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t l > I N T H O D U C T I Q N ( l )

In récent syears a n t h r o p o l o g i e t & have pa id c o n s i d é r a b l e
1 a t t e n t i o n to N Q r t h - A f r i c a n p o p u l ä r r e l ig ion and to local

sai,nt§ as ojve of i t s m a i n a s p e c t s . N o r t h - A f r i , c a n r e l i g i o u s

^ stuclies. are in a ç r a n s i t o r y s t a t e in tha t a n t h r o p b l o g i s L s

ly h,a,ve porne to e x p l o r e a f i e l d of enquïry wh|.ch

liad tjeeij mainly worked by his tor iens a'sld jArabi^tS" (2)
Ij." ïffe ' $

the fract tha t , wi,th s u c h p ionee r s as We
"* ' * >

MQntTagQe, E y a n s - B r i t c h a r d , Pe te r s and Be , rque ( 3 ) , the at i thro-
*• V * T,

0 Ncrth-Africa made a compara t ively latç staçç in
'•i 5

gei|.e,;ral (as campared with e.g. sub-saharan Africa, or Oceania);

sthis gQgs some way to explain why anthropologial studies of

tïor th-- Af r ican religion so far try to do rather too much:

instead of presenting a thorough descriptive analysis of

specifically religious institutions, «they tend to formulate

highly abstract interprétative models which attempt to

bring to bear an only cursorily described religious System

upon such topics as the variability and versatility of

Islam (4), théories of segmentation (5), the state (6),

society as a whole (7), folk illness (8), or the old

controversy of the ultilitarian versus the logical nature

of religious Symbols (9). Perhaps this state of affairs

also reflects the allegedly world-wide tendency that "anthro-

pologists studying religion have been more interested in

religious models than in religious behaviour". (10)

In particular, some of the principal aspec'ts of North-
V

-African rural religion have hardly been discussed in anthro-

pological writing so far: the worship of that category of land

shrines that are not or only dimly associated with personal,

historical saints; ecstatic cuits of affliction; and in

genera! the actual functioning of religion, as religion,

within the social process at the village level.

However, various researchers did carry out fieldwork

on these subjects and before long publications can be expected

'which fill in this gap. Meanwhile, it seems opportune to

pursue, in the present paper, what is perhaps the most
<r



significant and mature line of enquiry within the already

available studies: the relation between'two major versions

of Islam, one formal, the other populär, which have pre-

vailed in North-Africa over the 'centuries. It is on this

subject that the recent Moroccan studies have made their

most valuable contributions (11).

It is, then, the aim of this article to discuss, with

a view on supralocal relations and incorporation processes,
5 ui *' ,'"*

j jî(i./ u' religious. structure and change elsewhere in North-Af rica :
-, , f 4̂'̂  * ' « , M *

'"il l in'th'e highlands pf Khrumiria, Nor th-Wes tern Tunisia.
. J». » *l T '

>, *.(
from small Jewish and Christian minorities, the

i
.''"*' \'< \ '/wholeVqf' North-Africa is nominal»ly Islamic. Dominating in

city life is the Ku'ran. It imposes obligatory prayer

(both at home a.nd at the mosque), fast, alms, and the pil-

( grimage to Mecca, and is, moreover associated with food

prohibitions, certain général festivals, and an elaborate

System of theology (commémora t ing the Prophet's life-

-history) and law. In the rural communities, however, a

populär, less formal and less strict version of Islam

dominâtes: emphasizing saint worship (with great saintly

festivals featuring in the agricultural calendar and

eclipsing the genera! Islamic ones), ecstatic cults

centring on affliction, and religieus brotherhoods. These

populär aspects are by no means absent in the cities; but

whereas in the cities they exist only .̂n the shadow of,

and are incessantly challenged by, the urban formai version

which makes a claim of const i tut ing orthodoxy^ in the rural

areas the populär version makes up the local religion

par excellence.

The outlines of the religieus history of North-Africa

are wellknown (12). Ever since the Arab conquest in the

7th Century, a récurrent thème has been the attempt

to effectively spread the formai version of Islam from the

urban centres into the rural areas.

This paper explores the interplay between local populär

Islam and the repeated introduction of formal Islam in

Khrumiria, against the background of its social and political
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structure and the radical changes the latter underwent in

the colonial and post-colonial era. Havi-ng had no access

to archivai material on the area, my data dérive from three

sources mainly: participant observation, a systematic survey

* of present-day religious activities, and oral-historical

research going back to about 1800.

"\ . ' My argument will suggest that, even if more detailed

descriptive lo,cal information on Nor th-Af rican rural religion is

*n '" , * b^adly n§&ded, the dynamics underlying the relation between
'>\ * * "" * .
j»^1 _ the fWQ, versions of Islam in this part of the world should

^i , be~ interpreted* pr-imarily by référence to supra-local political
. Î*

' ƒ Vl and economie incorporation processes, i.e. to ultimately
"*v , i , c,
^ nonr-religious factors. This position clearly owes much to
x, i Gellner's work - even though in the past I have criticized

Gellner for reducing the specifically religious aspects of '<

th'e Nor th-Af rican saints to a marginal* phenomenon. (13)

2. THE STRUCTURE OF PRE-COLONIAL KHRUMIR SOCIETY IN THE

NINETEENTH CENTURY

In pr e-colonial, nineteenth Century Klirumiria (14) the eco-

nomie and political basic unit was the homestead, a cluster

of tents, which usually had the following composition: a

middle-aged man; one or more married sons; one or more sons-

—in-law; and the wives and children of these men. Often the

homestead also included one or a few unmarried clients: stranger

herdsmen who in many cases were to marry theirspatrons' daughters

The homesteads were thinly scattered over the land. The density
2

of population was about 12 per km , less than 20% of the present

one. Limited pressure o fi the land made possible a fluid pattern

of semi-annual transhumance and short-distance migration, geared

to a near-subsistence economy revolving around animal husbandry

and the cultivation of food-crops on forest clearings.

In this society honour and individual independence were

central values, which came to the fore in great and often

violent conflicts both within the homestead and between home-

steads. Homesteads were involved in compétition over women,

animais, honour, and som^etimes land. The homestead was far
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from stable. In thé course of years it would dissolve: part

of its membership remaining in thé same territory while thé

other part would migrate to elsewhere (usually within a radius

of 10 km).

The différences in wealth, authority and honour between

the heads of the homesteads were limited, and fluctuaLing.

Pré-colonial Khrumiria belonged to that type of society

i . where an acephalous, segmentary social organization tends

* to develop. (15) Accordingly, thé limited data on thé re-

"1 , cruitment of partners in économie coopération, conflict and
"?ï^ '
X„'s

l religious activitj.es in thèse old days suggest a segmentary
^ ,-,

V
'f $~''

iy^i pattern; social mobilization fpllowed a tree-like structure!*,-
<- , of units at a series of levels, with units at one level being
/"̂ v
>' "• mutually exclusive but all nested within wider units at a

l

higher level.

