YOUTH, ISLAM, AND CHANGING IDENTITIES
IN BOUAKE, COTE D'IVOIRE

Marie Nathalie LeBlanc

Dissertation presented at the
Department of Anthropology
University College London
for the degree of Doctor of Philosophy
1998

2

Thesis Abstract
This Ph.D. thesis is based on ethnographic fieldwork carried out amongst
Muslims of Malian origin in Bouake, Cote d'lvoire, between February 1993
and June 1995. The dissertation is concerned with the description of
processes of identification in the context of urban life and international
migration within West Africa.
The investigation focused on these
processes as they unfold in Islamic youth associations, female place-oforigin associations, madrasas (Islamic schools), and compound life.
Marriage practices, the sociohistorical construction of age groups and
gender, and the negotiation of differing worldviews are central to the
analysis.
In the thesis I argue that in the contemporary sociopolitical scene in Cote
d'lvoire, Muslims of Malian origin identify with two ensembles of ethnic
labels: the Dioula label and several identity labels tied to places of origin in
Mali. However, for a number of young men and women, Islam, rather than
ethnicity, plays a central role in their self-identity and their sense of
belonging. This argument requires an examination of the respective
influences of the life course and of patterns of social change in these
processes of identification. In order to support this argument, I describe the
politics of identity in Cote d'lvoire in the post-Houphouet-Boigny period,
elements of social change over the past thirty years affecting Islamic
institutions and the educational trajectories of young men and women, and
the logic of marriage practices in an urban setting marked by ethnic
heterogeneity. The empirical chapters of the thesis analyse versions of
Islam produced within Islamic youth associations and the negotiation of
conflicting worldviews in the life trajectories of Muslim women.
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CHAPTER 1:
INTRODUCTION:
FROM ETHNICITY TO CHANGING IDENTITIES

1.1 First glance at defining the Ph.D. research
In the fall of 1990, I was working on a master's thesis on the
construction of the ethnic subject amongst mixed couples (Sepharadic
Jewish men and French Canadian women) in Montreal, Canada (LeBlanc
1991). For the Ph.D., I wanted to continue working on the same general
topic (ethnicity, migration, and processes of identification), but in a different
.context. Following a Barthian perspective (Barth 1969)1, I was very
influenced by French and Canadian writings on identity and migration
(Camilleri et.al. 1990; Catani 1985, 1986; Giraud 1987; Taboada-Leonetti
1989; Meintel 1994; Oriol 1978, 1979, 1983, 1984, 1985, 1989; Peressini
1988, 1991 a, 1991 b). These authors aim at breaking down the dichotomy
between essentialism and constructivism in the study of ethnicity via
notions of human agency, process, and creativity. On one hand, they
approach ethnicity as process r~ther than as identity. On the other hand,
they focus on the ethnic subject and the creativity of the social agent in
negotiating social identities that may at times seem contradictory and
conflictual. These approaches, however, tend to leave out the dimension
of social constraints. The definition of ethnicity I elaborated in the master's
thesis was also influenced by Ludwig Wittgenstein's notion of "family
resemblance" (1958), which has been reworked by a number of authors in
anthropology (Drummond 1980; Needham 1974) and which offers an
alternative to a concept of identity that relies too heavily on essentialism
(Gleason 1983). It takes into account the fluidity and the variability of the
content of identity labels without reducing them to total chaos. Finally, the
1 Fredrik Barth's 1969 text marked a turning point in the study of ethnicity.
Adopting a
transactionist approach, Barth moved the study of ethnicity away from essentialist
concerns towards a constructivist perspective. As such, ethnicity was no longer regarded
as a given component of people's identity which needed to be described, but, rather as a
dimension of social identification whichis,qopted through contacts and relations between
different social groups. In 1994, Barth -"Wrote a revision to his initial ver~n of "ethnic
boundaries" in which he revises the transac'tionist model (Barth 1994).
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analysis in my master's thesis remained very much in a discursive
paradigm, using discourse analysis as my analytical framework (Foucault
1971 ).
At the Ph.D. level, I wanted to move away from a discursive
analytical standpoint. I decided to shift the focus of the analysis from actorcentred processes to the relationship between individual and collective
dynamics by trying to take into account elements of social constraint. This
led me from the study of ethnicity as identity processes at the individual
and familial level to questions concerning the relationship between
ethnicity and religion, ethnicity and trade (economic relations), the politics
of identity, and social change. In other words, by moving beyond the
conceptual dichotomy between essentialism and social constructivism, I
adopt modalities of analysis that take into account elements of historicity
(Hobsbawm and Ranger 1983) while grappling with essentialist
dimensions of identity. As such, the constructed character social and
cultural histories is highlighted through the interface between actorcentred essentialist identity claims and the immediacy of political stakes
and of power relations.
In relation to my master's thesis, my intention was to examine the
same research problem outside of the ethnographic confines of Western
postindustrial societies. Initially I planned to develop a research project on
Egyptian migrant workers in Kuwait. But since in the fall of 1990 the crisis
situation in the Middle East regarding Kuwait was intensifying and coming
to a head, it no longer seemed realistic to plan a research project in
Kuwait. When I started to survey the literature on ethnicity and migration in
non-western contexts, Africa loomed predominantly in the picture.
I decided to focus my inquiries on the African continent, and since I
wanted to work in a francophone African context, Cote d'ivoire became an
obvious choice as a possible site for fieldwork. Due to French colonial
economic policies and to the postindependence economic boom in the
country, Cote d'ivoire has become, in the twentieth century, a major pole of
attraction for Sahelian migrants. Due to a series of personal encounters,
Malians became the immigrant groups I would study in the Ivorian context.
My initial research questions were concerned with modalities of
identification regarding ethnicity in the context of international migration in
West Africa.
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I carried out twenty-two months of research amongst Muslims of
Malian origin in the city of Bouake, COte d'lvoire2 • The research started in
October 1992 and ended in June 1995. I made four trips to Bouake: one
month in October-November 1992; ten months from February 1993
onwards; five months from December 1993 onwards; six months from
January 199,5. Between May 1994 and December 1994, I interrupted my
Ph.D. studies because I was pregnant.
During the course of my fieldwork, I modified my conceptual
scheme in order to integrate elements specific to the West African context.
The stakes of ethnicity emerge from histories of the construction of social
and political groups. Conceptual questions surrounding the study of
ethnicity in Africa articulate with the long-standing experience of contact
with the "outside world" (trans-Saharan trade and Islam, transatlantic
trade, inclusion in trading routes in the Far East, slave trade, and so forth),
colonisation, and the partitioning of the African continent by European
powers, as well as the processes of nation-building from the time of
independence.
My field research became a balancing act between uncovering the
processes of the construction and reproduction of ethnic labels and ethnic
groups while using such labels and groups as the initial starting points for
the research. To a certain extent, I regarded ethnic labels as an
unquestionable dimension of "reality", but I needed a space in which to
start understanding processes of identification relating to ethnicity. Malian
institutions and individuals of Malian origin (that is, individuals born in Mali
and of Malian ancestry, with or without Ivorian citizenship) provided the
springboard from which to dive into the research, and, COte d'ivoire was
the societal context to be observed. However, the contingencies of
fieldwork partially resituated my research interests away from national
identities (lvorian and Malian) and towards Islam as a prime locus of
identification. As such, my research shifted progressively toward other
forms of social identities produced in laminar spaces of identification, such
as the "Dioula" label. Such a shift from ethnonational identities to Islam,
21n Bouake, most Muslims are of Malian origin. There are some individuals of Malian origin
who are not Muslims. Some, especially originating from the Kaye region, are Catholics.
There is a known community of Catholics in this region. Others are animists (that is, without
any negative connotation, individuals who do not partake in world religions and who follow
local religious practices and beliefs), mainly in the case of Kado (or Dogon).

13
the Dioula identity, and identity referents tied to places of origin in Mali
also made it necessary to situate the analysis within the national context of
the politics of cultural and religious identities in Cote d'ivoire. This
contextualisation has allowed me to address the question of why certain
identity referents become socially significant in specific historical contexts
whereas others recede into the background.
In light of this, my research moved away from the study of processes
of identification relating to ethnicity and migration and toward processes
relating to Islam, youth3 , gender, and elements of social transformation. As
well, the changing political scene in Cote d'ivoire in the aftermath of the
first multiparty elections in 1990, the death of Felix Houphouet-Boigny in
1993, and the post-Houphouet-Boigny political climate came to play a
central role in the research and in the writing of the thesis.

1.2 Ethnlclty in Africa and African Studies
Besides being a result of fieldwork experience, these shifts in
thematic focus (from ethnicity to questions of social change) and in
theoretical focus (from actor-centred discursive analysis to the relationship
between elements of social constraint, human agency, and collective
proce'sses) are also due to my training in London as an Africanist, implying
a more classical fieldwork experience, focused on general ethnography,
rather than just discursive practices. Moreover, in a British context, I was
also exposed to the influence of the Manchester school (Werbner 1984) as
one of the sources for the study of ethnicity and urban life in Africa
(Gluckman 1958; Mitchell 1956, 1969b, 1974, 1983; Wilson 1942; Cohen
1969, 1974; Barnes 1986; Colson 1960, 1971; Kapferer 1972), and, other
authors, who have followed in a similar vein (Schapera 1947; Okamura
1981). These studies emphasise the centrality of social networks and
"social situations" as units of analysis when apprehending processes of
identification. Moreover, while recognising possible consequences of
processes of migration and urbanisation for ethnicity, they highlight the
3 Here, lam using the concept of "youth" in an emic perspective, that is from the standpoint
of its definition by the actors involved in the contemporary context of Bouake. I will examine
the modalities of the sociological definition of "youth" in Chapter 4.
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instrumentalist dimension of ethnic identities (Cohen and Middleton 1970;
du Toit 1978a, 1978b; Skinner 1978; Cohen 1969, 1974; Paden 1970;.
Shack 1979). In fact, a good number of these studies are framed within
the debate about the conceptualisation of urbanisation as a process of
"detribalisation." Some authors defend the position that urbanisation
results in a distancing from "tribal" identities, whereas others contended
that "tribal" identities, while being redefined, were maintained in the
context of urban life. Such a debate is no longer central to the analysis of
ethnic phenomena in urban centres. In the context of early research on
urbanisation, most studies were framed within a dichotomy between rural
and urban from which the detribalisation debate emerged. Nowadays,
most authors assume that urban life brings about a redefinition of
affiliations and sense of belonging that does not necessarily imply a
process of detribalisation. The focus lies in elucidating the modalities of
ethnic affiliation and the ties between ethnic identities and other forms of
social categorisation.
Scholarly treatment of ethnicity in West Africa, among other forms of
"Iocalised knowledge" (Fardon 1990; Tonkin 1990) also played a
significant role in the redefinition of my research project and analytical
framework. The thematic shift from ethnicity to changing identities and
Islam, besides reflecting the sociological situation in Bouake, is in keeping
with the development of the study of ethnicity in Africa in the past twenty
years.
In the context of West African studies, the conceptualisation of
ethnicity has fluctuated from seeing ethnic labels as primordial identity and
group markers (virtually any classic ethnography could be cited here as an
example) to reducing them to the geosocial imagination of Arab and
European travellers, geographers and traders (Boulegue and DramaniIssifou 1989; Comaroff, 1997) and to colonial inventions (Amselle 1990;
Bamba and Gonnin 1989; Bazin 1985; Dozon 1985a, 1985b). From the
standpoint of constructivism, ethnic labels are also increasingly regarded
as historical constructions going back to precolonial times (Chretien et
Prunier 1989; Gallais 1962; Peel 1989), and studied as only one
dimension of social identities (Devisse 1989; Coulon 1991).
In fact, the post-Second World War anti-colonialist intellectual
atmosphere encouraged the questioning of "tribes" or "ethnic groups" as
the basic unit of study in Africanist ethnographies, as well as the notion of
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enclosed social systems which had been devised by structuralfunctionalist anthropology. This questioning encouraged the emergence
of a constructivist perspective, not dissimilar to theories of ethnicity arising
in relation to other ethnographic contexts, and challenged a set of
premises which had otherwise gone unquestioned (Amselle 1990; Banks
1996; Calhoun 1994; Cohen 1974; Falk Moore 1994; Poutignat and
Streiff-Fenart 1995; Kagabo 1985; Kande 1985; Comaroff 1984; Tonkin
1990; Meintel 1993). This perspective challenges the idea that social
identities are given and rejects essentialist versions of ethnicity in which it
is assumed that individuals can have singular, integral, harmonious and
unproblematic identities. By the same token, it questions accounts of
collective identities based on some "essence," or set of core features,
shared by all members of the group and no others.
Contemporary studies that emerge from constructivist notions of
ethnicity focus on the historical deconstruction of the appropriation and
reproduction of social identities, or the critical histories of processes of
ethnogenesis (Peel 1989; Brenner 1993; Launay 1982; Chretien 1989;
Dozon 1985; Bamba and Gonnin 1989; Boulegue and Dramani-Issifou
1989). Other contemporary studies adopt the perspective of the politics of
identity (Burnham 1996; Conrad 1995; Frank 1995; Schutz 1979, 1984;
Constantin 1989), or the perspective of the relationship between power
and social agency (Launay 1995; LaViolette 1995). Finally, studies of
ethnicity examine the plurality and situationality of ethnic identities, as well
as the multiple levels of expression of ethnic identities ranging from
national identities to kin-type identities (Miles 1986).
In light of contemporary studies of ethnicity, my theoretical stand on
ethnicity is based on notions of the politics of cultural and religious
identities, as well as the historical and social constructivism. Ethnicity is
then understood as one possible expression of social identities. Both
notions (the politics of cultural and religious identities, and historical and
social constructivism) need to be read in terms of the structures of power
relations, and social agency. As such, I regard ethnic identities as
processual, not primordial, forms of social identification, historically
constructed through the dynamics of relations of power. I also regard
ethnic identities as systems of sense and meaning, including dimensions
of worldview and lifeworld that contribute to the structuration of individuals'
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lives, actions, and desires. As such, they are associated with cultural
practices (language, forms of marriage and other social alliances, folklore,
oral tradition, physical modifications of the body, economic activities, and
so forth). But the association between the ethnic label and cultural forms
varies throughout history. The ethnic labels given to groups range from
the nation to the kin group, and include village identities, regional
identities, "tribal" identities, "caste" identities, and "racial" identities.
Moreover, as such, ethnic identity referents also provide a sense of
communality and belonging. They are expressed, invoked, and produced
at individual and collective levels, implying that they carry dimensions of
political categorisation and instrumentalisation, as well as subjective
primordialism and essentialism4 , and elements of structural contingency.
The basic premise of my research was that ethnic identities, as
social identities, are in a permanent process of being constructed by self
and others, as an individual and as a member of a collectivity. This
process is taking place in on-going actions and discourses in a specific
political context -- that is an historically situated moment in which a
number of social relations of power unfold. Such a theoretical stand has
led me to examine ethnic identities in terms of processes of identification
rather than as identities-in-themselves. It also led me to examine these
processes through the lens of phenomenological concepts such as
lifeworlds and worldviews. As such, social identities are equated to both
"social acts" and to "lived experience. II Moreover, since I did not consider
ethnic identity referents as things-in-themselves, but rather as one
component of processes of social identification and differentiation, I
needed a methodology that did not isolate them from the social context in
which they were produced, adopted and claimed. As I will discuss in
Chapter 2, I used participant observation to examine how processes of
identification pertaining to ethnicity unfold in the society in general rather
than how ethnicity may emerge in a specific social situation or practice,
such as sports or women's associations, for instance.
Again, a
phenomenological perspective was particularly indicated to the extent that
it allowed me to integrate the different dimensions of social relations
Primordialist understanding of ethnicity regard them as basic and inherent to an
individual's social identity. Essentialism implies that specific ethnic labels are tied to
specific cultural practices and "traits".
4
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(subjective or actor-centred dimensions, social constraints and historical
contingencies).
I will discuss my adherenceio a phenomenological.
perspective later in this chapter.

1.3 From ethnlclty to changing Identities. Relocating the social
spaces of study
I approach these processes of identification at the individual level
as well as at the collective and institutional levels. At one level, I
conceptualised social identities in terms of the social constraints, in which
processes of identification are conceptualised as a structure of
transformations located within a broader sociopolitical dynamic.
At
another level, I regarded social identities in terms of individual life
trajectories and human agency in the developmental perspective of the life
course.
In the first instance, I examined three levels of issues. First, my aim
was to identify the different ethnocultural labels adopted by Muslims of
Malian origin in Bouaka, as individuals and as members of collectivities,
and I also asked what are the ethnic categories and cultural practices that
were invoked by Muslims of Malian origin when self-identifying, and how
these created a sense of belonging and distinctiveness? Second, my
interest lay in describing the processes of identification and differentiation
through which these categories are constructed and reproduced both in
sociopolitical contexts and in everyday life. This second level of analysis
raises the question of the "politics of identity, II namely the historical
conditions under which elements of identification are singled out as a way
of distinguishing between self and other (or we and they) in the context of
the social relations of power. It suggests that processes of identification
pertaining to specific identity labels must be conceptualised as a process
located within a broader sociopolitical field. However, as I suggested
earlier, ethnic identities cannot be conceptualised only as a possible base
for sociopolitical distinction, as they also provide a sense of belonging and
a complex of meaning for individual persons and collectivities who adopt
these specific labels. The last level of issues that the study addressed was
the articulation between these different ties of belonging and complexes of
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meaning. Which are the. worldviews associated with these ethnic
categories and cultural practices? Which life projects emerge from them?
Which lifeworlds do they partake of? Here, the analysis spilled into the
realm of non-ethnic social identities, namely religion, gender, and
sociologically defined age groups.
The centrality of the label "Dioula" and of Islam in processes of
identification and differentiation became undeniable given its prominence
in the Ivorian politics of identity. The Dioula label became a central
element in the research, but only in parallel with a number of
ethnonational and ethnocultural identities tied to the Malian sociocultural
space.
The Dioula label is already much discussed in the literature about
the Mande world and more specifically about social relations in Cote
d'lvoire (Dalby 1971; Hopkins 1971; Launay 1982; Lewis 1970, 1971;
Perinbam 1980). However, contrary to the existing focus in the literature
on professional specialisation (long-distance trade) and ethnic localism
(small ethnic groups found in northern Cote d'lvoire) in the description of
the Dioula label, I contend that in Bouaka, amongst Muslims of Malian
origin, the Dioula label, which now evokes Islam, fulfils a strictly symbolic
and political role, one that emerged from recent debates regarding the
political definition of citizenship in Cote d'lvoire.
In the early 1970s,
Barbara Lewis proposed a similar argument regarding the use of the
Dioula label in the region of Gagnoa, central west Cote d'lvoire (Lewis
1970). Moreover, as Robert Launay noted (1982), the role of trade as the
pivot of Dioula identity may not be as prominent as it has been historically.
However, in Bouaka, the changing relation between the Dioula label and
trade is not so much due to the fact that Dioulas are no longer engaged in
long-distance trade, as Robert Launay explains in the case of Ko(kogo
(Launay 1982). In Bouaka, a significant portion of individuals of Malian
origin, especially individuals of Maraka origin are still very involved in
long-distance trading activities. Following a similar logic to that of Barbara
Lewis (1996), I will argue in Chapter 3 that this changing relation between
the Dioula label and long-distance trade is due rather to the emerging
synonymy established among Dioulaness, Islam and foreigness by the
national political process. Hence, the issue of changing identities brings
forth the question of social change and intergenerational differences in
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processes of identification. In fact, prior to leaving for the field, I did not
anticipate explicitly working on Islam. I thought that my focus would be
more on trade and trading networks5 , judging from the ethnographic
literature on the Mande world (Amselle 1977; Arseniev 1980; Bazin 1970;
1985; Bimson 1978; Bird 1971; Brun 1910; Collomb 1885; Couloubaly
1990; Curtin 1971, 1972; Dalby 1971; Delafosse 1911, 1972; Diarra 1979;
Die1\'(len 1955, 1959; Diop 1971; Gallais 1962; Girault 1903; Gregoire
and Labazee 1993a, 1993b; Green 1986; Harding 1992; Hopkins 1971;
Kipre 1992; Labouret 1934; Labazee 1992, 1994; Launay 1972, 1982;
Levztion 1972; Lewis 1970, 1971, 1972; Lappinot 1908; McCall 1971;
Monteil 1924; Ouattara 1992; Paques 1954; Person 1963, 1972; Pollet
and Winter 1971; Samb 1972; Tauxier 1942; Weil 1972; Wright 1980).
Amongst Muslims of Malian origin in Bouake today, ethnicity is
expressed through two forms of ethnic referents: the Dioula label invoked
as a pan-regional identity and a number of ethnocultural labels relating to
places of origin in Mali. The pan-regional aspect is what comes into play
in the political role of the Dioula label. Ethnic identities tied to places of
origin in Mali are the basis of people's sense of communality, as well as of
social and economic networks. However, my observations led me to
conclude that amongst a certain portion of urban Muslim youth in Bouake,
Islam, rather than places of origin in Mali, has come to be a locus of selfidentification and provides a sense of communalitf. It became obvious to
me that Islam carries a strong sociopolitical significance in Bouake (see
Chapters 3 and 4) and that young people and women are central in the
unfolding of these changes. This highlights the role of gender and age in
the analysis, in terms of both the social identity referents that people adopt
and those society allows individuals to claim.
Women are central in two ways to the processes of identification
and change that I identify in this analysis. First, the social role of women
is locally constructed as cultural and religious educators in the context of
the family and the domestic environment. This prescribed social role for
women implies that they are the guarantors of culture and religion despite
Robert Launay describes a similar shift of his focus of study amongst Dioulas in the
Khorogo region (1991).
6 Certain authors (see Villalon 1995, for instance) are increasingly noting the specificity of
the relationship between religion and ethnicity in Africa. The blurring of the boundaries
between ethnicity and religion seems to be related to the historical relevance of specific
identity markers.
5
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the fact that ethnic and religious identities follow patrilineal descent.
Second, the question of insertion and participation in differing lifeworlds
and worldviews is very meaningful and critical for women. Men, for
instance, can receive Western-style education and hold office jobs while
following a strict Muslim lifestyle and being socially sanctioned as "proper
Muslims," as well as being the head of a household that would be
regarded as relatively "traditional." But, at present, Muslim women have a
harder time negotiating their participation in lifeworlds and worldviews
that are, to a certain extent, constructed as opposite or contradictory in the
contemporary world. Can a woman attend university, work in an office as
a professional, marry a long-distance trader who is not literate, have
numerous children and still be regarded as a "proper Muslim" (that is,
according to the local construction of what constitutes proper Islam)?
Again, this brings up the question of whether a university-educated
professional woman would want to marry an illiterate long-distance
trader, remain at home and have 8 to 12 children. In either case, it is not
very likely. Such questions bring into consideration the social reality
experienced by a relatively large number of young women, in their late
twenties and early thirties, who are not yet married and do not have
children. Can a Muslim woman, in Bouaks, while pursuing Western-style
education and inscribing herself within a Western worldview (that is, the
local appropriation or construction of Western modernity) expect to marry
locally with a Muslim man and to start a family?? In terms of lived
experience, these are the contemporary social stakes that concern
women because marriage and motherhood are central defining elements
of womanhood for Muslim women of Malian origin in Bouaks. In fact,
such questions raise issues of the social construction of womanhood or
femininity, and manhood or masculinity. I will discuss in more detail
these social constructions and processes of negotiation of differing
worldviews in Chapters 5 and 6.
Youth, both men and women, make up the second social category
central to this thesis. In recent years, a number of authors have noted the
historical association between youth and Islam, as well as the sociological
significance of youth in contemporary Africa (Brenner 1993; Cisss 1993;
71t should be noted of course that the dilemmas involved in the negotiating differing and
contradictory worldviews and lifeworlds are not specific to Muslim women.
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Cisse 1985; Cruise O'Brien 1996; Diaw 1992; Last 1992; Launay 1991;
Mbembe, 1988; Salvaing, 1992). These analyses are relevant here
because a significant portion of young Malian men and women in Bouake
identify first and foremost as Muslims. I will describe these young men and
women and their life trajectories in Chapter 4. In the context of urban life,
international migration and the changing educational and Islamic
institutions, Islam has come to hold a strong appeal for youth in terms of
processes of identification. Youth is also relevant in light of the new
sociological phenomenon of neighbourhood-based Islamic youth
associations. In the past fifteen years or so, these associations have
emerged in Bouake and in COte d'ivoire as privileged social spaces for the
assertion of social identities, a sense of self-worth, and a sense of
belonging.
My sense of the centrality of Islam and social changes for this
analysis of the contemporary social situation in COte d'ivoire, and my
focus on young men and women, initially emerged because of the
trajectory of my fieldwork. As I will describe in Chapter 2, I inserted myself
in the field through a family network and through an Islamic network as an
English teacher in a local madrasa 8. Both modes of social insertion
positioned me in specific social roles and within specific social networks.
I was socialised in the role of a daughter and, as a consequence, as a
"proper Muslim woman." Through the madrasa, I found myself in a
devout Islamic milieu, implying that individuals I encountered and
institutions I frequented were following relatively strict Islamic rules of
behaviour. Moreover, as I taught English to older madrasa students and
young teachers, I spent much of my time observing the social world of
Islamic youth. At first, these were ways through which I integrated myself
in the field. It was later in the fieldwork that I started to comprehend the
political and social significance of the roles of Islam, women and youth in
the Ivorian context.

Madrasas are also called Franco-Arabic schoois. They are schools where Muslim students
are taught the Qur'an along with other academic subjects such as Arabic language, Arabic
literature, Arab and Islamic history, geography, mathematics, English language, and French
language. Such schools strongly emphaSise the importance of literacy in Arabic, in contrast
with mory kalan schools, where the Qur'an is taught following mnemonic methods. I will
discuss the differences between these schools and their historical evolution in Bouaka in
Chapter 4.
8
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1.4 Theoretical framework
Dimensions of plurality, fluidity, and situationality in social identities
are visible at different levels in processes of identification and
differentiation. They are present throughout an individual's life course,
within a single family, and at the level of immediate social interactions
between individuals and between groups. They appear as conditions of
the localised politics of identities and within the dynamics of
transnationalism and pan-regionalism.
They emerge through the
modalities of the relationship between cultural practices and identity
referents, as well as in the interaction between ethnicity and religion.
In order to conceptualise these elements of plurality, fluidity, and
situationality, I adopt an approach to social identities that integrates
dimensions of essentialism,
constructivism,
situationality,
and
instrumentalism. While adopting a processual and constructivist approach
to ethnicity and other forms of social identities, it remains ethnographically
necessary to account for the fact that social actors primordialise their
identities. In other words, my goal is to consider forms of actor-constructed
primordialism without reproducing it at the analytical level. In order to do
so, I propose to elaborate an analytical perspective based on the
articulation of notions of proces d'identification, or processes of
identification, (Gallissot 1987) and situationality (Cohen 1974; Okamura
1981), with the phenomenologically inspired concepts of lifeworlds and
worldviews (Jackson 1989, 1996; de Certeau 1984), and the notions of life
course and life trajectory (Hareven 1977, 1978, 1982, 1987; Elder 1977,
1987; Rosenmayr 1982; Tilly, C. 1987; Tilly, L. A. 1987; Bertaux 1982).
1.4.1 Proces d'identiflcation (Processes of identification)
I use the notion of proces d'identification , as it is used by Rene
Gallissot (1987), to underline the dynamics of social relations that act upon
the numerous referents of identification in opposition to the fixity of the
notion of identity. This concept permits one to capture, at the same time,
the constructed dimension of identities and the expanse of power relations
that confers differing levels of power on holders of specific social identities.
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Rene Galissot opposes the notion of proces d'identification
(processes of identification) to that of identity. Using the case of Lorraine
identity in France, he explains that the concept of identity masks the
interethnic relationships that activate and complexity it through its links
with immediate social relations and collective symbolism that characterise
these modes of belonging. These dynamic and interactive aspects of the
phenomenon of identification are silenced by the concept of identity, which
necessitates a circumscribed unit and a finality. Moreover, Galissot
considers that in the notion of identity the practice of human actors is seen
as pre-determined by the components of specific identities, whereas the
perspective proposed by the concept of process of identification shows
that these types of phenomena are strongly marked by change and fluidity.
They are inserted in a web of social relations and dynamics of
demarcation. The notion of process of identification also necessitates a
historical framing, recognising the sociohistorical contexts in which the
dynamics of identification unfold.
Moreover, the notion of process of identification allows one to move
beyond the analysis of the subjective aspects of social identities and
towards the macrosocial dimensions of its manifestation, such as the
political instrumentalisation of ethnicity or the social meaning of identities.
In fact, this double perspective (subjective perspective and
macrosociological perspective) is contained within the double meaning of
the notion of proces in the French language. It evokes, at the same time,
the notion of "process" or "dynamic" and the notion of "jural process" or
ItriaL" This second meaning of the notion of proces imports a
sociopolitical dimension into the study of phenomena of identification and
differentiation. In the context of unequal power distribution, the dynamics
of social assignations and of discrimination between social groups, as well
as practices of exclusion and inclusion, contribute to the maintenance of a
hierarchical categorisation of existing social identities within a specific
social context (see Chapter 3). As such individuals inserted within
minority
identities (that is, social identities associated with lesser
sociopolitical power) face a need to legitimise, to defend, and to claim their
identities , which in a sense are "put on triaL II As a consequence of the
ambiguity evoked by the notion of proces, the fluidity of vectors of
identification can be conceptualised in terms of identities tied to specific
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life trajectories of an individual and in terms of the dynamics of social
relations between social groups. To a certain extent the notion of process
of identification integrates the constant movement between the actorcentred dimension of identification and the collective constructions of
social identities. However, it does not provide a methodology to consider
the relative contribution of each of these levels; this is provided by the
notion of life course, which I will discuss later.

1.4.2 Situationality
The notion of situationality (Gluckman 1940; Van Velsen 1967;
Mitchell 1967; Cohen 1974; Paden 1970; Okamura 1981) is tied to the
notion of processes of identification to the extent that the latter term is
. geared to the analysis of social situations. This notion combines the
analysis of historically situated practice with structural dimensions
accounting for the relative social significance of specific social identities in
the context of power relations. It also allows one to reintroduce elements
of social agency insofar as it takes the actor's perception of the situation
(perception of self-identity and other's identity) into account (Barth 1969).
In fact, such an approach merges cognitive (actor-centred) and structural
(elements of macrosocial constraint) aspects of social identification .
. The notion of "situational ethnicity" as inspired by Abner Cohen
(1974), provides a way of at least partially comprehending the dynamic
aspect of social identities by recognising the centrality of social interaction
in processes of self-identification and by underlining the centrality of
historical frames of interaction. Ethnicity, as a form of situational social
identity, is, in Abner Cohen's terms: "essentially a form of interaction
between cultural groups operating within common social contexts" (Cohen
1974: XI). In consequence, the notion of ethnicity becomes relevant strictly
when it is extended to denote cultural differences between social groups
who are and who see themselves as different and who are in a situation of
social interaction. It is useless when applied to "cultural differences
between isolated societies, autonomous regions, or independent stocks of
populations such as nations within their own national boundaries" (Cohen
1974: XI).
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As such, social identities are conceptualised not in isolation, but in
permanent relationship with psychological, historical, economic, and
pOlitical interactions and contingencies. Jonathan Okamura expresses the
dynamic character of ethnicity as such:
A situational approach to ethnicity manifests the essential variability
in its significance for social relations in different social contexts and
Accordingly, such a
different levels of social organisation.
perspective avoids the problem of reification of the concept of ethnic
group that follows from its identification with objectively defined,
shared, uniform cultural inventory or with common normative patterns
of behaviour that are assumed to be consistently adhered to.
(Okamura 1981: 452)
In terms of research perspectives, this approach underlines the
relevance of social situations for the analysis of processes of identification
and differentiation.
It also recognises the possibility that certain
ethnocultural characteristics may be invoked within a specific
sociohistorical context in order to establish an identity relation between
ethnic categories and within the same category. For instance, in the
context of Bouake, a Muslim woman from Jenne may find it sufficient to
appeal to the Muslim or to the Dioula label when interacting with a Baoule.
But when facing a Malian from Segou, she may find that labels such as
Banmanan and Songhay are more relevant.

1.4.3 Worldvlews and IIfeworlds
The notions of worldview and lifeworld are used in a
phenomenological perspective, as it has been utilised in social sciences
(anthropology and sociology) rather than philosophy. My use of this
perspective is inspired by the work of Michael Jackson (1989, 1996), Paul
Riesman (1977), and Michel de Certeau (1984).
These authors do not establish a distinction between worldviews
and lifeworlds per se , preferring to use notions of "lifeworld" (in the case of
Michael Jackson), "quotidiennete II (in the case of Michel de Certeau), and
"life as lived" (in the case of Paul Riesman). The distinction I establish
between worldview and lifeworld allows me to separate, in cases where it
is necessary, practice from beliefs, or day-to-day life from conceptions of
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what day-to-day life should consist of. The different forms of social
identities (ethnic identities, religious identities, gendered identities, age
grade identities) I describe and analyse are regarded both as worldviews
and as lifeworlds. As lifeworlds, they are the social spaces in which
cultural practices unfold; as worldviews, they are the ideals of practice
adopted and claimed by Muslims of Malian origin. This distinction also
marks the two levels of processes of identification that are central to my
analysis: practices of identification and the perception of these practices.
In reality, it is not always possible to demarcate the practice from its
perception and vice versa. I do not deny this, and I recognise the
argument of phenomenology which aims exactly at eliminating this
distinction. However, in the case of a study that aims at understanding
processes of identification in a context where a number of identity referents
are produced, often in contradiction to one another, it is necessary to
analyse the ways in which these differing identity referents are negotiated.
Such a mode of analysis implies that, at times, practices are divorced from
their perception by social actors.
Moreover, the significance of worldviews and lifeworlds emerges
from the empirical observation of the multiplicity of identity referents -- it is
my sense that individuals, groups, and families are living in a world where
one is confronted with a multiplicity of complexes of belief associated with
a number of identity labels. Anyone individual carries and accommodates
numerous identity referents at anyone time and throughout his or her
lifetime. Amongst Muslims of Malian origin in Bouaka, it is ethnographically
meaningful that individuals are very conscious of the differing possibilities
of life orientations, or worldviews, offered to them.
In phenomenological terms, the goal of empirical research is to
recover the sense in which experience is situated within relationships and
between persons if the lifeworld is to be explored as a field of
intersubjectivity and not reduced to objective structures or subjective
intentions.
Within this framework, the notion of lifeworld refers to the taken-forgranted practices of everyday life (quotidiennete, in French), including the
behavioural, cognitive and intuitive/emotional dimensions of day-to-day
practices as they are experienced in a defined sociotemporal space. It is
"the world of our everyday goals, social existence, and practical activity"
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(Jackson 1996: 8). A number of authors have used different terms to refer
to these elements of everyday lived experience, such as "situation" (Sartre
1956), "environment of a way of acting" (Wittgenstein 1977), "ecology of
mind" (Bateson 1973), "fields of intersubjective communication"
(Habermas 1987) "lifeworlds" (Schutz, 1970), and "practical sociological
reasoning" (Garfinkel, 1967). All these expressions have in common the
propensity to move the discussion away from analytical concepts into the
realm of lived experience, or what Michael Jackson calls lithe domain of
everyday, immediate social existence and practical activity II (Jackson
1996: 7). In other words, the invocation of lifeworlds prioritises lived
experience over theoretical knowledge.
Worldviews, as components of Iifeworlds, are complexes of beliefs
that acquire meaning in and through practice.
They are ways of
. organising practices ana giving them meaning. They are the ways in
which people construct, contextualise and experience their world. They
are the elements of social knowledge whereby individuals live.
The theoretical question impliCitly raised by the notions of lifeworld
and worldview relates to the modalities of their elaboration: in other words,
what is the place of human actors in the construction of worldviews and in
the production of lifeworlds? How can one apprehend worldviews and
lifeworlds without reducing them to objective structures (as does Pierre
Bourdieu's notion of habitus or Michel Foucault's notion of discursive
formations and discursive practices, for instance) or to subjective
intentions as actor-centred approaches do? Failure to raise this line of
investigation is equivalent to positing that worldviews are transmitted from
generation to generation without any alteration and that lifeworlds
reproduce themselves as such. Going back to Maurice Merleau-Ponty and
the basis of phenomenology in the social sciences:
To be born is both to be born of the world and to be born into the
world. The world is already constituted, but also never completely
constituted; in the first place we are acted upon, in the second place
we are open to an infinite number of possibilities. But this analysis is
still abstract, for we exist in both ways at once. There is, therefore,
never determinism and never absolute choice, I am never a thing and
never bare consciousness. In fact, even our own pieces of initiative,
even the situations which we have chosen, bear us on, once they
have been entered upon by virtue of a state rather than an act
(Merleau-Ponty 1962: 453).
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Worldviews and lifeworlds are produced through the interaction between.
human agents who possess differing levels of political and economic
power. These differing levels of power are historical determinants that
result in a series of structural contingencies.
For instance, Islam is a determinant lifeworld and worldview in
processes of identification experienced by a certain portion of young
Muslim men and women in Bouaka. These young men and women are
active social actors in contemporary versionings of Islam (see Chapter 5).9
However, Islam, itself, as a referent for social identity, is also historically
and socially situated. It acquires its sociopolitical significance in the
context of long-distance trade and the relationship between Islamised
traders and indigenous populations, in the context of French colonisation
in West Africa, and in the postindependence context of nation building in
Cote d'lvoire (see Chapter 3). "Western modernity" is another worldview
pertinent to processes of identification in contemporary Bouaka. However,
it too does not exist in a sociohistorical vacuum. It has a local meaning
through the history of colonisation, the process of decolonisation and the
postcolonial relations that characterise Cote d'lvoire and its neighbouring
countries. It also carries a specific meaning for Muslims to the extent that it
is embedded in the long-standing power relations between the Islamic
world and the Christian world dating from the Crusades. But it also
acquires its social pertinence through everyday cultural practices, such as
language use, fashion choices, and educational choices of individuals
who adopt or reject this worldview.
These two dimensions (structural contingencies and human
agency) of the production of worldviews and lifeworlds can be examined
through the study of intersubjective experience and socially situated
relations of power. In order to do so, I propose to bridge the collective and
actor-centred dimensions of processes of identification through the
ethnographic description of case studies and personal trajectories read
against the background of societal constraints and contingencies of power
relations. With a perspective similar to that of Lila Abu-Lughod (1991,
Here, I am purposefully using the notion "versioning" rather than version to emphasise the
procedural dimension of the phenomena described. Versioning implies that it is still being
done, whereas version refers to a final product.
9
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1993), I contend that the ethnography of lifeworlds and worldviews
acquires a meaning through the reconstruction of the life trajectory of
particular individuals. As a consequence, the argument of the thesis is
articulated through the description of the contemporary stakes of the
politics of cultural and religious difference in Cote d'ivoire, the description
of the objective life conditions of young Muslim men and women in
contemporary Bouake and the narration of young men's life trajectories,
the case study of the versioning of Islam in Islamic youth associations as a
form of collective identity, and the analysis of women's life course and life
trajectories. In particular, the reconstruction of the life trajectories of
women and young men (see Chapters 4 and 6) allows me to link their
lived experience to the processes of identification that unfold in the context
of the interplay between human agency and elements of social constraints.
1.4.4 Life course and personal trajectories
The notion of life course combined with the description of
individuals' personal life trajectories is one way in which the interplay
between human agency and elements of social constraint can be
highlighted. The notion of life course, invoked here, is based on the
approach of social historians and sociologists to the study of family history
and personal trajectories (Hareven 1973, 1978, 1982, 1987; Elder t977,
1978, 1987; Rosenmayr 1982; Tilly 1987; Tilly 1987; Bertaux 1982). The
life course approach was developed in reaction to the previously used
notion of life-cycle (Hareven 1991). Its criticism of the notion of life cycle
was aimed at the latter notion's incapacity to elucidate the relationship
between social change and individual or family life trajectories because of
its inherent dimension of indefinite repetition (cyclicity) throughout history.
The notion of life cycle has been used to measure changes in the family
unit or in the life of an individual as it moves from stage to stage, without
taking into account dimensions of social change (Hareven 1978).
The life course approach is based on three key concepts: the idea
of social time, the notion of transition, and the notion of trajectory (Elder
1987). The goal is, then, to identify the social timing of life transitions
throughout individual and family life trajectories. Social time (or timing), by
opposition to calendar time, is a social construction that combines
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biological events (age, birth, death, parenthood) in an individual's life or in
the life of a family unit with social markers of history such as the growth
and the collapse of local industries, cycles of drought and flood, the
emergence of nation-states, and so forth. The notion of life transition is
used to highlight the fact that the course of an individual's life trajectory is
punctuated by events marking changes in an individual's social status,
such as birth and associated rituals, the initiation rites of adolescence,
marriage, motherhood, retirement, and death. These events mark
transitions towards the different stages of an individual's life. Each stage
comprises different social roles, identities, and statuses. This implies that
throughout his or her lifetime, an individual may alter his or her social
identities and sense of identification. For instance, in the case of Muslims
in Bouake, it is socially sanctioned that younger Muslims may adopt a
looser attitude towards the practice of Islam. It is generally assumed that
as an individual grows older, his or her religious practices will come to
conform more strictly to the prescribed norms. These life transitions are
culturally and historically constructed.
Applying the life course approach here, I examined the life
trajectories of specific individuals and groups of individuals in relation to
historically situated elements of social change. The events that punctuate
the life course of Muslims in Bouake are not the same as the ones which
mark the life stages of Baoules in Bouake. They are not the same as the
ones which marked my own life-stages as a Western woman, as they are
possibly not the same as the ones which punctuated the life of Muslims in
Bouake close to a century ago. Moreover, the events that punctuate the
life course of Muslim women in Bouake are not the same as ones which
mark changes in social roles and status for men. For instance, in
contemporary Bouake, marriage and motherhood mark one of the
significant stages of a woman's life -- that is the passage to adult life -whereas, for men, marriage is not sufficient to move them into the social
category of adults. Being employed and having economic self-sufficiency
are necessary for a man to become an adult.
In this sense, the notion of life course allows me to articulate
elements of personal history with conditions of social life. It permits me to
step beyond the idiosyncratic and anecdotal dimensions of personal
narratives because it articulates them with socially defined and regulated
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biological functions, age groups, and life stages. Historical moments play
a great role in situating individuals in terms of their social surroundings .
and in the identification of social stakes. Framed within the parameters of
the notion of life course, the study of how individuals inscribe themselves
within specific Iifeworlds and worldviews allows me to link dimensions of
personal trajectories and intentionality with relevant elements of social
constraint.
In fact, one of the underlying themes of this thesis is the inherent
tension within the life course between its dimension of repetition and
circularity, and its embrace of social change. It is that which permits me to
ask whether the claims of self and collective identities posited by today's
youth in Bouake are the result of social changes or are simply reactions to
the local system of gerontocracy that have repeated themselves in different
forms with each succeeding generation. Will the youth of today become
the elders of tomorrow without developing differences in practice from the
elders of today? The goal of the analysis is obviously not to predict what
the young men and women of today will do in the future: whether they will
evade family-arranged marriages or whether young educated women will
manage to maintain a professional life while becoming mothers and wives.
The objective is rather to highlight the nexus of tension between these two
analytical dimensions of the life course.

1.5 Plan of the thesis
From the discussion of the theoretical concepts used in the analysis
of the empirical data, I move, in the second chapter, to the social scape of
the city of Bouake. I position myself in the family, the compound, and the
neighbourhood where I lived. I also describe the social spaces which I
investigated: compound-family units, voluntary associations, and
celebrations marking life-stage transitions in which I participated.
In Chapter 3, I look specifically at how elements of identification
underlie and knit together social networks, institutional structures (schools,
associations, and trading structures) and individual identities in the case of
Muslims of Malian origin in Bouake. I take as a starting point the
assumption that specific ethnic labels, the borders of ethnic categories,
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and the quality of interethnic relations are constructed within parameters
imposed by historical, ideological and pOlitical determinants. Muslims of
Malian origin in Bouake appeal to two orders of ethnic referents: the
Dioula pan-regional label and a number of labels referring to places of
origin in Mali. The Dioula label functions as a political label allowing
lvorians to make a distinction between "nationals" and "foreigners", and
uniting the political claims made by Muslims to the lvorian government
since the first multiparty national election in 1990. Identity labels referring
to places of origin in Mali are at the basis of everyday cultural practices
and socio-economic networks. However, a portion of young, urban
Muslims identify primarily as Muslims moving away from the ethnic
referents invoked by their parents.
The object of Chapter 4 is to highlight some of the main elements of
social change that have brought about a shift of identification from ethnicity
to Islam among young Muslims of Malian origin. In order to do so, the
description focuses on the specific life experiences defining the social
pOSition of these young men and women, including conditions of the
historical definition of contemporary youth, an urban setting, migration,
formal education, the restructuration of Islamic associations, the
contemporary economic context in Cote d'ivoire, and the impact of the
recent political definition of the status of "foreigner." These elements of
social change are analysed against the background of the growth of
Islamic youth associations in the past ten years, the development of
Islamic institutions in Cote d'ivoire since independence, and the
contemporary Muslim collectivity in Bouake and in Cote d'ivoire.
The case study of an Islamic youth association in Chapter 5 allows
me to describe processes of identification as they emerge through
discursive productions pertaining to images of Islam, Islamic practices, and
"proper womanhood" amongst young men and women. The analysis
focuses on versionings of Islam produced in the context of preaching,
sermons, Islamic debates, and group discussions.
In Chapter 6, the analysis focuses on the description of Muslim
women's life trajectories and the ensuing negotiation of differing, often
contradictory worldviews and life projects. These descriptions are read
against the notion of life course, allowing me to articulate elements of
personal history with conditions of social life. In light of this, marriage
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emerges as one of the cornerstones of women's lives. I examine how
women of different generations, socio-economic statuses, ethnocultural
backgrounds, and educational levels negotiate their social positions, as
wives, mothers and working women, vis-a-vis potential or actual marriage
partners.
In the conclusion, I will highlight some of the future implications of
the empirical information presented and analysed in this chapter for young
Muslim men and women, for the pOlitics of identities in Cote d'lvoire, and
for Islam. Based on these ethnographic observations, I address the
question of the relationship between the study of elements of social
change and the study of dimensions of continuity tied to the life course.
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CHAPTER 2:
METHODOLOGICAL STANDPOINT:
SITUATING THE ETHNOGRAPHER AND THE METHODS OF
RESEARCH

2.1 Scenes of dally life and context of fieldwork

Leaving roe 28 in tIie fn.te nfomoOIt ani turning into tIie fIIIlitt street of .9lir
!france 1 (or wliat is feJt of it after years of municipaf neg{ect) one is overwlieEmea
6y tIie 6uzz of activity. CfiiUlren are feisurefy waf/(ing 6ac/(fiome after a tfay in
scfiooC. rzTie cliifi[ren wfio atteni tlie national !frendi-{anguage scfioofs waf/( in
groups, {oof(jng {i/@ perfect rep{icas of one anotlier: sma£[girfs in 6rown ani wliite
cliequerea aresses, sma£[ 60ys in /(ftaR! sliorts ana sfiirts, 6{ue ani wfiite cliequerea
aresses for oUfer girfs, 6{ue sf&ts ani wfiite sliirts for liigfi scfioo{ girfs, ana /(ftaR!
trousers ani sliirts for liigfi scfioo{ 60ys. CfiiUlren wfio atteni madrasas afso duster in
groups, gigg{ing ana fiorsing aroun/j onfy tlieir attire is aifferent. 1
Mufts are afso starting to maf(g tlieir way fiome, stopping for a 6eer at
foeafbuvettes (open-air 6ars) or 6uying a snac/({frietl ripe pfantains, fisli, or yams)
from tIie street venaors. rzTiey afso stop at tlie {oeaf 6reaa sfwps to 6uy baguettes
(!frendi 6read)~ rzTie venaors, mainfy women, set up tlieir statUis, wooa fires ani
pots arouna four in tlie afternoon ani wi£( 6e tliere we([ into tIie nigfit -- on tIie
weef(gntf, tliey may stif{6e arouni at two in tlie tfWrning.
rzTie main street of .9lir !france 1 is one of tIie tfWst animatea in fJJoual({..
?1irougfiout tIie tfay, one sees a procession of street venaors -- bouillie(qruel) ani
friet£ ca/(gs in tIie tfWrning, at noon attieke (gratetf, femtentetf, stearnea manioc
servea witfi friea fisli) or rice ana sauce, tIie {ate afternoon snaci.§, anagriffea meat
at nigfit. !fooa stantfs are interspersei witfi sfioemaf(grs, men se([ing cigarettes ani
canay, coffee statUis, Jresfi fruit ana vegeta6fe seffers, newspaper agents, ani so
fortfi. rzTiere are afso numerous boutiques (sma£[ sfwps), arugstores, ana even a sma£[
supennarl(s.t at tIie eni of tIie street opening up onto Place de Ia Paix.

1 Madrasa students may attend school without a uniform, but usually they are required to
wear a calf-length white or purple cotton boubou with trousers of the same cloth; female
students wear a scarf on their head. If they are not wearing such a uniform, they will
certainly be wearing another form of boubou or similar local dress. Little boys may be seen
wearing Western-style clothing, but female students never do (see Appendix 2).
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fJ1i£ sun is a rea Durning oaf{ in tIie sK:y, ana tIie sK:y foo/(§ fuzzg,
ooscuretf og tIie sana Oftetlog harmattan Wintfs. fJ1i£ air is ary ana dwting as tIie
cars wfiiz og. Harmattan is associatetf Witfi tIie ary season, wliicft. fasts aDout tfiree
tfWntlis - rougfifg from tJJecem6er to Marcft.. In fJ3ouaf(t., in tIie guinea-savanna
regwn of Cote tf'Ivoire, tlie iags are very Iiot, out witliout fiumitfitg, ana tIie niglits
are co(tf. fJJiis season is not as tlifficult as in Sa/idian regwns, I am repeateafg toU
out it is fUzrslier tlian on tIie coast. JIlccoraing to popular wistfom, harmattan is tIie
perroa of sicRtJess: co{tfs, ofeeaing noses, acliing eges, malaria, oronc/iitis, and so
fortli. fJJiis gear, it is afso towartfs tIie ena of harmattan tliat tIie liartfest perioa of
tIie gear wif[ stort for Mus{iJns in fJ3ouaf(t.: !l{amatfan. In tIie past few gears,
!l{amatfan lias oeen starting at tIie ena of harmattan and fasting into tIie oeginning of
tlie fwt season. fJ1i£ first raing season occurs in !Mag-June, followea og a /ieavier
raing season in .fJlugust andSeptember.
fJ1i£ Place de Ia Paix is refativefg quiet at tIiis time of tIie lag, e7(cept
for a few remaining diiUren pfaging footoaf[. rz1iis scene is very aiffirent from tIie
one encounterea in tIie tfWrning. Place de Ia Paix is a circus of traffic. It is a farge,
tfesofate open space sfuufea og a few spintffg trees ana atfometf at its soutliern
e~emity og a singfe statue perpetua1fg coverea og ofact pfastic. ana ropes. fJ1i£
wrapped statue is staring at anotfier petfestaC airectfg opposite at tIie nortliern ena
of tIie square, tIiis one empty. 9{p statue lias oeen tfWuntea on it, wrappea or not.
fJ1i£ wrappea statue is one of tIie mysteries of .fJlir !france. wliom aoes tIie statue
tfepict - tIie fate presitfent, !felb( !J{oupliouit-fJ3oigng? fJ1i£ first magor of fJ3ouaf(j?
9{p one seems to R!Jow for certain, ana tfiougli tfiere are severa{ tlieories, apparentEg
no one is incfinetf to foul out for sure. In fact, it is a taDOO su6ject in.fJlir !france.
wliat tIie statue mag De ana wlig it remains coverea are not su6jects for queriesj
even taK.fttg pictures of tIie statue is not recommentfe" as Mamatfou, one of mg
fteIawortassistants cfaimea wlien I triea to ta~ a picture. It can Dring ''6atf {ucR:,"
The landscape of the neighbourhood called Air France 1 coloured
my everyday life in Bouaka for twenty-two months, between February 1993
and June 1995. As much as they may have impressed me, even
assaulted me at times, these daily scenes became part of the expected,
encounters of everyday life. My days came to be regulated by an
anticipated progression of sounds, smells, and human activities. The days
started with the call of the muezzin from the mosque across the street from
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my house and the repetitive brushing noise of small hand-brooms
cleaning my courtyard, and ended with the howls of dogs late into the night
accompanied by the soft chatting of adults. The five daily prayers rather
than the clock came to punctuate periods of the day for me.
I lived in the Air France 1 neighbourhood for the larger part of my
fieldwork and the primary social and institutional networks I established in
the field stemmed from this neighbourhood 2 •
Air France is a relatively new neighbourhood at the southwest end
of the city. It was officially opened in the early 1950s, when the city of
Bouake started selling land titles and expanding the previous size of the
city. Bouake extends on the north-south axis for about 10 kilometres.
Bouake developed as a city around the grand marche (central market) at
the turn of the century with the establishment of a French military post. It
expanded with the construction of the railway from Abidjan to
Ouagadougou (see Chapter 3). Contrary to the older neighbourhoods in
the city at the margins of the central market (Koko, Djambourou/Liberte
and Dougouba), where many bUildings were originally of mud-brick
construction, buildings in Air France were constructed right away in
concrete. By the 1960s, after the city of Bouake passed a decree requiring
the demolition of all earthen buildings, large sections of neighbourhoods
such as Dougouba (meaning "old town" in Dioula/Banmanan) were taken
down and replaced by newer neighbourhoods such as Sokoura (meaning
"new home" in Dioula/Banmanan). 3
Still, Air France 1 is centrally situated insofar as it is at walking
distance (approximately fifteen to twenty minutes) from the central market,
2 However, my Ph.D. project was not conceived as a neighbourhood study. My interest lay
in processes of identification has they unfolded and were negotiated in the city at large.
Again, Bouaka is significant as an urban milieu attracting a large number of Muslims of
Malian origin where conditions of the Ivorian and regional politics of identity are lived, felt,
negotiated, produced. From my neighbourhood base, I followed a number of family
networks, friendship networks, associative networks, religiOUS networks, and professional
networks.
3 I use the expression "OioulalBanmanan" to establish a distinction between the Dioula
language spoken in Cote d'ivoire as a vernacular (which I will call "Ivorian Oioula") and the
language spoken by individuals of Malian origin. The second form is closer to the
Banmanan spoken in Mali. It uses less French, it is more complex in terms of syntax, and its
vocabulary is larger. Moreover, Ivorian Oioula is devalorised as a linguistic form by
individuals of Malian origin. It is considered to be a lesser language, by comparison to
Banmanan, which is regarded as the "purest" form. It is to be noted that Oioula and
Banmanan languages are both part of the Mande family of languages: including also
Malinke spoken in Guinea, Uberia, and Sierra Leone.
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which is pretty much at the geographical and economic centre of the city.
Bouake's grand marche is renowned for its impressive size as well as its
variety of products and merchants, and famous for its high level of
disorganisation. There are smaller neighbourhood markets in Bouake, but
the most successful merchants do not sell in these smaller markets and
some products are not found in these markets Oewellery and wax print
cloth, for instance). Air France 1 is also at walking distance (approximately
thirty minutes) from Commerce, which is the administrative part of town. In
Commerce, one finds the vestiges of French colonial administration and
the manifestations of Cote d'lvoire's insertion into the contemporary global
world economy: Ivorian and foreign banks, the central post office, the
telecommunications offices and other government-run services, the courts,
the gendarmerie, European-style supermarkets with French and Lebanese
. goods, Chinese and Lebanese restaurants, the two largest hotels of the
city, French cuisine restaurants, the French expatriates' social club,
cinemas showing French, American, and African films (Indian films and
Asian kung-fu films are shown in other neighbourhoods), nightclubs,
Lebanese appliance stores, video stores, and photography labs.
The Place de la Paix is at the centre of Air France 1, situated
approximately between Rue 14 and Rue 18. Air France 1 is the only
neighbourhood in Bouake wher~ the streets are numbered. The numbers
start at the central market. Air France 1 ends, more or less, at Rue 30, or at
the intersection where the local Air France market starts. What is referred
to as Air France 1 by the local population is called ''T.S.F.II (Telegraphie
sans til ) in the administrative map of the city. The section of the city
called Air France 2 and Air France 3 is labelled IIAir France ll in the
administrative map. The origin of the name IIAir France ll dates from the
colonial era. According to popular lore, the offices, warehouse, garage,
and workshop of the Air France airline were situated on the site of the
IRDO school in present-day Air France 1. The first plane would have
landed around 1924 on that site.
As one progresses through Air France, from the grand
marche towards the south, the neighbourhoods get less and less densely
inhabited, with fewer multifamily compounds and more single-family villas.
This housing style progression from the central market to the end of Air
France parallels the ethnic distribution (from Dioula» close to the market to
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other Ivorian ethnic groups moving towards Air France 2 and 3) and to the
socioeconomic distribution of the neighbourhood. But, Air France 1
remains an economically diverse neighbourhood. It contains well-off
households and very poor households, contrary to a neighbourhood such
as Kennedy, to the west, where mostly rich African (professionals and
bureaucrats) and foreign (European, North American, and Lebanese)
households are found. Residents of Air France 1 are employed in the
government-run formal sector, in private industry, in the bureaucracy and
the professions, in the service industry (hairdresser, launderer, tailor), in
large interregional trading companies, in local crafts (weaving, cloth
dying), and in petty trading ventures.
In general terms, the socioeconomic status of a household can be
assessed by looking at the presence or absence of running water and
electricity in the courtyard, at the type of houses (single-family Westernstyle villas, single-family compounds, and compounds made up of multiple
families), as well as at the type of employment practised by the inhabitants
and the level of schooling achieved by the children in the compound.
However, one should not assume that living in a Western-style villa and
sending one's children to French-language schools, for instance,
necessarily implies that the household is richer than a multigenerational
compound where the family economic activity is long-distance trade.
Here, the question of individuals' inscription and participation in differing
worldviews and Iifeworlds has to be taken into account (see Chapters 4, 5,
and 6 for a more detailed discussion of this issue). For instance, the first
type of household (living in a Western-style villa and sending one's
children to French language schools) may be surviving on the single
salary of the male head, who is a local schoolteacher, whereas the second
household may be surviving on the income of a very successful longdistance trader and his sons; in absolute terms, the second household is
better off economically than the first one.
Individuals and families from numerous ethnic groups, both Ivorian
and from other West African countries, live in Air France 1. But certain
sections of the neighbourhood are associated with specific ethnic
categories. The ethnic composition of the neighbourhood transforms as
one goes from Air France 1 to Air France 3. Dioulas -- defined as Muslim
of northern and/or foreign West African origin -- get less and less
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numerous as one gets closer to Air France 3. The section of Air France 1
between approximately Rue 3 and Rue 7, is known, in Dioula/Banmanan,
as Maraka kin, or the Maraka quarter. Marakas make up a large portion
of individuals of Malian origin in Bouaka. In Air France 1, a large number
of Marakas come from the village of Braouli in Mali. This concentration is
largely explained by migration networks and by long distance itinerant
trading activities. Air France 1 contains three households th~t have been
receiving newly arriving migrants from Braouli over the past forty years.
The Maraka label in Bouaka is invoked as an ethnic category that
refers mainly to individuals who originated from western Mali, parts of
Guinea, and parts of Senegal4 • At the level of ethnic stereotypes
circulating in the city, Marakas are distinguished from other ethnic groups
making up the Dioula category in terms of language use (a large portion of
them are Maraka-Ianguage speakers, but there are Marakas who do not
speak Maraka but understand it and Marakas who neither speak nor
understand Maraka), trading activities (long-distance itinerant trading
activities, kola nuts in particular), and a perceived level of traditionalism,
assuming that their lifestyle in Bouaka reproduces the same lifestyle as the
one supposedly found in their villages of origin (large families, crowded
courtyards, lack of formal education, seclusion of women, trading activities,
certain facial scarifications, and styles of dressing). s
Yet, compared to other neighbourhoods in the city, Air France 1
remains very heterogeneous, socially, ethnically, religiously, and
economically. The heterogeneity of Air France 1 can be witnessed as one
walks through the neighbourhood. There are three French-language
government-run primary schools, four French-language government-run
high schools, two madrasa (Franco-Arabic schools), and two mori kalan
(traditional mnemonic-style Qur'anic schools). Within a few streets of Rue
4 I am aware that in the literature it is clear that labels such as Dioula and Maraka essentially
refer to Islamised trading communities. The different labels come from the fact that specific
populations travelled different trading routes, using different languages. But in the context
of Bouaka, these so-called professional labels acquire an ethnic dimension. In the
present-day context of Bouaka, the Maraka label functions as an ethnic label in the same
fashion as Songhay, Fula or Kado labels. It is associated with a number of ethnic
stereotypes, with a specific language, and $0 forth. It is also a basis for communal and
associative life. I will discuss the social roles of such ethnic labels in Chapter 3.
5 Here I want to emphasise the fact that these are ethnic stereotypes, requiring no
correspondence between images of village lifestyle constructed in Bouaka and the actual
lifestyle in the villages of origin.
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28, where I lived, there is one mosque, one Baptist mission, one Christian
fundamentalist centre, another Protestant church, and one Baha'i mission.
French is often spoken in the streets of the neighbourhood as a lingua
franca.
Air France 1 is also perceived as a mixed neighbourhood by the
inhabitants of Bouake, contrary to other ethnically marked neighbourhoods
such as Dar-es-Salam, Dougouba-Sokoura, Djambourou-Liberte, which
are labelled as Dioula neighbourhoods, and neighbourhoods such as
Ahougnanssou and N'Gattakro, which are labelled as Baoule
neighbourhoods. Still, the composition of these neighbourhoods is by no
means exclusive: non-Dioulas live in Dar-es-Salam despite its
overwhelming Dioula character. And some neighbourhoods are claimed
as much by the Dioulas as by the Baoules, such as Koko and Belleville .
. Besides ethnic labels, neighbourhoods in Bouake are also distinguished
in terms of the socioeconomic status of the inhabitants. For instance,
neighbourhoods such as Koko, Dar-es-Saalam, Dougouba-Sokoura, and
Djambourou-Liberte are regarded as working-class neighbourhoods
(quartiers populaires in French), whereas Ahougnanssou, N'Gattakro,
Nimbo, and Air France are inhabited by more bureaucrats, and one finds
more villas in these neighbourhoods. Kennedy neighbourhood is the
"white people's" neighbourhood, almost exclusively composed of single
family Villas.
On the same grounds of heterogeneity, Air France 1 is described by
its inhabitants as a neighbourhood that lacks social cohesion. Contrary to
neighbourhoods such as Dar-es-Salam and Sokoura, there is no comite
de quartier (neighbourhood committee) in Air France. These committees
act as unofficial civic administrative units between the city council and the
general population. They organise popular cultural activities, raise funds
for the maintenance of the neighbourhood, and pOlice the neighbourhood.
The emic explanation invoked for the absence of a neighbourhood
committee and other community-based organisations in Air France 1 is
ethnic diversity, and by consequence, the lack of cohesion in the
neighbourhood.
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2.2 Situating myself and . my fieldwork in the cityscape:
participant observation as "a daughter" and as a "proper
Muslim mother"
Six. weeks after my arrival in Bouake, in February 1993, I
established residence in the household of a family of Malian origin, in Air
France 1, Rue 28. 6
To a certain extent, this family lives in an atypical compound. It is
neither a villa nor a communal courtyard (called cour commune in
French). It is also architecturally atypical. It is a two-storey building with a
frontal courtyard. Seven upstairs rooms are for the family use; two
bedrooms and a storage room are downstairs; four rooms opening onto
the street are rented out to businesses (one accountant, one hairdresser,
one seamstress and one electrician), and a separate three-room
apartment is where I lived. In the household, most of the cooking and daily
activities take place on the large balcony on the second floor, whereas in
the majority of compounds in Bouake, cooking is done in the courtyard or
in an independently set-up half-open kitchen. The compound has running
water and electriCity, as well as a phone.
On an everyday life basis, the household where I lived is
more or less female-headed. The male head is still alive, but he does not
reside in Bouake on a permanent basis. When there is an extraordinary
matter, a member of the family fetches him at his village, but otherwise his
first wife runs the household. He has land he inherited from his mother in
a nearby Baoule village and he spends most of his time there with his
second wife and their son. He comes to Bouake for business -- he sells
beef to local high schools and he has houses around Bouake from which
he collects rent -- and for Ramadan and Tabaski,7 In the case of
polygamous households or in cases where male heads of household are
long-distance traders, it is not uncommon that older women run the
household on an everyday basis. In some cases, male heads of

6 The description of the household where I lived will sound a bit impersonal due to the fact
that I have consciously refrained from using actual names and patronyms. Because some
of the information described and analysed in later chapters is based on the life trajectory of
some individual members of this household, I was very concerned about preserving its
anonymity. In cases where it was necessary to use names, I have used fictive ones.
7 Arabic Id aJ-Kabir , the festival marking the end of the Hajj at Mecca. This festival is
celebrated yearly by the slaughter of rams commemorating the story of Abraham.
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household share their time between a household in Mali with one or more
wives, and a household in Bouake with one or more wives.
The household where I lived can also be described as an ageing
household. Except for a fostered child (the daughter of a very distant niece
of the female head), a servant and the daughter of the second wife of the
male head, there are no children living in the compound. Over the thirtythree months during which I lived on and off in this compound, there was a
permanent flux of inhabitants. The permanent inhabitants were the female
head, one of her sons who is in his mid- to late thirties, and a daughter
who is in her mid-forties. There are regular short-term visitors who are
relatives of the male and female heads of the household. Long-term
visitors were the son of a cousin who is attending university in Bouake,
another son of the female head who was doing his baccalaureate, another
of her daughters who obtained her baccalaureate, another fostered child
(the grandchild of the female head's brother [same father and different
mothers]), a number of female domestic servants who regularly get
replaced, and an adolescent boy who temporarily sold cold water for the
female head of the household. This regular turnover of inhabitants is
typical of most households in Bouake, irrespective of the socioeconomic
status and ethnocultural origin of the inhabitants.
Both the female head and the male head of the household are of
Malian origin. The female head was born in the Macina region and came
to Bouake when she was a child. The male head was born in Bouake of a
Malian father and a Baoule mother who converted to Islam. At the turn of
the century, when Bouake expanded from being a local Baoulevillage,
numerous traders coming by foot from regions of contemporary Mali, parts
of Guinea, and Burkina Faso eventually established themselves
permanently in Bouake. Some of them married native women from local
ethnic groups (Baoule, in the case of Bouake), who converted to Islam. In
most cases, the descendants of these couples were fully incorporated into
the Malian collectivity; the women changed their names and more or less
cut ties with their villages of origin. In the case of the male head of the
household where I lived, he maintained ties with his mother's village
because his mother was descended from the chieFy family of the village -this despite the fact that both his parents died when he was an infant and
that he was brought up by one of the notable families from the Macina
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region in Bouake. He inherited his mother's land since the Baoules follow
matrilineal rules of inheritance and residence. When he was young, he
was a successful tailor, who later engaged in trading activities, and later
exploited his mother's land. He sent all his children to national Frenchlanguage schools.
I came to live in this household through the eldest son of the female
head. I had met him during my first trip to Cote d'ivoire in 1992. Our plane
broke down in Accra, which gave us plenty of time to get acquainted. He
introduced me to his mother and his siblings in Bouake and in Abidjan.
His mother had been told that one of his foreign friends would be coming
in the evening, and judging by the look of horror on her face when she saw
me, a white woman of European descent, she obviously expected a "wifeOnce I
to-be," since my friend is in his forties and not yet married.
established that I was already married to a Canadian, who would be
eventually coming to visit me, and that I was in Bouake to do research, her
attitude became much more welcoming. She essentially opened her
household to me. I realised much later that, as the eldest of his mother's
sons, my friend had used his position of power in the family to "place" me,
to "foster" me, in his family.8 Moreover, in the Dioula tradition, his mother
took her role as a hostess seriously.9 However, she quickly became more
than a hostess; she became a mother to me and later a "wife" to my son,
born in June 1994. In order to honour her, I gave my son as one of his
names the name of her husband.' 0 According to local kinship logic, since
he was the namesake of my hostess' husband, my son became her social
husband. He also became her contemporary, because I was socially her
child: grandparents and grandchildren are symbolically of the same
8 As a social convention, eldest sons come to more or less replace their father as
figureheads of household and family units. Their power also comes from the traditional
power of elders, which one encounters in Mande societies and in most West African
societies.
9 Dioulas, as long-distance traders, have a long established history of host-guest
relationship and reciprocity. Even in the cases where the individuals are no longer involved
in trade, elements of inter relation and reciprocity pertaining to host-guest modes of
behaviour remain (Lewis 1974).
'0 It is a local practice amongst Muslims of Malian origin that, if one desires to honour an
elder, the elder's first name will be given to a newborn child by the parents of the child.
Usually, an elder male (father of the newborn's father , traditionally) choose the namesake.
In a case when a male newborn is not of the same gender than the person who is to be
honoured, the first name of the husband will be given. In my case, as I had a son, I gave
Kalifa's husband's name to my son. In the case of a daughter, she would have been called
Kalifa.
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generation. At the time of my son's denuli (celebration held by Muslims
for the naming of a child) in Bouaka,ll which took place at the end of my .
fieldwork, the change in my position towards my hostess and her family
was expressed in the words of a woman je/i .1 2 In recognition of the denuli
and my imminent departure from the field, my hostess offered my SOn and
me a woven blanket and "praised" me. She got the je/i to explain that I
had come to her as her son's protegee, that she had no choice at the time
but to take me in. She never regretted having done so because, in her
heart, I went from being a ''fostered foreigner" to being a daughter, a
daughter who cared for her as well as any could have done for a parent.
As other anthropologists choose to do, I opted for a fieldwork style
that was mainly based on participant observation, that is the process of
learning about another culture, another group of individuals, by sharing
their everyday life on the basis of their own social world. In doing so, my
" It is common practice in Bouaka that a person who receives the honour of getting a
newborn child named after him or her hold a celebration for the naming of the Child. Such
celebrations are called denuli. However, denuli may also be held by parents of the child, or
grandparents of the child, or more distant members of the family of the newborn child, or
friends of the family of the child.
Je/i are a Mande nyamankaJa associated with the craft of praise singing (Camara 1976;
Drama and Senn-Borloz 1992; Hoffman 1995; Keita 1995). Nyamanka/a is an historical
Mande system of social stratification divided into groups which are professionally
specialised (Bird et.al. 1995; Conrad and Frank 1995; N'Diaye 1970; Tamari 1995). Fulas
and Song hays inhabiting the region covered by contemporary Mali also have nyamankala
systems of stratification, but the labels and roles attributed to the numerous categories of
nyamankaJadiffer. Historically, within the social hierarchy of Mande societies, nyamankalaw
are situated under freeborn individuals (horonw) and above slaves Uonw). The most
commonly encountered nyamankaJaw are the categories of blacksmith (numu ) and
bards/praise singers UeJi). Depending on the specific cases, nyamankala systems
stipulate rules of marriages between nobles, nyamankaJaw and slaves. These rules of
endogamy carry a dimension of social reciprocity (senankunya ), referred to as "joking
relationship" in the literature. For instance, historically numuw cannot marry Fulas, but
they will defend and honour one another. In contemporary Bouaka, jeJiw serve, in public
gatherings and other instances of social interaction, as agents of communication.
Historically, nobles did not speak in public. JeJiw spoke for them. Moreover, jeliw served
as public bards praising the exploits of nobles and their ancestral family. This practice has
now been extended to any individual. In contemporary public gatherings, jeJiw praise the
individuals present in exchange for money, transmit messages addressed from one person
present to another, and distribute gifts from one person present to another. Participants
usually instruct the jeJiw as to what should be said. As aconsequence, in SOCial gatherings
jeJiw serve to praise, to resolve conflicts, to distribute gifts, and so forth. Jeliw have other
social roles, such as serving as nodes in information networks. For instance, if there is a
maniage, jeliw will be given money and candies by the members of the families involved in
the maniage to spread the news of the marriage to members of the extended families and
other social networks. JeJiw are also the historians of specific events or families in the
Mande world. But Bouaka is not renown for the historical craft of its jeJiw. This is a
significant point of contention amongst the jeJiw in Bouaka. JeJiw are also musicians,
bards, and dancers.
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participation in surrounding activities confirmed and defined a social role
for me: that of a "fostered daughter". Much that I learned in daily
interaction with the members of my compound and their social networks
was learned through a form of socialisation into that role. Lila Abu-Lughod
describes a similar process of integration into a Bedouin family unit and
knowledge acquisition in the following terms: "By being a daughter, I was
forced to learn the standard of women's behaviour from the inside" (AbuLughod 1986: 22).
When she understood that I was willing to have her do so, my
hostess monitored my behaviour and introduced me to the norms of social
life, first as a "proper Muslim woman" and then as a "proper Muslim
mother.,,13 To a certain extent, she fulfilled the role of a "key informant" for
me, but within the bounds of a mother-daughter relationship. In fact, rather
than her following me as I pursued the inquiries of my research, I followed
her in her social and family life. My hostess was one of the notables of the
Malian collectivity in Bouaka and, as a woman in her early sixties, she
leads a very active social Iife. 14 Through her, I was introduced to the social
nt:)tworks of a number of women's place-of-origin associations 15, and of
women's political and religious associations. With her, I participated in
social events (marriages, engagements, naming ceremonies, and
funerals), religious holidays, association meetings, and everyday visits to
the different households with which she is connected.
***

At this point in my account, I want to introduce a short parenthetical
section by making a foray into the question of ethnographic styles, or what
has been criticised in recent literature as the strict separation between
13 The local definition of "proper Muslim motherhood" and "proper Muslim womanhood" will
be described in Chapters 5 and 6.
14 The seclusion of Muslim women in Bouake is very closely tied to the life course. When
women have stopped being biologically reproductive, they usually acquire a higher level of
spatial and social mobility outside of their compound. I will explain this in more detail in
Chapter 6.
15 I am using the term "place-of-origin associations" to refer to associations in which
members are connected through their common place of origin in Mali. These associations
also exist amongst Ivorians (referring usually to a village or a region in C6te d'ivoire) and
other West African foreigners in C6te d'ivoire. I will discuss the social roles of female placeof-origin associations later in this chapter.

47
"objective modes" and "confessional modes" of ethnographic writing (see
amongst others, Abu-Lughod 1991; Dumont 1978; Rabinow 1977;
Crapanzano 1977). Two points, inspired mainly by the work of Paul
Riesman (Riesman 1977, 1992), need to be highlighted. First, in relation
to the notion of reflexivity in anthropology, it is obvious that the process of
socialisation described in the preceding paragraphs through participant
observation does not assume that the anthropologist is a cultural tatxl Jq
rasa. I came to Bouake and settled in my hosts' household with a set of
cultural assumptions, practices, beliefs, and so forth acquired throughout
my personal life trajectory as a Westerner, but as a Westerner with a
specific life experience in Canada and in the United Kingdom who opted
for anthropology as a profession. I made the choice to see my work as a
personal involvement that situated me in a specific epistemological
position, that is, a "reflexive anthropology," to use Paul Riesman's
terminology. Reflexive anthropology is based on the assumption that the
anthropologist, as fieldworker, is engaged in a permanent process of
interpersonal negotiation and shared experience with members of the
surrounding society. This process of culturally shared interpretation
through the practice of everyday life should not be reduced to discursive
interpretation, nor to a hermeneutic process of crosscultural
communication. The second point that I want to make is that when working
from the epistemological standpoint of reflexive anthropology, the
information gathered, described, and analysed needs to be read against
the account of how, and under what conditions this information was
gathered. The empirical information acquires part of its value in light of
this interpersonal relationship, presented here, but I also want to highlight
some of its orientations and limitations. In my case, they are found in my
social roles as a woman, as a proper Muslim mother, and as a youth. The
social roles ascribed to me oriented the type of information that I gathered.
But, the point is that these social roles (assumed by me) situate the
partiality of the description that I produce and thus imply a larger picture.
The written ethnographic end product is not about the anthropologist, but
about the "world out there" which the anthropologist apprehends from a
certain social position. This specific social position is defined not just by
the interpersonal relations between the anthropologist and the
surrounding society (themselves affected by the anthropologist's life
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trajectory and insertion into the field) but also by larger sociohistorical
determinants; in this case, the historical definition of social roles amongst
Muslims in Bouake as well as the contemporary sociopolitical scene in
Cote d'ivoire. In other words, my adoption of specific social roles and my
participation in defined social networks was particularistic and was a major
factor in determining the information gathered, but these social positions
remain part of the spectrum of social roles available to young Muslims in
Bouake today.
* * *

In summary, three elements of my insertion in the field significantly
influenced my status in the field and the type of information I gathered: my
role as a daughter in the household where I lived, my experience of
motherhood, and my insertion in the Islamic collectivity as an Englishlanguage teacher in a local madrasa. These conditions of fieldwork
oriented my work towards women's lifeworlds and towards the lifeworlds of
individuals (and social institutions) who define themselves as "proper
Muslims," as practising, pious individuals (or groups of such) who partake
in the production of Islamic worldviews and lifestyles. However, as I will
show in Chapters 4 and 6, Islam carries a major social significance as a
site of social identification, and women have a specific social relevance in
the processes of identification described in the thesis.
In light of my reflexive standpoint and personal inclination, as in the
case of Lila Abu-Lughod, it suited me better lito be confined to a small
group whose members I could know intimately" (Abu-Lughod 1986: 22).
The role of a family member agreed more with my own inclination and my
own sense of interpersonal relationships. It was easier for me to become a
member of some local social entity, a family in this case, than to adopt the
role of a detached researcher. The adoption of such an attitude obviously
carried both advantages and disadvantages for my research. The depth
and the intimacy of the information I gathered in my roles as daughter and
mother are counterbalanced by the fact that I became much less socially
mobile in terms of the gendered Islamised social world. Moreover, as
soon as I adopted and was ascribed the role of a daughter in the
household where I lived, I could no longer consider leaving the household

49
to experience another one without risking insult to limy family" -- a daughter
should not go off and live with other people. Moreover, such an
interpersonal involvement also confined me to certain social networks. It is
to be noted here that clientelism is a privileged form of social network in
the region where I worked and especially amongst long-distance traders.
As my hostess's daughter, I could not go "above" her and try to establish
social networks outside of her reach. For instance, when I did extensive
work in one of the associations of which she was the president, I could not
bypass her and try to obtain interviews with members on my own. She
more or less had control over whom I was talking to. Moreover, in the
context of mUltiparty-ism in Cote d'ivoire and the 1995 national elections,
tension amongst individuals of Malian origin participating in divergent
political and cultural associations was quite high. A large portion of my
fieldwork was carried out within such associations. But, since my hostess
is active in a number of them, I had to align with her social network in my
work; I could not float from one competing association to the next, as I
would have been seen as not trustworthy, as a possible traitor.
Realistically, I probably could not have done this in any case, because if I
wavered too much people would not have talked to me, and as soon as I
aligned myself more closely I was known as such to other groups.
However, it would be grossly unfair not to point out the advantages of such
a patron-client relationship. At first sight, my hostess may have seemed to
control my interaction with other women, but she knew who would agree to
talk to me and who would not. She also, in many cases, used her social
power and social capital to introduce me and to get people to talk to me.
And, as a respected elder in the Malian collectivity of Bouaka, despite the
fact that she was politically aligned with certain institutions, she was often
called upon to act as a conciliator in times of conflict between different
factions of the collectivity. I was able to follow these negotiations, and as a
result I remained aware of the situations and relations outside of my
hostess's political and social network.
Moreover, while I was living in my hosts' household my marital
status, my ethnic/racial affiliation, my status as a mother, and my religious
affiliation were each transformed and redefined as time went on.
While I
remained white and was perceived as a "white woman, II allowing for a
certain level of social flexibility not necessarily available to local African
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women, I was also perceived as a different kind of white woman than the
majority of white people in Bouaka. In Bouaka, one finds four categories of
white people: the long-established French expatriates, the temporary
French cooperants, the American Baptists, and the various researchers
and administrators of the WARDA research centre and ORSTOM, as well
as more isolated international aid workers. (The Lebanese are not
considered members of the white population of Bouaka, rather constituting
a group oHl'leifown.) I did not partake in the social life of any of these social
units. In fact, I made a point, early on, to distinguish myself from them. It
was made very clear to me that I had to situate myself either as a member
of the white population of Bouaka or as a member of the local African
population. So, I found a niche as IIfarat; tubabu lI(the white African) -. that
is, a white woman who respects and adopts the ways of the local
Africans.' 6 A few other Europeans and North Americans had similar
status to me: ones married locally to Africans and living amongst Africans,
mostly women, as well as young Europeans and North Americans who
lived with jembe (elongated drum) players in order to learn their craft. I
was praised for my attitude and while my work was recognised and, to a
certain extent, imaginable by a large number of individuals who had
university-educated individuals amongst their family members, it did not
confer any specific status on me. Partly due to my own attitude, I was not
perceived as an intellectual, with allihl1.ir local implications of that category
(see Chapter 4). Towards the end of my fieldwork, when I was more or
less fluent in both language and culture, people often commented: "Ahl
Tubabu musso, a Malien 10 II (The white woman, she is a Malian). This
was so to an extent that in some instances I was asked where in Mali I
came from, the interlocutor completely bypassing the colour of my skin. By
that pOint, I had become socially assimilated to my hostess' family and her
social network.
Throughout the months that I spent in the field, my status changed
from a more or less androgynous late adolescent to a IIproper Muslim
mother." I arrived as a young woman in her mid-twenties, with no obvious
spouse, without children, and not confined to a household. I floated
between men's and women's worlds, beginning to understand the
16 Tubabu is a Dioula term which initially referred to French people. In this context, its
meaning is stretched to refer to all white people, no matter their national origin.
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constraints and relationship of each gendered world and of the numerous
age grades. A year later, I was pregnant and, under my hostess's close
monitoring, I became more aware of locally defined social rules of
behaviour. I no longer floated between men's and women's world, and I
was no longer taken for a late adolescent. Through pregnancy, my
biological gender was crystallising my previously ambiguous social
position. My own personal life had changed by becoming a mother, and
my status in the field was modified through this. Throughout my pregnancy
and my motherhood, as I became much more intimate with women and
their everyday life, the social world· of men faded into the distance for me.
This change of social setting (from floating between the men's world and
the women's world to an intimate involvement with the world of women)
was partly due to my changing status as a mother and the local definitions
of my womanhood. But, the realities of field research also played a part in
this shift into the world of women. When I was pregnant, I was at a point in
my fieldwork where I could comfortably choose between maintaining a
broader approach including male and female social worlds, or penetrating
more deeply into one of them, implying that the other would recede to the
. background. It must be noted that, generally, Muslim men and Muslim
women in Bouake lead segregated lives. I let myself be included and
defined as a· Muslim woman implying more intimate relationships with
women and a very limited access to the social world of men.
Another factor was not of my choosing. I had completed, at the time,
a large part of the work I had set out to do with young men: I had done the
equivalent of a year's work with young men through the madrasa where I
taught English and through the numerous Islamic youth associations in
which I participated. I had been in contact with most Islamic institutions
(national associations, Islamic youth associations, madrasas, mory kalan
schools, students' associations, teachers' association), carrying out
interviews with the leaders and participating to their activities. A few
weeks before I left the field in April 1994 to go give birth in Montreal, word
began to circulate that I had been sent to Bouake as a spy of the Canadian
government to "ruin the name of Islam." Obviously, this was the attitude of
a limited number of individuals, and it needs to be understood in light of
the sociopolitical context of the time (with the recent death of Felix
Houphouet-Boigny, the imminent exclusion of Alassane Dramane
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Ouattara from the 1995 presidential election, and the general political
climate of instability in Cote d'ivoire, Muslims felt quite insecure in Bouake
[see Chapter 4 for a discussion of the socio-political status of Muslims in
Cote d'ivoire)). But it seemed that most of my attempts to try to clarify the
situation worsened my position rather than helped it. Besides, my status
regarding Islam may have seemed ambiguous in any case. While I was
not a Muslim and I did not posit as one of the reasons for my presence in
Bouake a desire to become Muslim, I taught in a madrasa, I participated in
an Islamic youth association as a member, I dressed as a Dioula woman
for specific occasions (marriages, naming ceremonies, preaching,
funerals, and so forth), I respected Islamic rules when required (to sit with
women in public gatherings, not to touch Muslim men, to wear a head scarf
and veil when entering Islamic institutions), and I went to the mosque for
Tabaski in May 1993 and prayed with the women of my household. So at
that time, because of my pregnancy, my own choice, the attitude toward
me of some of the institutional leaders of the Islamic collectivity in Bouake,
and the pOlitical scene in Cote d'ivoire, while maintaining my teaching at
the madrasa as well as my participation to Islamic youth associations, I
decided to refocus my work on women's place-of-origin associations,
household observations, youth associations, and interviews with young
men and young women rather than on explicit religious questions.

2.3 Social spaces of Investigation
As I have stated, my fieldwork was carried out on the basis of two
primary social networks: my hostess's social and familial network, and an
elaborate Islamic network based at the el-Hattidya madrasa in Air France
1, where I volunteered to teach English.
I taught English three times a week for approximately a year at the
madrasa. I was gradually integrated into the life of the school, eventually
being invited to the end-of-the-year celebrations and being permited to
frequent the school outside of my teaching hours in 1993. This allowed
me to become part of the social network of its directors, as well as some of
its teachers and students. This meant that I was expected to regularly visit
the households of these individuals and that I would receive their visits.
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These visits allowed me to regularly observe everyday life in compounds
others than where I lived. With my students, I also experimented with
projective methods of investigation. For instance, at the end of seven
months, I asked them to produce written pieces discussing their plans and
their hopes for the future concerning marriage, children, work and
migration. 1 ? I also asked for descriptions of themselves and their families.
Finally, amongst my students, I got my first field assistant, through whom I
became acquainted with one of the large remaining trading families in
Bouake, with a number of Islamic youth associations, and with a number of
young men in Air France 1. I spent a lot of time during the first eleven
months of my fieldwork hanging around with young men 18. In the late
afternoon and early evening, young men gather in the streets right outside
of compounds or in courtyards to chat, to drink Moroccan mint tea, to listen
to music and to the radio, or to play cards. 19
Besides my work with my hostess's and the madrasa's networks, a
large portion of my fieldwork was carried out in the context of voluntary
associations: Islamic youth associations and other Islamic associations,
and
women's
political
women's
place-of-origin
associations,
associations. 2o I also carried out a significant amount of work in markets
17 As I was not fluent in DioulalBanmanan when I arrived in the field, I taught English to the
older students and to the teachers - - mostly young men in their late teens and early
twenties - - because they spoke rudimentary French. Children could not speak French,
and I had not been extensively trained in teaching English as a second language although I
had received advice from English as a second language professors at McGill University.
Moreover, the directors of the school expected that I would not be able to handle the
children, as I had not been trained as a Qur'anic school teacher.
18 It is much more difficult to "hang around" with young women of a Similar age (late teens
and early twenties), as their life is more restricted to the confines of their father's or
husband's compound. Young women marry much younger than young men. By their midtwenties, most Muslim women of Malian origin are married, whereas young men of the same
religious and ethnic groups tend to not marry until they are in their early thirties. Moreover,
young women tend to be much more inhibited socially, and it was much harder for me to
establish a relationship with them. For instance, some unmarried young women in my
neighbourhood would come to visit me regularly, but they would just sit in my house staring
at the floor and giggling. After a few months, I stopped making an effort to engage them in
a discussion and they would just happily sit in my house watching me go about my daily
activities, as they would do in any other context. Young women obviously chat at great
length amongst themselves, but they are very socially shy in front of others (men, elders or
a white female anthropologist). They are less used to having a "public voice" than young
men are. It is only indirectly that I could gather information about young women, by
observing them when I visited households or when I attended public gatherings.
19 In Mali, these gatherings of young men are called grin (for a discussion of the grin and
its sociopolitical role in Mali see Brenner 1994 and Cisse 1985)
20 The notion of "voluntary association" is used, as in the literature (see Little 1965;
Meillassoux 1968; Shack 1974; Skinner 1978; Wallerstein 1966), in opposition to other
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with merchants and with the few remaining trading families in Bouake.
However, as the research came to focus on women, