'
trend. Like their parent movement in the East, though in more thorough-
going fashion, ** these ‘ulama’ strove to regenerate their people by
means of an Islam restored to its original purity and simplicity and a
classical Arabic education; to foster pride in Islamic religion and history,
and confidence in the future; to awaken Algerian national consciousness
and solidarity with the rest of the Arab and Muslim peoples; and to
counteract the lures and inroads of French and Western civilization, as
well as Christian proselytism, 7

The movement towards rapprochement seems to have begun in 1923:
a moderate organ of orthodox reformism in Constantine, al-Nadjap,
provides evidence of friendly contact and mutual respect and sympathy
between the two groups at that time. ** The paper strongly supported the
Mziabis" case in their dispute with the French Government over the ques-
tion of military service (see below) and incidentally refuted current alle-
gations and misconceptions about the Mzabis in general. ** It sharply

16. On the Eastern Salafiyya and orthodox reform movement see C, C. Adams,
Islam and Modernism in Egypt, OU.P,, 1933; H. Laoust, ‘Le réformisme ortho-
doxe des “Salafiya™, REI, 1932, pp. 223-34; H. A. R. Gibb, Whither Islam, Lon-
don, 1932, pp. 102-54 (the Y.M.M.A.), 267 ff.; id., Modern Trends in Islam,
Chicago, 1947, pp. 34-36, 133.

17. No exhaustive study of the orthodox reform movement in Algeria has
appeared in print so far, though its general character and development have been
described in various publications. Of these the following may be mentioned:
articles in L' Afrigue Frangaise by 1. Desparmet (1933, pp. 149 ff., 265 ff., 780 {f.;
1935, pp. 104 ff.,, 229 ff.; 1938 (Rens. Col.), pp. 195 ff.); A.-G. Bouvreuil (1936,
pp. 382 ff.) and J. Noél (1938) (Rens. Col.), pp. 32 ff.); Oriente Moderna, XII
(1932), 195, 489; XIII, 180-82; XV, 445 f.; XVII, 224 f, 438, 537 £.; XVIII, 421;
in Politigne Etrangére by R. Montagne (Avril 1937, pp. 131 {f.); in Retne de la
Méditerranée by Aug. Berque (Juillet-Aolt 1951, pp. 417-29); Hassan, Comment
Périra V' Algérie Frangaise, Constantine, 1938; Ch.-A. Julien, L'Afrique du Nord
en marche, Paris, 1952, pp. 112-17; G. Busson de Janssens, L'indépendance du
culte musulman en Algérie, Paris, 1951.

18. Sce, for instance, the news item on the visit of the paper's envoy with the
Mzabi merchants of Milizna and the Ibidi judge of Ghardiya in al-Nadjab,
19.10.1923.

19. Ibid., 2.11.1923, 21 and 28.12.1923, 4.11.1924, 6.6.1925.
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denounced an attack by Maliki rowdies on Ibadi shopkeepers in Miliana
as unbecoming Muslim brotherhood, and appealed to the local authorities
and religious leaders to restore communal peace and harmony. * It took
an active interest in Mzabi progress and welfare,** and warmly greeted the
appearance of a new Ibadi weekly in Cairo, al-Minhadj. ** Its publisher
also distributed some legal writings of the great Ibadi mudjtahid and
reformer, Muhammad b. Yusuf Atfiyyash. ** The editor, Mami Isma‘il,
accompanied by a group of literati, paid a formal visit to the Ibadi village
of Guerrara, an event which was celebrated in a gagida ®* by the Ibidi
divine of Relizane, Ibrahim al-Bayiid. On the other side, an Ibadi judge
of Constantine had no qualms about sending his son to an orthodox re-
formist school and about attending, together with the Ibadi religious
council, the final examinations presided over by the foremost leader of
the Algerian reformist “ulama’, Shaykh ©Abd al-Hamid Ben Badis. **
When in the spring of 1931, in conjunction with some progressive
elements among the Safi orders, * a group of reformist ‘ulama’ decided
to establish in Algeria an association for the propagation of their doc-
trines, ** Ben Badis insisted that the new organization be open to members

20. Ibid,, 6.6.1924.

21. See the editorial of al-Nadjah, 25.12.1925 (‘The Mzibis and Reform’),
which commends the former for their attachment to tradition but urges them to
train administrators and professionals who would be able to look after the inter-
ests of the community. In its issue of 20.2.1925 the paper welcomes 'an intellectual
movement” among the Ibidis in Guerrara,

22, Ibid., 4.8.1925.

23, Ibid., 23.10.1925. The spelling of the name in EI (new edition), s.v.
‘Atfiyish’ (]. Schacht) is at variance with that given throughout in al-Nadjah
and al-Minhadj. Khayr al-Din al-Zirikli, al-A%lam, Cairo, 1929, p. 1008, gives
the spelling *Attafayyish and explains it, not very convincingly, as a contraction
of three Berber words. Atfiyyash carries the double misda, al-Hafsi al-¢Adawi,
implying descent from ‘Umar b. al-Khattib, a caliph held in particular venera-
tion by the Khiridjites.

24. The kagida is printed in al-Nadjab, 11.4.1924,

25, Ibid., 6.6.1924. On Ben Badis see L'Afrigue Frangaise, 1933, pp. 149-56
(J. Desparmet, 'Un réformateur contemporain en Algérie’) et passim (years
1931-1940); *Allal al-Fasi, Ta’rikh al-Harakat al-lstikialiyya [i°1-Maghrib al-
f Arabi, Cairo, 1948, pp. 16-17.

26. More especially the “Aliwiyya order, on which see A. Berque, 'Un mystique
moderniste, le cheikh Benalioua®, Revwe Africaine d'Alger, 1936, p. 87 ff.; M.
Carret, Le Shaikh el-Alaoni (Sonvenirs), Mostaganem, 1947; F. 8. Vidal, "Reli-
gious Brotherhoods in Moroccan Politics’, Middle East Journal, IV (Oct. 1950),
pp. 439-42.

27. Its official name is Association of Algerian Muslim ‘Ulami’ (djam®iyyat
al-*rlama’ al-muslimin al-djazdiriyyin).
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of all Islamic rites and groups. Following his election as president of the
Association, he included in the governing body — beside kabyles, gradu-
ates of ziwiyas and ‘official’ medersas — also two representatives of the
Algerian Ibadiyya, the poet, Abu’l-Yakzin of Guerrara, ** and the above-
mentioned shaykh al-Bayid. **

Whilst the admission of the Sunni representat:ves went unopposed, the
Safi members took exception to their Ibadi colleagues. As they also ob-
jected to the 'Neo-Wahhibi tendencies of the reformists in the educational
field, they soon seceded and set up an association of their own (September
1932). ** To their original name they added the adjective 'Sunni’, thereby
implying that, their opponents having become contaminated by heresy,
they alone could rightfully claim to represent pure Algerian orthodoxy.
The 'Aliwi organ al-Balagh even went so far as to accuse Ben Badis'
organization of being 'Ibadi’. *°

The seal of Ibadi-Salafi friendship was set when Ben Badis, in the
course of a propaganda tour in the summer of 1932, visited the city of
Relizane. The entire Ibadi colony, headed by al-Bayid and the Ibadi
members of the town council, assembled in the local Ibadi school to greet
the visitor. In his welcoming speech al-Bayiid pledged all those present to
bury their quarrels, while Ben Badis extolled the brotherhood of the
Maghrib people, founded upon their common origin. A/-Nadjah, which
covered Ben Badis’ tour, reported that the event had left a profound im-
pression in the country. %

Doctrinal Similarities

Viewed in the light of the past history of the sect, the alliance of
Ibadi leaders with orthodox reformism in Algeria stands out as a puzzling
and remarkable, albeit circumscribed, development in modern Islam and
calls for an explanation.

As regards the Reformists, there was nothing in their doctrine or
practice that precluded or discouraged a desire to associate with the
Ibadiyya. On the contrary, in striving to join hands with heterodox or

28. His full name is given as Abu’l-Yakzin Ibrihim b. al-Hidjdj ‘Isi al-
Kariri. It should be noted that the names Abu’l-Yakzan and Yakzin were borne
by two imims of the Rustamid dynasty.

29. Al-Balagh (Algiers), 25.11.1932, quoted by Desparmet, op. cit,, p. 149.

30. Al-Shihab of August 1932, quoted by Desparmet, op. cit. According to al-
Nabda (Tunis), 27.9.1932, quoted by Oriente Moderno, XII, 489, the leader of
the marabutic party, “Umar Ismi‘il, was expelled from the Association for at-
tempting to exploit it in the interests of the ®Aliwiyya order.

30a. Thus al-Nahda, ibid.

31. Al-Nadjap, 8. and 10.8.1932.
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divergent groups in Algeria, the reformist ‘ulama’ in fact practised what
their Mashriki prototypes, the apostles of Islamic revival, had been
preaching from the very beginning. As early as 1884 Djamil al-Din al-
Afghini had diagnosed as a prime factor of disintegration in Islam the
process whereby legal and religious authority and capacity of idjtibad
had become divorced from the Caliphate, thus degrading the latter to
mere kingship and opening the door to a tremendous growth of sects and
rites and the division of the Empire along sectarian lines. ** On a practical
plane, Djamil al-Din addressed impassioned pleas to the rulers of Persia
and Afghanistan, urging them to merge their sectarian differences in a
united effort in order to stem the Russian advance into the remaining
areas of Muslim independence. ** Fifteen years later, *Abd al-Rahman al-
Kawakibi voiced his conviction that the double division of Islam into
sects and rites was — contrary to a famous Hadith —an act of divine
vengeance (nakma), not an act of grace (rabma).** He made his imagi-
nary Islamic Congress at Mecca decide on the setting up of a non-political
and non-sectarian society, based on the moderate Salafi trend (al-mashrab
al-salafi al-mun*tadil). 38

Subsequently, the unification of rites within Islam became a plank in
the programme of the Manir group in Cairo, *® Also, a special body, the
‘Dir al-Takrib bayn al-Madhahib al-Islimiyya’, with an organ, Risalat al-
Islam, was set up in Cairo to find a common language between ‘al-Azhar
and al-Nadjaf’, o

However, it took more than a mere #ibil obstat on the part of the
Salafi ‘ulami’ of Algeria to effect an understanding with the Mzabis.
First, there was much common ground in the field of religious doctrine
and attitudes; and secondly, they shared certain political antipathies
and short-range objectives and thus stood to gain by cooperating for
their attainment.

32. Al-*Urwa al-Wathki, Cairo, 1927, p.78.

33, Ibid., 189-95, 215-18.

34, Umm al-Knrd, Cairo, 1931, p. 130; cf. ibid, p. 12.

35. Ibid., p. 134 36. Cf. Adams, op. cit., p. 192.

37. Other societies of similar inspiration and aims are the ‘“Khuddim al-Din?
of Lahore, 'Djam*iyyat al-Wi“izin al-Dja‘fariyya’ (active in Malaya, Africa
and Europe), 'Djam‘iyyat al-Ismi‘iliyya’ of Bombay, 'Djam*iyyat Karichi al-
Islamiyya', and various groups in Indonesia which sprang from the Mubamma-
diyya movement. On these societies and their emphasis on reconciliation between
Sunna and Shi®a, see Hishim al-Daftardir al-Madani and Muhammad ¢Ali al-
Zu®bi, Al-lslam bayn al-Sunna wa’l-Shi*a, Beirut, 1950, p. 58 ff. Evidence of
Shi‘l response can also be found in the Matiwila monthly, Al-%Irfan of Saydi
(ed. “Arif al-Zayn), II (1910), 100-4, V (1913), 154-58, 240.
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Perhaps the most important points of resemblance between the ortho-
dox reformists and the Ibadiyya lie in their ideal of a restoration of Islam
to its original purity and in certain fundamentals of Islamic theology, law
and ethics, Even a cursory comparison of Ibadi doctrine with that of Mu-
hammad “Abduh * and the Maghribi Salafiyya will show quite an im-
pressive number of such points.

In dogmatics, all these trends are basically rationalistic and deny any
conflict between religion and reason and science. They are strictly uni-
tarian and hold the Kur'in to have been created in time. They are against
determinism and incline to a large measure of free-will, with, as a corol-
lary, the belief in the moral responsibility of man. ** Hence they stress the
importance of action (‘amal) and strength of will (irdda), of individual
effort, vitality and improvement, of mutual help and cooperation (/a‘a-
wun), of solidarity (tadamun) and unity (wahda, ittibad) *° and con-
demn in the strongest terms passivity and stagnation (dfwmad wa-
rukiid). In canon law they reject the principle of zagl7d, the blind accept-
ance of juridical authority, and affirm the right of /djtihad, the individual
exercise of legal judgment based on a direct study of the Kur'an and
genuine Tradition, Accordingly, they are against the prevailing system of
legal schools, the madhabib. +*

In the realm of piety, they are out of sympathy with Sufism (apart
from its ethical import); they have no use for saints and miracle-monger-
ing, and abhor all popular manifestations of saint-worship as heretical
innovations (bida®) and rank idolatry (shirk).*?

38. For an excellent summary of “Abduh’s views, see the rclevant article in
El by J. Schacht.

39. In these their views they are quite close to the Mu®tazila, which may not
be co-incidental. See Shorter ElI, sv. 'lbidiya’ by T. Lewicki; C. A, Nallino,
‘Rapporti fra la dogmatica mu®tazilita e quella degli Ibaditi’, RSO, VII (1916),
455-60. It should be noted that both Ibadis and orthodox reformists affirm the
belief in destiny (al-kada® wa’l-kadar) and the reliance on God as a mainspring
of human will, courage and action, but deny djabr, ie. the belief that men act
under compulsion, like automata. See @l-*Urwa al-Wmhka, pp. 102-17; al-
Minhadj, 1, 298.

40. See, for instance, acticles in al-Minhadj, 1, 297 (on Will); ibid.,, 55-58 (on
Cooperation, Solidarity and Unity); al-Nadjap, 2.11.1923, 29.8.1924 (on Unity),
9.11.1923 (on Action), 22.6.23, 4.1.1924 (on Cooperation); cf. ‘Urwa, pp. 151~
62 (on Hope and Quest of Glory), 314 f., 387 f.

41. Cf. al-Nadjah, 2.11.1923, where a writer criticizes a reference to Mzibis as
the ‘Fifth of the Shebka' (khawdmis al-shabaka), which appellation implies their
being beyond the pale of the four orthodox schools.

42. Cf. al-Minhadj, 1, 417 ff. The peculiar attitude of the Algerian Ibidiyya
to their dead falls in a category apart and cannot be equated with what the
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The Prophet and his book enjoy exceptional veneration with all of
them: the book, as the source of ultimate wisdom and a guide to happi-
ness in this world and the next; the Prophet, as an embodiment of human
virtues and as an example to emulate. His heirs, the “ulama’, have a role
of overriding importance in the community. They are the teachers of
righteousness and correct conduct (murshidin) in things temporal and
spiritual (the two cannot be separated), in keeping with the kur'anic in-
junction, ‘Command that which is proper, forbid that which is improper’
(111, 110; XXX, 17). ** Correct conduct is that which conforms to the
standards of simplicity, austerity and puritanism believed to have obtained
in the days of the Prophet and the two subsequent generations.

Finally, as concerns the body politic and government, both Salafis
and Ibidis are basically democratic and egalitarian and reject the tradi-
tional pattern of oriental despotism. Furthermore, the Mzabis, as we have
seen, are deeply attached to their home (like other sedentary Berber
groups, such as the Susis and the Kabyles); while Muhammad ®Abduh
and his group and the Maghribi reformists have awakened to the notions
of a fatherland and patriotism related to a definite territory without re-
linquishing their vision of a world-embracing commonwealth of Islam. *

It should be noted that, apart from differences in extent and emphasis,
most of the similarities listed above were, for the Ibadis, inherent in
their original system and part of their historical experience, while for the
Orthodox Reformists they represented a break of continuity, a renovation,
an aspiration and a programme rather than an established reality, Yet it
would seem that the rank and file of the Ibadis themselves, at least in

Salafis understand by kwbsriyyin, or makabiriyyin (Al-Kawikibi, op. cit.,
p. 77). The position of the Algerian orthodox reformists on the entire question
is stated authoritatively by Mubirak al-Mili in his Risdlat al-Shirk wa-Mazabiribi,
Algiers, 1937, (pp. 232-51), a work provided with the imprimatur of the Associa-
tion of Algerian ‘Ulama’,

43. See the article in al-Minkadj, 111 (1929), 3, entitled 'Al-amr bi'l-ma®rif
wa'l-nahy ‘an al-munkar’. This principle, too, is a basic tenet of the early
Mu*tazila (see above, n. 39).

44. For the Ibidi attitude to patriotism, see the article in al-Minkadj, 1, 405 ff.,
entitled ‘Al-Watan wa’l-Wataniyya', and Abu'l-Yakzin's farewell fagida to the
Mzib (ibid., p. 214). The new patriotism of the Algerian reformist “ulami’ is
most pithily expressed in Ben Badis' famous rejoinder (al-Shibab, April 1936)
to Farhit ©Abbas' article, 'La France c’est moi', and is reflected in Ahmad
Tawfik al-Madani, Kitab al-Djaza’ir, Algiers, 1932; Mubirak al-Mili, Ta’rikh
al-Djaza’ir, Constantine, 1932; Mohammed-Cherif Sahli, Le message de You-
gowrtha, Algiers, 1947; and the poems of Muhammad al-‘Id. About the latter
see 5. Bensheneb, ‘Mohammad al-Id Hammou Ali", Documents Aigériens, No. 7,
15.7.1946.
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Algeria, had over the centuries become oblivious of their heritage and
remiss in the observance of the do’s and don’t’s of integral Ibadism. It
took a definite and determined effort of reform to bring the Mzabis back
to their origins, and the beginnings of this movement are placed by local
tradition in the eighties of the last century.*® Curiously enough, this
would coincide with the annexation of the Mziab by France (1882) and
al-Afghiani’s and “Abduh’s publicistic activities in Paris (al-*Urwa al-
Wuthka, 1884). What strengthens the impression that this was no mere
coincidence is the fact that the Mzabi reform appears, as far as it goes,
closely akin in spirit and details to the programme launched by the Islamic
revivalists. This similarity further widened the area of agreement between
the Orthodox Reformists and what has been aptly called "Neo-Ibadism’.

The Mzabi Reform Movement

The Mzibi reform movement is said to have originated with the great
Ibadi mudjtahid and polygraph, Shaykh Muhammad b. Yisuf b. “Isa
Atfiyyash of Beni Isgen (1820-1914), reverently called the 'Pole of the
Imams' (kwtb al-a’imma).*® It was the result of his study of original
Khiridjism and developed under the slogan ‘Back to the source!”.

The reform falls into several categories: revivification of kur’dnic
duties; eradication of heretical practices of Berber origin; improvement
of morals; imposition of a regime of austerity; reform of the educational
system with increased emphasis on the study and use of classical Arabic.
Thus the formula of intention which must precede any valid devotional
act (niyya) and which used to be recited in the Mzibi Berber vernacular,
was henceforth to be pronounced in Arabic. The observance of all Pillars
of Islam, not just prayer and fasting, was insisted upon. The Berber
bid“a of shaving the beard and hair of armpit and genitals was banned,
The use of spoken Arabic was discouraged and the Berber dialect retained
for profane use only, **= while for all liturgical purposes classical Arabic
was to be used exclusively. To achieve the latter, the study of classical

45. A.-M. Goichon, 'La vie féminine au Mzab’, REI, 1930, p. 233,

46. Of a total of over 300 writings ascribed to Atfiyyash, al-Zirikli (op. cit,,
pp. 1008-9) lists 29 works, many of them voluminous, 17 of which have appeared
in print. Most of them deal with questions of canon law, kur’inic exegesis,
biography of the prophet, history, theology, logic, rhetoric and adab. His most
celebrated work is a commentary on a seventeenth century codification of Ibadi
law, entitled Sharp al-Nil. See also El, (new ed.), s.v. SAtfiyyash’ (J. Schacht).

46a. For the Berber dialects of the Mzib sce H. Basset, Essai sur la littérature
des Berbéres, Alger, 1920, pp. 35 n., 37. The vernacular of Beni Isgen has been
studied by A. Mouliéras, Einde sur le dialecte des Beni Isguen, Oran, 1897.
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Arabic was introduced into the school curriculum for both boys and
girls. **

The Mzibi community seems to have been most spectacularly affected
by the code of behaviour imposed on them, which banned all kinds of
extravagance, luxury and frivolity, drastically curtailed expenditure on
wedding festivities and their duration — which, again, closely parallels
a characteristic trend among Maghribi Salafis * — and strictly enforced
the wearing of the veil by women.** It would seem that by the beginning
of this century the revolution of manners among the Mzabis was prac-
tically completed. Ismaél Hamet, writing in 1906, observes that the dis-
cipline of the Mzibis was so strict that all of them, including those who
were long-established in the cities of the Tell, rigorously abstained from
singing, dancing, music, smoking and frequenting Moorish or European
coffee-houses, * Twenty years later, Chevrillon still finds holy Beni Isgen
a citadel of Ibadi clericalism, where sacred studies and monastic silence
reigned supreme. %

The Mzabis and the French

No less apt to endear the Mzibis to the Orthodox Reformists was their
zealous attachment to their Islamic heritage, their total rejection of West-
ern ways and civilization and their intense resentment of foreign intrusion.
When the French formally annexed the Mzab in 1882, the Mzabi com-
munity, in accordance with Ibadi tradition, entered the 'State of Conceal-
ment’ (&itman), and the chief of the ‘azzdba became 'Imam of Defence’

47. A detailed list of reforms is given by Goichon, op. cit,, pp. 233-58.

48. See especially an article in a/-Nadjah, 4.3.1925, where excessive marriage
expenditure is flayed as one of the worst and most injurious &id“as. For con-
demnation of luxury in general, see ibid., 2.5.1924. For the austerity campaign of
the Salafis in Tunisia see G. Zawadowski, ‘La situation de I'Islam en Tunisie
d'entre deux guerres’, En Terre d'lslam, 1943, pp. 77-100. The campaign
against extravagant weddings in Morocco was first noted by E. Dermenghem in
1927 (see L'Afrique Frangaise, 1928, pp. 99-100). On the excessive expenditure
involved in Fisi weddings, see the colourful account of J. & J. Tharaud, Fez on
les bonrgeois de I'lslam, Paris, 1930, pp. 130-85; on its bid®as, E. Westermarck,
Marriage Ceremonies in Morocco, London, 1914, That these customs are still
common in Morocco can be inferred from al-Ra’y al-Amm (organ of the Moroc-
can Democratic Independence Party), 29.10.1939.

49. It should be noted that the Berber woman in the Sahara, especially among
the Tuareg, does not wear the veil and generally enjoys a far greater degree of
freedom than her urban and Arab counterpart (cf. H. Lhote, Les Tonaregs du
Hoggar, Paris, 1944, pp. 288-97).

50. Op. cit., p. 289,

51. Op.cit., pp. 199-209.
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(imam al-difa*).** The military authorities, governing the Shebka
through Mzabi officers (fwwwad) and elected secular assemblies (dja-
ma‘at), became engaged in a silent, but perpetual, tug-of-war with the
invisible palka of the ‘azzaba. All bid“as introduced by the infidel power,
such as government offices, modern schools and hospitals, were countered
by the Mosque with an order for passive resistance and non-co-opera-
tion, ** Even among the emigrants in the Tell the order was complied
with. "There is only one Muslim group in Algeria that is totally imper-
vious to European penetration’, states Hamet, °. .. these are the Mozab-
ites. . . they have not changed one detail of their dress, they do not attend
French schools, and not one of them has been seen soliciting a govern-
ment position or collaborating with Europeans in any branch of com-
merce, industry or agriculture’. 5

As long as the French présence in the Mzib merely entailed an offer
of Western facilities and services, the Mzibis were free to accept or
reject them, even though they resented the French refusal to leave them
alone. Even taxation, which in the Maghrib, as elsewhere, has often been
a prime motive of tribal rebellion, does not seem to have caused undue
friction, ® though this does not necessarily mean that some Mzibis did
not consider it oppressive. *® Some of them might admit the benefits that
the coming of the French had brought to the Mzib in terms of internal
peace, security and increased commercial opportunities, but for the puritan
and intransigent, these advantages obviously could not neutralize the
irritations of the present.

52. On this institution see again El, s.v. 'Ibidiya’.

53. Even the proposals to install electricity and a telephone system — amenities
which the Mzibi merchants in the North made free use of —seems to have
aroused serious apprehensions and opposition in the Mzab (see al-Minkadj, 111
(1928), 65, 67). However, the objections to the electrification scheme, which
may have been mainly economic, were overcome by 1930 (M. Viollette, L'Algérie
vivra-t-elle?, Paris, 1931, p. 381).

54. Ibid. This, as well as the natural secretiveness of the Berber towards the
foreigner, may also account for the reluctance of the Mzibis to teach Europeans
anything of their native idiom (Basset, op. cit., p. 37 and note).

55. Thus the village of Widi Metlili, which adjoins the Mzib but is not
Ibidi, refused to pay a certain tax (/#dwa), while the Mzibi £4%ids agreed to
levy it (al-Minbkadj, 111, 81).

56. In an article entitled "A Policy of Spoliation’, a/-Minbhidj complains bitterly
of administrative exactions in the Mzib: a tax rise from 45,000 francs in 1853
to 300,000 francs in 1928, plus various taxes to cover expenditure on road im-
provement, administration and the local garrison, a contribution for artesian wells,

etc. (ibid.,, pp. 65-68).
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A crisis in French-Mzibi relations begins, however, when compulsory
military service, introduced into Algeria in 1912, was made applicable
to the Mzab by the décret of August 1917. In the spring of 1919 serious
incidents took place in the Mzib, followed by opposition and tension,
as a result of which a new ordinance was issued by the Governor General
in March 1921, which required the Mzabis to supply annually 150 re-
cruits for a two-year period of service. This demand was rejected by the
latter on historical, legal, religious and economic grounds.

As far as the historical reasons were concerned, they claimed that
throughout the period of Arab domination the Mzab had enjoyed com-
plete independence. Under the Turks they had purchased official protec-
tion against an annual tribute consisting of twelve male and twelve
female negro slaves, while retaining their previous status unimpaired,
including exemption from military service.

From the legal point of view, they asserted that the Mzib, unlike the
rest of Algeria, was not French territory and its inhabitants not French
subjects; hence French legislation could not apply to them. To sub-
stantiate this claim, they proffered the following main arguments:

a) The peace-terms of Governor General Randon, as stated in his
letter of January 25, 1853 and accepted by the Mzibi notables, offered
them protection, non-interference in their internal affairs and recognition
of their previous status, in return for their submission to the French
authority and the annual payment of 40,000 francs. In other words, the
Randon Agreement conferred on the Mzib the status of a protectorate,
not that of an annexed territory. This interpretation was confirmed by a
decision handed down by the Court of Appeal of Constantine to the
effect that the decree of October 24, 1870 (the famous Décret Crémienx),
which granted French citizenship to the native Jews of the Algerian
départements, was not applicable to the Jews of the Mzib.

b) The occupation of the Mzib in November 1882 did not constitute
an annexation. True, the presidential décret of December 21, 1882 used
the term ‘annexation’, but it only confirmed a report submitted by the
Minister of War and Interior justifying the annexation and the creation
of the military cercle of Gharddya. Furthermore, in accordance with the
constitutional law of July 16, 1875 no transfer, exchange, or annexation
of territory was valid unless it was done by law, and no such law had
been passed by Parliament concerning the Mzib.

As to the religious aspects, the Mzabis insisted that military service in
the French army would violate fundamental principles of Islam and, in
particular, interfere with the obligation of the five daily prayers.

Finally, the Mzibis pointed out that military service, by diverting
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sorely needed manpower from their agricultural and commercial enter-
prises, would spell ruin to the economy of the Mzib.

The French authorities did not admit the validity of these claims,
nor did they see their way clear to exempting the Mzibis from a legal
obligation applying to the rest of the Algerians. Some of them held that
the Randon letter, by demanding of the Mzibis 'submission to France’
in return for which they were to be considered 'our subjects’, was in
fact an act of annexation, while the décrer of December 28, 1882 had
sanctioned the military occupation of the Mzib and introduced a new ad-
ministrative regime after the previous order proved unsatisfactory. ** The
Mzib had become a depot of forbidden goods and a supplier of arms
to the rebels led by Ba “Amama, chief of the ‘marabutic’ tribe, Awlad
Sidi Shaykh; they were torn by internal dissensions and exposed to
nomad raids. The new order had put an end to this anomalous situation
and placed the Mzabis on an equal footing with the rest of the popula-
tion. *

The Mzabis did not let the matter rest there but carried their case
before the Council of State in Paris, which rejected their appeal on May
15, 1925. The decision aroused intense feelings in the Mzab which
erupted in a protest demonstration when the new Governor General,
Maurice Viollette, visited Ghardaya on November 20, 1925. ¢ Viollette,
a socialist and a liberal, recognized the strength of the economic reasons
adduced by the Mzibis, though he considered their legal case untenable.
To meet them halfway, he reduced their yearly quota to twenty men,
in which number he included also those enlisted from among the Mzibi
emigrants in the Tell or elsewhere in Algeria, This decision rendered
superfluous the operation of the recruiting commissions in the Mzib —
some of whose sessions had been quite stormy — and soothed passions. ©

57. The official Mzibi point of view is contained in a refutation of a report
dated May 14, 1923 by Governor General Steeg to the Council of State in Paris.
A ‘somewhat abridged’ version of the Mzabi statement is given in al-Minhadj, 1,
186-202. For more details see ibid., I, 47-52, 101-25, 334-40; cf. also a/-Nadjap,
2.11.1923, 5.6.1923.

58. This view is expressed by Governor General Steeg in his report (see pre-
ceding note).

59. An exposé of the French (and Mzabi) position is given in an article en-
titled 'Les Indigénes du Mzab et le service militaire’, L'Afrigue Frangaise (Rens.
Col.), 1925, pp. 236-38.

60. This demonstration was celebrated by the poet Abu'l-Yakzin in a kasida
published in &l-Minkadj, 1, 362-66.

G1. Viollette, op. cit, p. 380. After the last war the Mzibis were completely
exempted from military service by Governor General Yves Chitaigneau,
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The feelings engendered in the Mzab by the issue of military service
and the fundamental position of the Mzabis towards French policy in
the Shebka in general are forcefully expressed in an anonymous and
undated letter sent to the French Bureau of Ghardaya. The letter is a
reply to a French reprimand administered to the local £2°/d for having
neglected to report a case of typhus during an epidemic and ordering a
medical inspection. The document, which has been published by Chev-
rillon, deserves to be reproduced in full:

'‘Mr. Commandant:

Let it be known to you that the doctor must see neither dead nor sick Mzibis;
you have done here an cvil thing. And you must not take the Mzabis as soldiers.
You must not change the law of our ancestors. You cannot oblige our children
to attend your school. You must not say: [ want a hundred, a thousand, twenty,
or ten of them. Qur children will never study under compulsion. You have
established a Burcau: whoever wants to complain can go there; a hospital: who-
ever wants can go there; a house of pleasure: whoever wants to go to Hell may
go there. Nothing of all this is obligatory.

You say, O French, that your ancestors are dead, that you communicate with
them no more. We Muslims say that our ancestors are alive and watch over
their children even though their flesh and bone have crumbled to dust in the earth.
Qur ancestors are like lions in the thicket who watch over themselves and their
realm. They devour whoever wants to make them perish. God sees and is just.
Qur ancestors say to you: The government that takes a single Mzibl as a
soldier will perish. Such a Mzabi will only submit to force, or else be a renegade.
He who sells his religion and brothers cannot profit by it.

This letter does not come from the learned, the chiefs, the rich or the salaried.
It is the work of the weak, the sick and the dead whose dust reposes underground.
You believe them dead: they are alive beside God.

No enquiry should be made concerning this letter. He who wrote it fears
neither enquiry not jail nor death. He fears only God who created him and
commanded him to write it.’ 82

The lbadiyya and Arab Nationalism

It would seem that the feelings aroused by the struggle over the
question of military service were not confined to the Shebka, but created
something akin to the stirrings of a national movement amongst the
Mzabis in general. The intensely patriotic songs of the poet Abu’l-Yakzan
have already been referred to. In an article in al-Nadjab entitled “The
Patriotic Resurgence’ (al-Nabda al-Wataniyya), an Ibadi correspondent
hails the beginnings of a ‘Saharan patriotic movement’ and quotes the
following passage from an anonymous Mzabi tract: "The present catastro-
phes and successive disasters that have befallen the Muslims have promp-

62, Op. cit., pp. 186-88.
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ted every liberal person (hwrr) to ponder the means of deliverance
(kbalas) and to wish that the Muslims may close their ranks and unite
their force’. &

The author of this pamphlet seems to strike a new and important note.
He goes beyond the narrow confines of the traditional attachment of
the Berber to his native soil and pins his hopes on Islamic solidarity and
unity. In 1926 there appeared in Algiers a new Ibidi weekly, Wadi
Mizab, which, too, advocated an Islamic union, to be achieved by means
of a congress. ® The paper served mainly as a mouthpiece of Mzabi
grievances and aspirations and denounced the administration in a tone
that led to its being barred from entry into Morocco in 1927 and sus-
pended a year later. Al-Shibab, the leading reformist organ of Algeria,
eulogized in moving terms the disappearance of its confrére,  reciprocat-
ing, as it were, the feelings expressed by al-Minhadj over the suspension
of the Algerian reformist organs, al-Muntakid and al-Djaza’ir, three years
earlier.®2 Its line was continued by the Mzabi organs, «/-N#r and, later,
al-Umma, both of them published in Algiers. The latter in particular
made itself a champion of Arab causes everywhere and urged the
Algerian ‘ulama’ to raise the new generation in a spirit of djihid and
martyrdom against imperialism. %

Even less inhibited in its espousal of Muslim nationalism is the Neo-
Ibadi weekly al-Minbadj, published by the Salafiyya Press in Cairo
since 1926. Its editor, Abii Ishak Ibrahim Atfiyyash, a nephew of the
great Mzibi Imim and reformer and himself steeped in Ibidi lore, com-
bines a deep attachment to his native Mzib with the ideology of modern
Ibadism, Salafiyya and Islamic Renascence (nahda).

Naturally, his paper gives pride of place to matters of Ibadi interest,
such as Mzabi institutions and grievances against the French, the affairs
of Oman and Zanzibar, thus serving in fact as a link between the widely
scattered communities of the Ibadi sect. It strongly supports and publicizes
the Ibadi scholar, Berber leader and mudjahid of Tripolitania, Sulayman
Pisha al-Bartni. A disciple of Shaykh Atfiyyash in his Algerian period, *

63. Al-Nadjah, 13.3.1925. The title of the pamphlet is given as ‘The Exalted
Critique of the Gentle Rebuke' (al-Nakd al-Djalil I7l-¢Ath al-Djamil).

64. H. A.R. Gibb (ed.), Whither Islam?, London, 1932, p. 93.

65. Al-Shibab, Feb. 1929, p. 33.

65a. Al-Minhadj, 1, 237.

66. A description of this paper with excerpts is given in L'Afriqne Frangasse,
Jan. 1937, p. 30.

67. Al-Minkadj, 1, 460.
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al-Biriini headed a self-proclaimed Government of Tripolitania in 1912,
fought the Italians during the First Italo-Sanasi War and served as
senator in the Ottoman Parliament in Constantinople. ** Barred from
European-controlled Muslim countries after the First World War, he
finally found his way from France to Mecca and from there to the co-
religionist Sultanate of Muscat and Oman, where he was favourably
received by Sultan Taymiic b. Faysal, and the Ibadi Imim Muhammad
b. “Abd Allah al-Khalili. For two years he tried to infuse a new spirit
into the Ibadi tribal chiefs, mediated between Imam and Sultan and was
entrusted by the latter with a mission of conciliation between King
Husayn of Hidjiz and *Abd al-Aziz Ibn Sa‘dd, Sultan of Nadjd. ™ In
1927 he was appointed Prime Minister of Oman and embarked on a
programme of modernization of army and finance which, however, was
branded in conservative 1badi circles as a "Christian bid*a’. ™

In his articles in al-Minhadj, al-Baruini reveals himself as a staunch
Muslim nationalist and an enemy of imperialism. With him, as with
Atfiyyash, the mingling of Ibadi with anti-imperialist and general Islamic
sentiment stems from the contemporary involvement of Ibidism with
the colonial Powers: the French in the Mzab, the Italians in Tripolitania,
and the British in Oman, ™ As this triple experience paralleled that of
the Sunni world, it naturally attuned the Ibadis to the rallying voices in
modern Islam, The European Powers, Atfiyyash argued, had shown the
way. They had created an instrument of concerted action, the League of
Nations, which served their interests, but held out no hopes for the sub-
ject peoples of the East. ™ Hence the Muslims, and in fact all Eastern
peoples, regardless of sect and rite, must forge their own unity, in order
to withstand Western imperialism, now threatening the heart of Arabia

G8. The text of the proclamation and the story of this government are given
in Amin Sa‘id, Al-Dawla al-* Arabiyya al-Muttabida, Cairo, n.d., 11, 500,

69. His involvement in the war is related by Dr. Muhammad Fu?ad Shukri,
Al-Saniisiyya Din wa-Dawla, Cairo, 1948, pp. 147-50, 227-54. According to E. E.
Evans-Pritchard, The Sannsi of Cyrenaica, OU.P., 1954, p. 126, he was among
those who plotted to entangle the Saniisi in a war with the British.

70. The text of the Sultan's letters to King Husayn and Ibn Sa‘iid concerning
al-BirGni's mission is given in al-Minhadj, I, 169-71. At the same time al-
Bariini was delegated by the Ibidi Imdm to represent him at the Caliphate Con-
gress in Cairo (ibid, p. 71). He was, however, refused an entry visa to Egypt
(ibid., I, 421). :

71. Al-Minbadj, 11, 69-72.

72. See his articles on British politics in Arabia (al-Minkadj, I, 161-65) and
the drawbacks of the Anglo-Saadi Treaty (ibid., IV (1929-30), 2-22).

73. Ibid,, I, 123-34,
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after Britain's occupation of Ma‘dn and ‘Akaba. They must resist im-
perialism’s handmaid, the Christian missionary societies, against whose
activities al-Minbadj repeatedly sounds the alarm. ™ Pointing to Japan,
which had taken the lead in the formation of a movement of Asian soli-
darity as a reaction to Western ‘enmity, conceit and scorn’, 7 Atfiyyash
advocates the creation of a united front of Eastern nations "® and claims
that he had been directing his efforts towards this goal for a long time. 7
"The East, he asserts, will never enjoy life. . . unless it forms a purely East-
ern League of Nations that will work for its deliverance. .. and fight the
oppression of imperialist Europe, " whose codes do not permit (/2 ya-
djizu fi shari‘atibim) the Easterner to be treated as an equal. ™ For a
Muslim, such a union is enjoined by the Kur’an (III, 103): "And hold
ye fast to Allah's rope jointly and do not part asunder, but remember the
benefit Allah has bestowed upon you when you were enemies and he com-
posed your hearts and you became brethren by his grace’, and (V, 3):
‘Help each other in good works and fear of Allah, do not help each other
in works of sin and enmity’, *

Besides working for a comprehensive unification scheme, Atfiyyash also
launched an appeal for North African unity, based on a community of
religion, language and race, # while al-Bariini tried to restore unity in
the Arabian peninsula.

The Enemy from Within

However, external danger is not the only one that threatens Islam. It
is doubléd and countenanced by danger from within, which Atfiyyash
identifies — in typical Salafi fashion—as assimilation to, and blind
imitation of, Western civilization on the one hand, and rigid tradition-
alism and unconcern with the condition of Islam, on the other.® A
most glaring example of the former is Turkey. Al-Minbkadj bitterly
deplores the Kemilist Revolution which had begun so well but had

74. Ibid., I1I, 49-51 (evangelistic congress in Jerusalem); cf. also ibid., pp. 29-
35, 73, 88.

75. Ibid., I1I, 23-28.

76. Ibid,, I, 4042, 43-46; III, 23-28.

77. Ibid,, I, 45.

78. Ibid., I, 466.

79. Ibid,, III, 23.

80. Ibid,, I, 55.

81. Ibid., I, 55-58 (lecture to Maghribi residents in Cairo).

82. See his programmatic introduction (ibid., I, 2-3); cf. 8. Arslin, Limadha
Ta’akhkbara al-Muslimin wa-Takaddama Ghayrubam, Cairo, 1931, pp- 54 ff.
(chapter entitled Daya® al-Islim bayn al-Djamidin wa'l-Djahidin).
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turned sour and had brought glad tidings to all enemies of Islam,
While the French Revolution did not strip the French of their French-
ness and Christianity, the Kemalists had brought Turkey into the
European bloc, deserted the Islamic Community (djami‘a) and were now
striving to divest the Turkish people, so deeply attached to its religion,
of its Islamic character.®® Particular significance is attributed to the
adoption of the European hat (burnayta, kubba‘a) and the discarding
of the turban and fez. Al-Minbadj goes so far as to qualify this as
shirk, as an act of ‘secession from the Islamic nation and the fold of
the faith’ and a “complete casting-off of Islamic status (wad‘iyye)’, since
Islam commands the believers to preserve its characteristics and distinct
personality and discourages them from adopting any trait, no matter
how trifling, that is peculiar to the infidels. *

To immunize the rising generation against the temptations of the
West, Atfiyyash strives to foster its self-respect and pride by extolling
the virtues and achievements of Islam and the benefits it bestowed on
the West. Here again he follows the course traced by modern Islamic
apologists and especially Muhammad ‘Abdubh, Rashid Ridi and the
Algerian Reformists, 'Our journal', he states, 'is eager to catch and
ferret out every title of pride of Islam in order to revive the glory of
old and stimulate the modern and liberal mind'. ** Thus he carries a long
article on borrowings from Arabic in European languages, ** and an-
other one on Gustave Lebon's indictment of European imperialism in
Islamic lands. ® Were it not for Islam, he asserts, Europe would
have had no notion of happiness, progress and civilization. ** The
Islamic faith, he says in a rebuttal of charges made by Louis Bertrand, %

83. Ibid., I, 177-84.

84. Ibid,, I, 426-28. Cf. also ibid., III, 95, where he hails the appearance in
Europe of the Egyptian King in his Eastern garb as a blow to the hat and a slap
to its propagandists. The Algerian Salafis have a similar affection for the tradi-
tional headgear. Thus al-Nadjah, 25.9.1925, commends the inhabitants of Djidjelli
for continuing to wear the dress of their forbears (aslif) and refrain from af-
fectation (tagannn®) and the wearing of the fez and other finery (zarkashat).
For Tunisia see Zawadowski, op. cit, p. 97. For a satire on the Europeanized
Muslim woman, see 5. Bensheneb, *Chansons satiriques d'Alger’, Revue Africaine,
74e année, 1-2 trim. 1933, pp. 79-80.

85. Al-Minbadj, 11, 50.

86. Ibid., I, 50-68.

a7. Ibid., I, 473-88. 88. Ibid, I, 242.

89. The rebuttal refers to Bertrand’s book, Devant Pislam (Paris, 1926). For
the author's background, views and works see O. C. Cabeen, The African Novels
of Louis Bertrand, Philadelphia, 1922; cf. also Docnments Algériens, 1949, pp.
201-4.
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is a logical and natural (fitr7) religion, free from myths and superstitions,
a religion of perfection, tolerance, majesty and beauty, whose culture
amazed the ancestors of its present detractors. ** The story of its propaga-
tion by the sword is a fable. The fact that even today, despite the weak-
ness of Muslim governments, it attracts more followers than any other
religion is proof that its force is a moral, not a material one, ©* The
criticism levelled against it by Europeans is prompted by envy, fear of its
present resurgence, and the rancour of the Catholic Church. **

Just as he lashes out at the imitators of the West, Atfiyyash holds up
to scorn another béfe noire of the Salafis: the partisans of 'stagnation’
(al-djamidiny, under which term are lumped together all those who
cling to the bida“ of popular Islam, especially to the veneration of saints
and tombs; those unconcerned with the Islamic polity, its past greatness
and challenging present; those devoid of a sense of civic duties and
responsibilities; those who negate the temporal and worldly side of
Islam as a derogation of the spiritual; the indifferent, the indolent, the
fatalistic, the submissive, the particularist. ® Thus he sees eye to eye with
the Wahhibis when they demolish structures erected over tombs, ban all
sorts of bida' and shirk perpetrated there, such as circumambulations,
kissing of stones, praying, asking for intercession, use of incense and in-
toxicants, ** He agrees with Muhammad ‘Abduh that the popular super-
stitions (kbwrdfat) were among the factors responsible for the eclipse
of Islam and warmly recommends the assiduous study of ‘Abduh’s
writings, **

This is not to say that Atfiyyash is a sceptic. He implicitly believes the
miracles performed by the prophets (mu#‘djizat) and things supernatural
insofar as they are attested by the Kur’in and the 'genuine’ Tradition,
and takes issue with the materialists (al-maddiyyin) who deny all that
cannot be traced back to natural causes. ®* But he gives no credence to the

90. Al-Mmbadj, 1, 459, 462.

91, Ibid,, 1, 460-61.

92. Ibid., I, 243, 458-59.

93. Ibid, I, 186; II, 2; IV, 32. Discussing the Azhar reform the paper remarks:
‘Some of the djamidin have grown pessimistic, but the pessimism of the people
of djwmiid or their outcry is a sign that things are going well . .. There is nothing
more serious than the malady of djrmiid; it is a pernicious disease in the body of
the Islamic nation’ (ibid,, I, 186). Cf, also I, 45-53, where the Hadith Jaw i*ta-
kada abadukum “ald hadjar la-nafa®abn is branded as shirk and as a cause of
tomb-worship.

94. Ibid., p. 418. 'Undoubted influence’ of the Ibidis on the Wahhibis has been
seen by A. Guillaume, Islam, Edinborough, 1954, p. 114,

95. Al-Minhadj, 11, 105. 6. Ibid., I1, 91-93.
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miracle-mongers and quacks whose occasional successes he admits but
explains in terms of faith-healing. ** He flays them as impostors (dadj-
djaliun) who exploit the credulity of the vulgar in order to increase their
following, enhance their stature and line their pockets; he holds them
responsible for the introduction of saint-worship into Islam.® The
popular observance of the Nativity of the Prophet (mawlid), which
already aroused the opposition of lbn Taymiyya, the Wahhabis and
*Abduh, comes in for criticism, too. *® Some mawlid celebrations were
accompaniced by improprieties (mandkir), the sight of which 'give the
creeps, split the liver, make eye and heart weep’, and discredit Islam in
the eyes of its ill-wishers. ™ This Atfiyyash deplores the more as the
Nativity of the Prophet, with its recitation of the sira, could be an excel-
lent means of renewal of Islamic life and a check on the spread of
"foreign poisons’. 10t

With equal vehemence Atfiyyash turns against the apostles of other-
worldliness who "whisper’ into the ears of the gullible that the concern
for mundane affairs leads to damnation. In Islam, bhe states categorically,
religion cannot function properly without attending to the temporal
(dunya). This has always been so, but is especially true, he says, now
that Islam is overwhelmed with disasters, internal rifts, hateful innova-
tions, oppression, corruption, sin and lust which are dissipating its prist-
ine beauty and virtue and dissolving its established social order. The
Prophet himself gave an example: by sending missions to instruct the
nations, by wielding the sword and administering the state, and by con-
sulting the experienced in worldly affairs he showed that he was dedicated
to the temporal and spiritual alike, 12

Small wonder, then, that Atfiyyash thinks highly of Rashid Ridi's
conception of the Caliphate, as expressed in his book "The Caliphate or
Supreme Imamate’, *° and emphatically rejects the thesis propounded by
the former kiadi and faculty member of al-Azhar, Shaykh ¢Ali ‘Abd al-
Razik. In his famous book, Islim and the Foundations of the State '%,

97. Ihid.,, I, 463. 98. Ibid., II, 107.

99. See El, s.v. 'Mawlid’ (H. Fuchs).

100. Al-Minkadj, 11, 85.

101. Ibid, II, 88.

102, Ibid., III, 3.

103, Al-Khilifa aw al-Imdama al-*Uzma, Cairo, 1922. An annotated translation
was published by H. Laoust: Le Califat dans la doctrine de Rafid Rida, Beirut,
1938. See al-Minkadj, 1, 4.

104, Al-Istam wa-Ugil al-Hukm, Cairo, 1925. An analysis of this work is given
in Revwe dr Monde Muswulman, LIX, 302-305. For its impact on the Egyptian
scene see Oriente Moderno, 1X, 492-96; XII, 680-81,
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‘Abd al-Razik averred that Muhammad's politics and wars were se-
cular affairs, separate from his religion and aimed merely at pro-
moting Kurayshite power; that he never envisaged the Caliphate; that
this institution, therefore, was not required by Muslim religion and could
be dispensed with. The imperative nced for the Caliphate, Atfiyyash
retorts, is postulated by the kur’anic obligations 'to command the good
and forbid the evil’, to dispense justice, to uphold the 'limits’ set by God
(hudiid) and to propagate Islam (nashr al-da‘wa). True, these obliga-
tions involve mundane affairs, such as administration, business trans-
actions and conduct of war; but they are part of religion, as they must be
decided on the basis of Kur’an, Sunna, Consensus (idjma‘) and —
supplementarily -— the idjtibad of the Caliph, who, by doing so, becomes
a politico-religious Imam. The indispensability of the Caliphate is further
demonstrated by the fact that Aba Bakr and ‘Umar were unanimously —
hence infallibly — elected to the Caliphate, the former even before the
body of the Prophet was committed to carth, 13

This is, of course, also the position of the Sunna, both conservative
and reformist. On two points, however, Atfiyyash takes an opposite view,
in conformity with Ibadi doctrine. First, he speaks out against a single,
universal Imdmate, as both unwarranted by scripture and proven impos-
sible in practice, and insists that a plurality of Imams does not preclude
unity of the Umma. And secondly, he denies as equally unwarranted the
requirement of Kurayshite descent for a caliphal candidate and adduces
as proof the well-known Hadith about the eligibility of an Abyssinian
slave; while Abii Bakr's dictum, "The Imams are from Kuraysh', is inter-
preted as having preferential, not exclusive, force and reflecting the pre-
eminent position of that tribe in those days. *°°

The closeness of Ibadis and Salafis in their basic religio-political philo-
sophy, which has been attributed to the influence of the latter on the
former * and is most clearly reflected in the Cairene exponent of the
Algerian Ibidiyya, Ibrihim Atfiyyash, is further underlined by regular or
sporadic contributions to al-Minbhidj by noted orthodox reformists, such
as Shaykh “Ali Suriir al-Zankaliini, a faculty member of al-Azhar and a
friend of “Abduh; *® Shaykh Muhibb al-Din al-Khatib, owner of the
pan-Islamic organ al-Fath; and Shaykh °Abd al-Kadir al-Maghribi, **°

105. Al-Minhadj, 1, 6-9. 106. Ibid,, [, 11-12.

107. L. Massignon, 'Les vraies origines dogmatiques du Wahhabisme', Revwe
du Monde Musulman, XXXVI (1918-19), 325.

108. Adams, op. cit, 210.

109. Attention was called to al-Maghribi by P, Hitti in 1927 (sec Adams, op.
cit,, p. 247).
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In Algeria, the alliance between the Mzabis and the Reformist ‘ula-
ma’, and Mzabi sympathies for Sunni nationalism in general, appear to
have cooled off over the years. In 1936 the Muslims of Constantine
launched a boycott against Mzabi shops, following the refusal of the
Mzibis to contribute substantially to ‘ulama’ funds. **® There was also
Mzibi dissatisfaction with a resolution passed by the Islamic Congress
of Algiers (June 1936) — in which the Reformists had taken a leading
part — demanding the grant of French citizenship to Algerian Muslims
without loss of their personal status. '* The estrangement between the
parties became evident by 1950, when the Association of ‘Ulama’ re-
frained from including any Mzabi representative in the list of candidates,
from which the Algerian Assembly was to form a Provisional Islamic
Council of Algeria, '

Thus the period of Ibadi-Salafi friendship in Algeria may well turn
out to have been a brief and unusual episode in the history of inter-
sectarian relations in Islam.

110, L'Afrique Frangaise, Aoit-Sept. 1936, p. 460.

111. Al-Umma, 9.6.1936, quoted in L'Afrigue Francaise, Aolt-Sept. 1937,
p. 424,

112. Busson de Janssens, op. cit, p. 17. The complete list of candidates is
given in an annex to the memorandum on the Separation of Church and State,
submitted by the Association of *Ulama® to the Algerian Assembly in May 1950,
pp. 21-26.
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