The classic anthropological segmentation model, which
A

such authors as Favret and Gellner have applied to North-

-Africa, hinged on unilineal descent (16). More in line with

Peters' penetrating criticism of this approach (17), segmentation

in Khrumiria was (and is) more a matter of geographical

propinguity than of unilineal decent (18). The homesteads were

part of wider territorial segments (hamlets, villages, valleys,

tribes), each associated with a particular, contiguous part

of the land. Threshing-floors, springs, men's assembly-

grounds (rakuba), shrines and cemeteries functioned as
M

visible attributes of distinct segments on each segmentary

level. Each homestead would have its own threshing-floor

but would combine with others in the use of a springj the

hamlet thus formed would combine with other adjacent ham-

lets in the use of the same man's assembly-ground; and

on yet higher segmentary levels (valley, clan, tribe), villages

thus formed would combine in their use of the same shrine

and cemetery. The visible attributes indicative of a unit's

segmentary level would be distributed and redistributed in

accordance with the numerical size and power of the segments

involved, and altérations therein. A group might expand from

homestead level (having only its own threshing-floor to

baast) to hamlet or village level (monopolizing a local
> * .
spring and creating its own assembly-ground) - or dwindle
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along the same scale. Threshing-floors, springs and men ' s

assembly-grounds were however more than 'helpful markers in

the anthropölogist's segmentary tree-diagram. Their serying

as such is based on the fact tha-t they were, pragmatically,

the foei of vital economie and social processes: food pro-

duction and the water supply focused on threshing-floor and

spring, whereas the men's assembly-ground was the major
' •

arena for the „on-going so.cial and local-political process.

Apparently, the structure of segmentation directly sprang

from the, dynamics of daily life. However j on the highest

segmentary levelö- of valley, clan, and tribe, segmentaryL . . - ' . _
attributes were used (sh^ine, cepetery) that had no prag-

matic function in everyday live.

Although the homestéads had by no means a purely agaatic

composition, and although the basic pattern of social :

organisation was based on locality ratner than descent, yet

a powerful agnatic ideology existed which still provides a

dominant cultural idiom in Khrumir society. This ideology

implies that effective positive relationships should be

ideally formulated as relationships between (close) agnates.

If interacting people are actually not agnatically related,

or not related at all, fictive agnatic ties have to be

created through genealogical manipulation.

Therefore, persons who had been living in one amother's

proximity for some decades, would be affiliated to the same

mythical ancestor (apical ancestor of a clan named after
»

him), irrespective of objective, historical, gsnealogical

links. On the other hand persons who shared, historically,

the same patrilineal ancestors would cease to be considered

close agnates and would even no longer be reckoned to the

same clan, if because of migration following the fission

of homesteads, they had not been living in one another's

proximity for several decades.

Thus if genealogical manipulation could ever carried

to the end, the result would be that clans and territorial

segments would coincide. Proximity, economie and politica!
. ' » -• t



. . .
coopération, and intraloçal marriages, would provide local ;

intégration of interaction, and this in. turn would be supportée
' . • ' • ' • " . • ' . . '

by thé notion p-f common patrilineal descent. However, because
.: • - \

of continuous migration, genealo,gical manipulation was always

in a state of flux. Very récent immigrants would not yet be

fully integrated in thé locally dominant clan: hence temporarily
- . • ' ' ' ? ' • ' ;

certain "brother" segments, as accepted to belong to this %

dominant clan, eould identify mutually more fully than certain

Qthei: "brother" 'segments within thé same wider segment. On thé

o£her hand recent immigrants would persévère, for some tirae, *
, , • " • ' ' ' ' • , • • • i •
in their affiliation to thé dominant clan in their territory :

of origin; thus elan^-affiliation temporarily provided identi-

fication between homesteads that were several kilometers apart:

a condition cutting across terr-itorial segmentation.

By having a powerful homestead, by establishing dyadic "*

exchange relations with members of oth*er homesteads, and by
•*• •*

coordinating activities (fighting, conflict settlement, marriage

negotiations) involving a wide social field, some heads of

homesteads built up a position of gréât authority as elders

(ka b i r, ghaikh) . Elders formed councils on several segmentary

levels. Conflict régulation was their main task. However, in

the most important, violent conflicts they would often belong to

one of the parties, and then one had to resort to religious specialist;

(vide in f ira ) . In addition there existed, formally, an admini-

strative sitructure of a higher order. In pre-colonial nine-
t»

teenth-ceritury Tunisia, each tribe had a kaida, appointed by

the Bey o i: Tunis, and in charge of jurisdiction a-nd taxes.

In these days, Khrumiria nominally had its kaidas as well,
•

but their power in conflict régulation was extremely limited

and Khrumirs violently resisted paying taxes (19)„

3„ ASPECTS OF POPULÄR RELIGION IN THE PRE-COLONIAL ERA (20)

Pre-colonial Khrumir society showed a continuous oscillation

betweenvterri torial intégrât ion, and migration. As attributes

of .segmetifcs. » shrines (and the cemeteries which surrounded the
i • ' ' -

major shirines) played a very important rôle in this process.

Inuui gran.Ë's ;'.!cou!4 • settle in basically two ways. Either.they '
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s< -i arrived.'as clients of dominant, earlier inhabitants; in that

j '' i , case they had to orientate themselves (for sacrifices, pilgrimages,

rC *•. burials, oaths, and festivals) towards the shrines and cemeteries
«t

of their new patrons. Or they settled independent of earlier

groups, on a territory which beca-use of purchase, exchange, gift

, or violent conquest, on the moment of immigration was not occupied

• by a dominant other group. Then the immigrants would create a

new shrine, often as a branch of the shrine of their original seg-

ment; -"* "in the» latter case the new shrine would be erected upon

relies b^ought from there, and be given the same name. Initially,
y k

immigrants of either type would keep visiting the great saintly
t ' * . « *
'f,es,tivalç 1 of cheir segment of origin but before long these

, histprical links would lapse; then immigrants and locals would

jó'intly orientate themselves almost exclusively towards their

(old or new) local shrines. The regulär pattern of territorial

segmentation was restored - until further migrations demanded -/"

a new adaptive redistribution of shrines over segments.

In this way shrines formed the major visible beacons in

the process of migration and territorial segmentation; the

more so, as they were thé only permanent buildings amidst thé

movable tents. At the same time they formed thé beacons in thé

compétition between segments. The invisible saint who, through

his shrine, was associated with a certain segment, was supposed

to give this segment his exclusive, and mighty, help. Mass saintly

festivals (where hundreds of visitors brought the ingrédients for

a collective meal, to be prepared, distributed and eaten in

front of the shrine) provided a segment with an opportunity to

show its wealth, strength, and allies. The vis^itors held a

safe-conduct backed up by super-natural sanctions; therefore

thé festival could be thé only mass activity in this society

otherwise so dominated by violence and divisiveness. Yet

old disputes between segments tended to revive precisely on

festivals. Because ail higher-level segments endeavoured to

embellish their shrine, to heighten the splendor of its festi-

val, and to hâve that shrine accepted by more and more neigh-

bouring segments as their focus of common ritual (thus making

that shrine thé attribute of an ever wider segment, on an ever
s

higher segmentary level), thé ecological compétition between
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segments was, in many ways, duplicated by compétition between

local shrines. The history of shrines is* to a great extent,

the history of their segments.

*, There was a close connexion Jaetween the worship of local

shrines and the marriage pattern. Saintly festivals were marriage-

-markets, Moreover women who had married outside their own

Villages (as many as fifty percent, or more, of all married

women), were obliged to regularly visit the shrine of their
' ' • • ' '

Hfl

,V \
\ •*

l\ '< ' ':. ' -
'"' ' ' village of origin. This norm was enforced by serious sanctions,

both supernatural ones, fîrom thé saint (disease, disaster), and
•*' * '" . . - ' ' • :

"̂  '' •< more concrete one« frpm ttie wife's kin: scorn, and the imposition
l*t r J ' <>f fines in the form of domestic " animais that were to be sacrific'ed

for the saint and whose meat was thén to be distributed over the

~̂  " households of the village. Thus pilgrimage enabled the woman tö

maintain relations with her original segment (which she could -.'-..

hardly visit in any other context exce^t pilgrimage), making
*•*

her less dependent on her in-laws, and keeping alive her and

her children's claim on the estate in her original village.

In pré-colonial, nineteenth-century Khrumiria thé worship

of local saints was therefore a major factor in local intégration.

It allowed both for a manifestation of balanced opposition between

brother-segment s at varions levels, and for thé overcoming of

this opposition on higher levels: directly by means of collective^

ritual and common identification with thé higher level shrines,

indirectly by its connection with thé marriage pattern. Moreover
"**'thé Khrumir religion in many respects reflected, reinforced and

justified dominant notions and values in Khrumir'society : the natural

world, human life, human interaction, kinship, authority, etc.

Finally local intégration was very much promoted by thé

political rôle of the guardians of the few major Khrumir shrines

(minor shrines lacking such guardians).

Guardians succeeded one anpther according to a patrilateral;

adelphic System: upon a guardian's death, his successor would be

either his younger brother or, if hè was the last of his génération,

his eldeet brother's son, etc. Guardians and their close kin distin-

guished themselves from the other Khrumirs by avoiding violence

and by leading what was locally considered a pious life. They

^ * would publicly observe one or several of the rules of conduct

( ' stipulated by the formal Islamic variant: perform the daily

', read the Ktir'^n, refrain from forbidden food and drink.



4 „f

-9-

Öften these guardians were members of religious orders,

The donations they received (especially on the saintly

festivals *tfhey organized) were partly paid over to their

superiors elsewhere, But even so*guardianship formed a

£ggurce Qf wealth, notab^y because of land th4at (as a
?^!*» \l' l L

pïKt.o thé invisibj-e saint) was inalienabl-y linked
/-4*̂  l ? 4 *

i,e serine,, Rec$u$e of their pacifispi and

V,* 'i

W s t l

«fixed spoc (the slirine), the guardians were ifor'e

Outsiders to the segmentary System. They were ecomomi-^
.A * i s » (

ient, and most effectively invulnérable blecause

Lose ^s'sociation with invisible byt pbwerfu}. saints.

i,f< jthe guardians were in» a position to act as ultimate

|̂ijat<?rV bçtween segments in case of important and violent

*conflicts fhat could not be resolved by the elders. Because
**. * -̂ * i t

o'f '|he guardians1 indispensibility for conflict régulation,

secular groups could not allow thé former to be harrassed

by other secular groups; by the same token, the guardians1

shrines were sanctuaries for refugees -(especially in case

of blood-feud) (21).

Many Khrumir shrines bear personal names, and are asso-

ciated with personal, historical saints, about whom lively

stories are told. So the history of these shrines raay reflect,

as we have seen, the history of thé segments, but there are

also individualizing, personal aspects involved. At least part

of these shrines originated in" the tomb, of an historical *

holy man: one of the thousands of Islamic "missionary" agents

who, mainly originating from Mauretania and Mosrocco, and as

memfaers of various religious orders, have flooded rural North

Africa since the 12th Century (22).

In addition to a tomb, these holy men often left off-

spring. Many names of clans in Khrumiria indicate a saintly

founder: Uladal Hadjdj, ("Sons of the Pilgrim"), Ulad ben Saiy

("Sons of the Lord, i.e. Saint") etc. However, apart from a

small guardian lineage, these names obviously soon lost their

religious overtones; far from being pacifists, most bearers

of thepe clan-names fully participated in their violent segment

»ociety, t ^

V\ * Several authors on»maghrébine religion (23) have pointed

id

ary

f
••,
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out the ironical lot of these pious agents: gone out tp

replace local populär religion by their own version of

formai Islam» they ended up with their tombs (transfor^-

med into local,shrines) çonstitûting thé very corner-stones

of local populär religion.

These holy men form an interesting ^ease within ttie '. ,

context of supra-régional intégration. The formai Islam they

représentée! h-ad universalist tendencies beyond strictly

local ̂ social structure, ,sain,ts ;and shrines. Thé fact that
'\ i - 1 • '* / . •:.• ' '• ' ','. ! • • ' , . ': . . • . - . .'.. ' . . ' " . , . . : . . . ' „

thé n,ame§ of Khrumir clan-,fiounders so of ten have religieus

conno tation,s, suggest that in pre-col'cnial Khrumirla th,e/

r̂ oljè. o| religieus specialist was a majpr entry for strangers , '

who wanted to settle in this région. This was only possible

if the Khrumirs, despite their pursuit of a populär variant,

regarded themselves as muslims, identified with co-religion-

ists elsewhere in the muslim world, and welcomed Islamic specia-*

list s.! However, this measure of universalism in the religieus-

sphère was not accompanied by any supra-regional identification

in the pthere sphères, notably in politics. Oral data indicate

that.political identification hardly reached any further than

the several tribal confederacies to be found in the Khrumir

highlands. The agents of the central government (tax collectors)

were violently kept out. Moreover, although universalism pro-

vided an entry for the pious agents, their teachings (to judge

from the state of Khrumir reli'gion at £he beginning of the

colonial period) failed to bring about radical and permanent

changes in the popular-r el igious notions and axitivities of

the majority of the Khrumirs. On the contrary, these formal-

Islamic éléments were neatly encapsulated and neutralized

as the isolated status attributes of a very smalT minority of

local religious specialist s ; who promptly were regarded as
t. : ' " .

saints( i.e. inimitable); who had their funet ions not at

the physical boundaries between Khrumiria and a wider

structure (24) but within the Khrumir segmentary organization

(althpugh, of cpurse, chey were straddling the cognitive, ,.,

cultural bqundary between Khrumir society and the>outside ,

,world); and finally, whose initial links with supra-regional -
1 i • . ,' . • , . • ' • • ' ' ' • . . ' ' , . . • * • ' • ': ;

organizat ions (religioua:brptherhood$) must soon have become

leaving barely re,cognizable traces in the memories
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*' .
and oral tradition? of present-day Khrumj.rs. Khrumiria

H ï

was political»ly and économisai ly isolated; Khrumir populär

religion was closely connected with, and contributed very

much to, Khrujn;Lr social organizat-ion ; within thiß context

there wff little, to promo t e and reinforçe fqrmaX Islam,

a.larger scale,. .Pcob-abO-y, during the last few centuries
*• " f ^ * l

entirely lacked a handful of people

the Kvpr'^n, and who ob^rved a

sla^ç, rules and prohibitions.

these forma^-Islamic éléments was very

f or> instance, untü very rccently Khrumiria

"hfd it^ own real mosque; tb,e larger local shrines

caï^ed mosque (djamaca) but were by no means places

cf eo,He;CtiYe weekly worship.

'• Whilst the pious agents did represent more formal

and book-rorientated versions of Islam tîhan where prevailing

in the Khrumir countryside, yet the versions they pursued

(the notions and rituals of their own orders, emphasizing

sainthood, ecstatic music and dance) were in many respects

closer to,Khrumir populär Islam than to the Islamic versions

propounded by the urban theologians of their time. Forms of

ecstatic ritual are said to have a history of many centuries

in Khrumiria, possibly as a local élaboration on what

the pious agents brought (25). Nonetheless, the holy men

formed a récurrent reinforcement of formai Islam in thé

Khrumir mountains. Because of them, Khrumir religion could
»

develop in ever renewed contact with Islam elsewhere in

North»»Af r ica.

4. THE COLONIAL PHASE; CHIEF, SHRINE AND BROTHERHOOD

Although thé French conquest of Tunisia (1881) was dictated

by much wider political and économie considérations, it be-

gan as a punitive expédition against thé Khrumirs (26). Thus

a long period ended in which in Khrumiria thé influence of

a 'central government had been minimal. The Frenchstationed
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t a garrison at the highest point of Khrumira: the beginning
r^fJ ' C •«
',/< ' °f the town of Ain Dr*aham. In 1889 they' appointed local

•»" ̂  officials; they gave them the traditional title of shaikh

\; ̂  (chief) and allotted to each of them an area (chiefdom)
'f ^ t ^ {"•

j ,< of several adjoin,ing valleys. From Ain Draham, Khrumiria

' **"< * was brought under effective colonial control within a
•f * „ v

r , quarter of a Century..̂j >• * «. '
^ \ -* With the greater detail of historical data available

s/ on this period, our analysis will now centre on only a
: ,« 1 *. c1 part„of,Khrumiria, the chiefdom Atatfa.

1^ , ^ Around' 1800 a group of immigrants, an of fshoot of a
s ̂  * "
l' , > , cl<an?called Arfâuiya af ter theiz; apical ancestor Arfa,

Y'\ had arrived in this area and had since grown into a local
SN , numerical majority in two adjoining valleys. Of old, these

immigrants appear to have been associated with the Shabbiya

brotherhood (27), In one of the valleys*, these °Arfauiya

foi*nded (about 1850) the shrine of Sidi Mh'a'mmad, upon the
C «M "Ttomb of an holy man from their midst. One of the Arfâuiya

families took to the guardianship of this shrine, which

very rapidly became one of the most important shrines in

Khrumiria. Some decades afterwards, in the course of

short-distance migration, a branch of this shrine was

erected one km. to the south.

About 1870 members of another line of descent
ft Om*.

within the Arfauiya-clan, living in th^ other valley, founded

there a lodge (zawiya) of the Ka"diriya order, after contacts
* ' C > T

with this order in Al-Kaf (28). Many people invthë Arfâuiya

and other clans joined the lodge as members (fïïkra). In

i the first decades the lodge was rather effectively organized:
i
i in most of the villages it had représentatives who annually

! collected donations, to be taken to Al-Kaf by the founder-

-prior (mukaddim) of the lodge, and his assistants (shaïïsh).

Besides their religious expansion, the economie expansion
C """"

of the Arfâuiya (who where renowned for their large herds

of cattle) became so gréât a threat to the inhabitants of

two pther adjoining valleys (mainly associated with the cla.ns

of ZeghaidTya and of Ulad al-HTdjdj), that, about 1870, the

lutter allied to fight tfce CArfâu5a. This alliance, headed
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by the vZeghaidi Yunis ben Abu'l-Kasim was to be origin
c c """of the tribe of Atatfa. The Arfauiya were weakened by

the effects of an earth-quake, which also destroyed their

lodge. Moreover their pacifist relatives, the guardians of

Sidi Mhammad, exhorted them to end hostilities: dramatically

the guardians carried the saint's sacred flags to the battlefield

to terminate what was to be a décisive battle. The ArflTuiya then

joined the alliance; their lodge was rebuilt a few kilometers to

the east, on Z*eghaiqi land. Soon the tribal name passed on the

chiefdom established by tjhe French.

After violent rivalry a Zeghaidi, brother of Yiïhis,

finally* was appoi'nted chief by the French. He held this

popt until 1916, when hè was succeeded by a lineal kins-

pan (FBSS), also a Zeghaidi, but living in the valley of

Sidi Mhammad (where the Zeghaidi meanwhile had come to be

represented by a few homesteads). This second colonial

chief was succeeded by his son (1939-1957), so that for

over forty years the Atatfa chief lived in immédiate

proximity of the shrine of Sidi Mhlfminad.

Until the beginning of this century the chief's

power was still very limited. This had two main reasons.

The French, his overlords, still did not yet control the

région completely; moreover conflict régulation (formally

the major task of the colonial chief, besides tax col-

lection and the enforcement of other laws) was actually

still in the hands of the wealthy guarsjians of Sidi

Mhammad, who enjoyed a great religious authority. More-

over the chief was opposed by the lodge, whose^ prior

and assistants had considérable economie power and, more

important, great religious authority (not just among the

lodge members, but among all those who consulted them for

divination and healing: virtually all families in the wide

environment). The close relationship between guardians and

the prior ( both by common clan-af f l iliation, and by common

association with the Kadiriya order) contributed to the

intially weak position of the chief.

Gradually however the Atatfa chief gained terrain on

this religio-political complex.

He succeeded in building up a considérable economie ,

power. Chiefs were not paid (until 1924), but were entitled
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to a share of the taxes they collected. Thus they rapidly
»•*

acquired wealth. On the other hand, as elsewhere in the

colonial world, the economie situation of the majority

of the population deteriorated. The government began to

exploit the cork-f orests, restri«cted the making of new

clearings and stimulated the establishment of a few

expatriate-owned farms. Thus the agricultural area available

fpr Khrumirs diminished greatly and a stop was put to the

segmept'fry dyuamics. Tents gave way to huts and finally
( ? f1
to stp'në hqusesj the villages were consolidated upon

ttjetr ̂ present places. Land scarcity, érosion, rapid

popuA'iatïX^tt ^rowCh (only to a limited extent encountered

by ' migrât'i oïi out of the région) ,, and a cattle-plague (about

J 930$, Incr^ea^sed the economie discrepancy between the chiefs

and çlîe' gr^eat' majority of the people. Besides the chiefs,

only a sm&XÏ- m^.nority was a,ble to profit from the rapid
^ c trise „of *Ain Draham as a, regional centre and tourist resort.
e J t

Finajlly in fcb,ek second quarter of this Century the chiefs

used tlaeir wealth and power in order to deprive a number

of their fellow-villagers of their land rights.

His increasing economie power made the chief enter
t

into direct patronage relationships with many other heads

of household.

The chief endeavoured to built his actual power

(based on the colonial government and on his own wealth)

into authority, by legitimizing this power in terms of

dominant Khrumir norms and values: notably by the pursuit

of the status of elder (kab ir ) as defined with-j-n Khrumir

culture. By means of a worthy style of living, dyadic

échange relatiûnships with many people, strategically

chosen marriage ties, and conspicuous hospitality, the

chief manipulated a local cultural idiom so as to enhance

his power and to diminish local resentment of his person

and position. It was in his locally-defined position of

elder, -no less than as an (externally defined) government

official? that gradually the chief acquired the monopoly

of conflict régulation. Along the same lines the chief tried

to ex.tend(his authority into the religieus sphère, where
» ï ** *

hè sQjight" to break the ptower of the re ï l ig io-pol i t ica l complexe
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of the s, Arfäuiya, while remaining within the context of

local notions of authority. These notions revolved on

the* interrelation between secular honour (ithirTm) and

sacred grâce (baraka) : an eider should coordinate the

interaction in his social field,*including interaction

with the sacred (collective ritual); and he should have

optimal relationships not only with human beings,, but

with non-human agents; saints (29). This is precisely

^hat £he »çhiefs tried to achieve.

Law"s from the very b.eginning of the colonial era

in his struggle the chief was backed, to some

by measurem®ö*s taken by thé colonial government,

were no longer acknowledged as juridical sanctuaries

,(J884)/ and land that had always been associated with shrines

land orders, was declared aliénable (30). We need further
f -, "**

research on the impact of these genera! measures in the

remote Khrumir highlands. Undoubtedly, however, these

laws deprived the position of guardian of a supra-local

official backing (which, on the contrary, did constitute

the chief's main power base). Guardianship became much

less powerful and rewarding, and as a conséquence, less

attractive.

About 1920 the succession of guardians of the shrine

of Sidi Mhâmmad underwent a radical change. From that time

onward the local men's assembly has chosen the guardian

among the close bilateral kindred of pisevious guardians.

Whereas in the earlier patrilateral-adelphic sysfcem succession

was entirely determined, the new system offere'Ü much more

choice - while the chief influenced the final choice, and

ratified the appointment. Thus in the years 1920-1970 seven

guardians succeeded one another who, through (mainly matrilateral)

consanguinity with previous office holders, had acceptable

(though not patrilateral-adelphic) claims to guardianship,

but who, on the other hand, were very closely linked to

the Zeghaidiya clan and even (1940-1970) were fully dependent

clients of the chiefs.

In this way the chief acquired indirect but effective

control over the most important shrine of his chiefdom." In
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»'
the 1920s the chief personally took over the organization

and coordination of the locai saintly festival. In 1930

hè created a new cemetery around the original shrine
«~ * C — "T"

of Sidi MhsTmmad. The family of original Arfauiya guardians

who until the beginning of this century locally dominated

in number, wealth and power, feil into decay: by now all its

male members have left the surroundings of Sidi Mhammad.

/ That saintly arbitration was a dying institution is

well demonstrated by the^fact that Khrumir oral history
* ' " *
records np living saints after the 1910s. Unlike in Morocco,

the Khrumir saint today is always a dead saint.

With regard to the lodge we" see the same striving for

indirect chiefly control. Whereas until the beginning of

~>, this century the lodge-members living around Sidi Mhâmmad
c — " ''*

all belonged to the family of Arfauiya guardians, in the
»

later decades nearly all local lodge-members belonged to the »•

close kindred of the chief. Locally, the latterday lodge-members .

predominantly belong to recently immigrated families, bound

to the chief by ties of patronage, and enjoying little

prestige. This situation is exceptional as compared with

other villages in the research area. Throughout the area

nearly 20% of the heads of households are lodge-members, and

this number is sufficiently large to make a quantitative

analysis possible. Such analysis (32) demonstrates that in

other villages lodge-members do not dififer from non-lodge-

members, as to wealth, prestige, and the period çf local
, f

résidence of their patrilineal descent line. ITnmis takably

the lodge-members around Sidi Mhammad, whose social status

is much lower than that of lodge-members elsewhere, are the

chief's pawns in his encroachment into local religion.

But while the chief's control over shrine-guardianship

has implications for the ent ire"chiefdom, the chief's in-

direct control over lodge-members has however been limited to

just one village. In the course of about half a century the
* ,,

regional organization of the lodge has becorae increasingly loose. I

suspect that this was partly due to the impact of
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• colonial goyernment, which through the local chiefs may

,' hâve tried to weaken such rival, local foei of power as

e, thé lodges represented vis-à-vis thé central power. In.

addition, built-in structural teadencies within thé local

',.,,. social field seem to have torn apart the lodge's regional

. orgànization in Khrumiria. The religious brotherhood
s ' • . ' , ' •

•'f. • créâtes« interaction and mutpal identification between

. î lö.dge-raembers ,irrespectiv.e of their segmentary distance

';"';'.in /gyer-jday' life. This is however contrary to thé working

'f"f\,i o,f/'
aa- -segiaentary System; and with segmentation forming thé

ï-l̂ maî .- s.tjrti'çtural porinciple in Khrumir society, it looks a?

v;-̂ .;i4̂ (t!hë% cjross-cutting régional loçlge orgànization was gradually

•;f', brokeïi up by thé localizing sçgmentary tendencies. In a

'%, nutshell, this would be thé same process as which, on a larger

scale, made for thé prolifération of local lodges, shrines

and saints throughout North-Africa: as^they beçame effectively

incorporated in, a local segment, religious ly-based supra-local

ties (linking local off shoots. •. to their remote parent establish-

ments) beçame impedimental to these offshoots'intégrât ion

in thé local segments; as these offshoots' survival would

dépend on local functioning, thé supralocal ties wouldbe-

come irrelevant, and withered. Territorial segmentation

appears to be conducive to local autonomy of religious

foei (office-bearers, shrines), and inimical to religious

supra-local orgànization such as thé disperged membership

, of the lodge represented (33).

At any rate, because of this loose'r organ j.za t ion,

control over lodge-membership in one village does not

give the chief :any real power over the prior and his

assistants, who live in other valleys than the chief. The

chief has not been able to destroy the great authority

of these religious special is t s,-and conflict between chief

and lodge has endured until today.

5. ENHANCEMENT' OF FORMAL ISLAM =

The French/conques t of Khrumiria initiated an enhancement , ;
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:ûf formal Islam inthisarea.

• rî-'y - the beginning of this century, some Kur'lfn

teachers settled in Khrumiria from abroad (Morocco; Kabylia).

Half a century later most formal*Islamic knowledge of most

villagers (distinct notions about God, the Kur'an and after-
'

life; chants about the Prophet; myths about the major North-

—'African, saints) can still be traeed to these teachers. In

principle thßi*r action was a continuation of that of the

pious agents in pré-colonial Khrumiria. In thé new sitation,
,' ' ' . ' " -: • • • ' • . '
A however, formai' Islam appears to have a novel effect. It

• •• '<: ". • •
créâtes a permanent alternative perspective that directly

threats Khrumir populär religion; "Are thé Khrumirs true

muslims?" "Can thé local saint really take revenge, can he
l • *

help in times of illness and distress?" "Are sacrifices

of animais and other food really pleasing to God?" "Is
. < . ..,:, , . , . \ t •
thé lodge-member's ecstasy a mystic union with God, His

Prophet and his saints, or is it a diabolical cuit, or

even merely a kind of sport, or a conju-ring trick?" "Is

thé worship of other shrines than the few most important

ones acceptable?" "Are card-playing, drinking and eating

wild pig perhaps much more serious sins than thé général

Khrumir indulgence in thèse aetivities suggests?"

Thèse are some of the questions which the few Khrumir

supporters of formai Islam now raise concerning thé local

.version of populär Islam. ' -n

Undoubtedly, through thé centuries, thé récurrent

confrontation with pious agents temporarily raised similar

questions. But, obviously, the ensuing doubt then gave way

again to thé notion of essential continuity between formai

Islam and thé Khrumir populär version. The then greatest

threat to this notion of continuity: thé pious agents

themselves, would be dispelled by making the latter into

the cornerstones of the local social structure and populär

religion.

In thé colonial âge, on thé contrary, an enduring notion

of discontinuity was to émerge. Certain Khrumirs w^ere con-
f* ï' • '

\ fronted, in cAin prUham and elsewhere, with formally-Islamic
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urban Tünisians, and with the French authorities who, in

religious matters, based their policies largely on what
« • i , ' , ' '

, k they considßred to be formal Islam. Adopting formal-Isiamic

éléments was attractive j•or sometimes eve.n necessary, fdr

< those Khrumirs who had vested interests outside the Khrumir
f • • •

villages, and who, in this capacity, occupied the strategie

,'t positions in the relation between the rural villages and

* ' wider structures.: Khrumir chiefs, their assistants and close
* '< ^ ' ' c '-! l relatives, traders (in Ain Druham), the (very few) pupils

f l " , ' « ' * • • ' • • ' ' ' •
•̂  of primary and seçondary Schools, and professional soldiers

^ >'*'' »j '/a^jter their retir_ement. Thèse catégories were to form an
*fl Ü'* , ^ ' • ' ' " • . • • ' . ' • '
v* > ̂incipient Khrumir elite of relatively powerful and wealthy

, % .
^" "' ipeople, In addition to western clothing and housing, literacy,

* *, '1 . - . ' • •
,* *v -the French language and smoking of cigarettes, formal Islamic
'Î "* .

, ' éléments became the status attributes of this elite. As such,

these éléments were also adopted by a few social and economie

climbers among the villagers who, as yet, lacked the important

supira—régional contacts but for whom the elite formed a

référence group (34).

Already in the I930s Demeerseman (35) noted the émergence

of this new formal-Islamic perspective. The décline of mass

saintly festivals, which set in by that time, is partly

, explained by the economie décline of the majority of the

population, and by government prohibitions; but in addition

the growing impact of formal Islam forms a major factor.

What was historically the ritual climax* of these festivals, the

collective meal, has disappeared completely afte» the

period 1935-1950. Some visible manifestations of the same

process occurred already much earlier. In the beginning of

this Century the few most important Khrumir shrines (in-

cluding Sidi Mhammad), until then simple huts ^constructed

of rough stones and arboreal material, were<transformed into

white stone buildings roofed by a dome (kubba). The later

type of shrine is found throughout the Islamic world, and is

far,more acceptable to formal Islam. Significant f y Khrumirs

at that tiine lacked the required skills and had their early
' i

kubbaa built by Europeans. *
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•f
Apart from this reshaping of already existing shrines,

from about 1925 onward no entirely new shrines were created

anymore, Thus the relatively young village of Hamrüya has

no man-made shrines. From the sanve recent period we have the

first and only reports of Khrumir shrines being demolished.

One very important shrine, although not a kubba (yet), was

destroyed by an expatriate settler about 1920: hè built his

farm upon it. Jn the 1940s,, another shrine, small and for-

gotten, was discovered and destroyed by a pious Khrumir, a

retired professional soldier, who was making a new clearing.
S-

« '•* Î * * ? *

6.̂  FORMAL AND POPULÄR ISLAM TODAY, ̂  ̂  _ _ , _ _ ,

*l 5 N i
Ecönpmïc"xdcc'line befel,! Khrumiria during the colonial era,

and largely as a result of the colonial situation. The dé-

cline continued during the first decade* after indépendance

(1956), and necessitated unemployment relief work to be

organized. The government created a large reaffores t ing

project; however much this project may contribute to the

future of the région, its direct effect has been that the

agricultural area available for private peasants became

still more limited, and that goat husbandry was prohibited.

Misery and distress are paramount, and the genera! attitude

vis-à-vis the government, the national party, and national

goals is negative. Rudebeck remarked "that the rural proletarians
i»

of Tunisia still do not appear to be integrated into the

political system" (36); if this is read to mean that the

peasants have no active part in, nor motivation towards,

shaping the economie and political processes which affect

them so dr ama t ically, the remark certainly applies, to Khrumiria;

(of course, the powerless peasants have little choice to be inte-

grated in the political system as passive objects of policy).

The Khrumir situation closely resembles the one Duvigneau dis-

cribed for„ the village of Shebika, some 120 km, south of

Khrumiria (37).

Meanwhilç the growth of a local elite has continued.

They "develop their own style of living, with the status attributes
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,'(, ''". alreadyrmentioned, and including the tendency of elite • •' . :

'.,' 'member.s to associate, for daily interaction and marriage,

l ', preferably with one another. They acquiréd influential
V ' •:',, '
," , positions after independence, not only as chiefs and th-eir •

assistants, but also in local party organization and the

,' " .relief- work organization.

]'< .' "'-l Formal Islamic éléments continued to increase in

''- ,'. importance. Formal Islam not only provides status attri-

['• V, fautes, but also forms a channel of upward social mobility'

-/ . i tv, "the" ;non-religious sphejre. It renders socio-economic

\, ''; cX'i'mbers in' the villages acceptable associâtes, though

V". . not; equ'a^s, of the elite. Moreover there are several. recent .
:''". ̂  -.-, cakes' of Kur'an teachers (both in the villages and in the

'TV • ,- new mos'qu.e of cAin'Drlham) who, through the prestige and

- • the 'network of relations built up as religious specialists,

acquiréd prominent posts in local government or the relief

work organization -r promptly to resign as religious specialists. ,.

,The pull of status advancement is also strongly feit

among religious specialists in the popu-lar variant. These too

now tend to give up their religious offices without hésitation

as soon as they get a change to build up (often on the basis

of their religious specialism, in combination with other skills,

network relations, inheritance, etc.) some wealth and power in

the non-religious sphère. This process involves only a few

persons, because opportunities are scarce, and because numerically

specialists only form a minority. Howe\&er, several of today's

richest and most powerful villagers are former lodge-members,

who l e f.t this religious specialism to their. lesss 'fortunate

fellow-villagers. Moreover some musicians, specialized on

the instruments for ecstatic sessions (where they are not

supposed to make money) have changed to the instruments for

festive music, which earns them an occasional but considérable

income on f es tivals, weddings and circumcision ceremonies (38).

Already a.quarter of a Century âge, even a guardian of the

shrine of Sidi Mhâmmad resigned from guardianship to pursue

festive music as a remunerative part-time specialism.

The present situation is confusingly ambivalent in various re^pec
! • ' . "... . • • ' '•'• . ;-r '•• ;•
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Due to "the spread of literacy (partly through private,

small Kur ' "an schools in the villages), nowadays many

villagers under thirty years of age are able to read the

Kur'an: at burials, mémorial ritas, circumcision and wedding

ceremonies» and at the genera! Islamic festivals. The

readers dérive prestige from their awe-inspiring ability.i
Yet for i,lliterates the classic Arabic text remains practi-

cally incon}pre,hensible wh,en recited. And the teachings of

the Book &y no mean^ éclipse the populär Khrumir version „,
i l * '*

pf,L§lam. Peoplefwha resigned ff^om their specialisms in

thé sjpheçe of populär religion t?ake pains to deny or to

excuse this fact. The élite (and^hose who aspire to be-
ii

lang'tQ it) emphasize formai Islam as a status attibute.

But at thé same fime they keep par ticipating in thé popu-
t

lar variant; they still feel best at home in thé latter

sphère, and in their view the responsiÖility, envy and

conflicts connected with their exalted position neces s i, täte

optimal relations with the powerful and legitimacy-pro-

viding local saints. The populär, saintly religion

instrumentally provides the local elite with the opportunity

to show its political and economie power and to build up

authority: by means of impressive animal sacrifices; by

organising the construction of a new kubba; by trying to

acquire official permission for a saintly festival (which

in view of prevailing official attitudes is no mean task);

and by actually organising such a festival. Moreover some
ff

members of the elite make a substantial profit^by trading

at the great saintly festivals.

North-African religieus festivals have a redistributive

aspect which may be relevant in this context. The sacrifice

of a domestic animal dedicated to a local saint is a major

element in the populär religion. The méat cannot be sold

but has to be shared out among local people and passers-by.

In a small-scale society where domestic animais are relatively

abundant» where différences in wealth are moderate and where

reciprocity dominâtes social life, such ritual redistribution

may serve to convert dfspensable wealth into honour at low
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extra costs. In contemporary Khrumiria however cattle and

shêep hâve become scarce and mainly concentrated in thé

hands of the elite. Wealth différences are gréât. The

elite can not expect reciprocity from the village poor.

.Nowadays the elite Iets the increase of wealth prevail

over the increase of honour (39).

-, i In çhis context animal sacrifices have grown too

costly for the elite. Since deep involvement in the
•*

populär sphère implies animal sacrifices for those who
t j

a r • can af for4 it, thé élite fs induced to shun this sphère
%i

"'" and ».nstead to pursue thé formai variant: animais killed

.on thé Prophet' s festivals are not supposed to be distributed«, « ^
s gratis.

Thus thé élite continually oscillâtes between indulgence

in and rejection of the populär variant.

In most local contexts both Khrumi^r élite and non-élite
* •*

tacitly présuppose essential continuity between formai Islam

and local populär Islam. Notions oui of both variants are

intermingled without dif f er ent ia t ion , and one ignores such

considérable theological problems as have been mentioned in

the beginning of section 5. This implicit assumption of continuity

could be interpreted as an unconscious attempt, on the part of

the Khrumirs, to escape the cognitive dissonance between on the

one hand formal Islam as a local ideal reinforced from outside,

and populär Islam as a fondly cherished local practice. But
M

beyond this, the participants' assumption of continuity primarily

bears out the central historical fact that for centuries the
s

two variants have been at dialectical interplay within Khrumiria.

Both are part and parcel of Khrumir society, and if anything

calls for a sociological explanation, it is not the tolérance

between them in most situations, but the intolerant polarization

in some.

The painful situations in which this convention of

continuity is explicitly rejected, contain valuable hints as
ï.

to the fundamental political and economie processes underlying
fc

the tension between formal and populär versions of Islam in

contemporary Khrumir society. One situation in whith the populär

., variant finds itself explicitly rejected is when district authorities
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(typically non-Khrumirs) occasionally refuse permission for

a populär collective ritual.

Since independence phe Tunisian government, in its quest

for modernization (40), has oppos'ed populär Islam. Permissions

for saintly festivals were refused; even, outside Khrumiria, a

number of shrines have been demolished by the authorities.

Qertain éléments in thé ritual of the religious orders were
s

prohibited, anfl the orders were severely criticized (41).
!

In Khrumiria, timing and scope of the annual saintly
, j i
festivals are now strictly controlled by district head-

V

<juarters» whereas'the ecstatic ritual is officially forbidden

(especially the most spectacular 'éléments of it: manipulation

of f ire andt knives during trance).

Rejection of the populär variant also occurs when Khrumir
»

members of the rural élite refuse to participate in customary populär
*activities such as thé ecstatic dance, the worship of minor shrines,

or the consumption of wild pig. Formal Islam provides them with

a standard argument against thèse activities; they are called:

har'â'm, i.e. prohibited by Islamic law, hence polluted, taboo.

In thé village, such rejective behaviour is often triggered

by thé présence, as a third party» of townsmen: people who

are considered représentatives of the idéal, formai version

of Islam, and who (in this, and in most secular respects)

form the référence group par exellence for thé rural élite.

The ostentations rejection of local rel-igious forms by

el it e-members who happen to be présent, créâtes s,trong

négative feelings in their non-elite f ellow-viï-lagers . The

latter regard it as a manifestation of assumed superiority,

and in addition feel threatened in their assumption that

their populär religion represents true Islam. The elite's

rejection destroys thé assumption of formal/populär

continuity, and forces thé underlying cognitive dissonance

into füll consciousness.

Confusion and embarrassment are thé peasants' dominant

responses to this confrontation. But on the other hand, the

formal variant of Islam, and its local exponents, pan be heard

to be explicitly rejected by Khrumir peasants when discussing,
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with scarn a.nd resentment, the allégea machinations of local

authorities and elite both within and outside the sphère of

the religion. Under modern conditions, the pursuit of populär
/

collective ritual (particularly the eostatic sessions and the

^saintly festivals, eve,n if in a greatly reduced form) is not

just a continuation of custom; rather it takes on unmistakable
*

aspects $f a« awajsening local consc iousness in terms of
ï °
ethnicity and .class. As my informants put it: "Whatever 'they'
^ r *

say, or do, this is what we, people of the mountains, have
*

always done and will continue to do".
•t , •>_

t* - - - A.'^Whereas many"- Third-World scènes now show a décline of his-

, ̂  V^orlc^! forms of local religion, , the Khrumir response is rather

' i&< '• 4 that of, a revival.

' ̂,'> * ' ' Despite the economie décline, recent years have seen a

trend to reshape existing shrines into kubbas - an expensive and ,"

labour-consuming task in which whole villages cooperate. Each

family is prepared to pay its share for the festival permission.

When an official permission was sure to be refused, ecstatic

sessions were held clandestinely. In the new génération, though

now largely exposed to primary-school éducation and long-Lerm

military draft outside Khrumiria, many new lodge-members are

being recruited. It is not only the elderly, but also young

people and children who emphasize their relationship with the

local saint, and spontaneously visit his shrine. With territorial'

segmentation still the major social-structural feature, saint

worship continues to provide the shrines and cemeteries to mark
t

the segments at various levels.

Thus it would appear as if, recently, the populär and the for-

mal aspects of Islam in Khrumiria are becoming polarized in a

way which is rather at variance with their local intertwinement

over past centuries. The explanation seems to lie mainly in

colonial and post-colonial processes of political and economie

incorporation. The colonial situation has dislocated the loei

of décisive political and economie power to far outside Khrumiria,

and has reduced the average Khrumir to the status of unemployed-

-relief worker or frustrated would-be labour migrant. For those

.̂  * who, as members of the local administration and the rural elite,

act; as intermediaries betwecn this outside power and the power-

^v l&ss peasants, Islam has become an aggressive status attribute
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which wfien brought to bear upon face-to-face interaction

between elite and peasantry, enables the former to demonstrate

their derived power and to emphasize their relative independence

« vis-à-vis local, populär custom - at the same time confusing and

, provpking the peasants. For the peasants the embarras sment and

' ;- * resentment instilled by the elite's religions challenge is just

one aspect of their général position of powerlessness. Under

th:e present circumstances, they lack the economie and political

power1, the analytical unders tanding of their predicament, and
£

the secular organization,*to effectively adopt other symbols
•lalone actions) for the expression of discontent; therefore

antrenchment in the populär religion has become the main (though

tiot ,the only) expression of their predicament. The theoretical

problem of why and through what mechanism, hère as elsewhere,
n ~"

a society's political and economie transformation had to find

a predominantly religieus expression, î s something beyond the

scope of the present paper.

The tensions of the situation pervade all aspects of con-

temporary Khrumir religion. However, in certain catégories of

people these tensions are particularly acute and give rise to

profound social and psycho-somatic crises; this is the case

with resigned or still active specialists in the populär variant;

members of the elite; and the close kinsmen of these people.

Those involved try to résolve these crises, not through political

action based on a macroscopic analysis of economie and political

incorporation, but in terms of exceptio^nally sévère conflicts

with local saints in the idiom of ecstatic cuits "üf affliction.

7. CONCLUSION

In this paper I have attempted to show how in the religion of

Khrumiria (an area not a-typical for much of rural North-Africa)

the coexistence of a populär and a formal version of Islam, and

the various forms this coexistence has taken over time, can be

profitably (though by no means exhaustively) analysed in terms

of supra-local political and economie relations. Ih the centuries

when Khrumiria was a segmentary society with very limited political
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and economie relations with the outside world, the perception

of this outside world as sharing in essentially the same re-

ligion, p.rovided for contacts with pious strangers performing

(in addition to economie functions which I have not the data
»

to' discuss systematically) crucial political functions within

Khtumir society. The factthat these pious strangers could be

assimilated locally without subs.tantially affecting local po~
1 ; " . ' • j . ! • ! . ' . - -

liticaif. and économie power structures, allowed for the religlous
' " " ' "'

. . . .

iant these strangers répr^-sented (i.e. formal Islam) tp be :
^ * i.-'' . • • '•' ' '- ' - ' " '' v ', * ' : ' ' ' • '•' --1

.organieally a'ccómmodated,» serving thé .local needs for OutS'ider
f , . . ' • - • ' - ' l : - . ' ' ' " ' - ' *. '. ' ' - ! ' - , - ' *

,arbi tration. iln his .studies of : the Mcroccan Uigh-Atla,s., Gellner
t '.-. > ' • • ; - '•:• ' . ' . . - ' . ' ' • • ; • • . : • ' • ' , ; , ; , ' ,

has demonsträted! how therè, the ; saints médiate bQth between , ..."

segments within the 'local rural society, and between that" society

and thç outside world: coàs tal |,Mprocco , the colonial, government,,

the world of Islam. The present s tudy , appl ies a similar view to - ' -
• , • - ' ' *

a different part of North Africa. ; .

Cplonialism (and the perpétuation, after Independence , of

the structures it had created) dramat ical ly upset the pattern

of supra-local relations -surrounding Khrumiria. The focus of

effective political and economie power shifted from local

communit ies to modern bureaucratie organizat ions outside

Khrumir rural society. Among the local agents (administration,

elite) of the new power structures, the emphasis on formal-^
i

-Islamic éléments precipitated a pplarization between formal

and populär Islam in the area. In the present situation the

historical inter twinement between the ïwo variants of Islam

has largely become eclipsed, and (as a .starting point for a

more sécular peasant movement?) populär Islam has developed

into a major ;symbol of growing peasant consciousnes s . Meanwhile

one wor^ders what effects an improvement of the local economie

and political situation will have on the relations between the

two versions of Islam in the area.

Af r ika-r Studiecentrum

Leiden

Wim M.J. .van Binsbergen
•V'
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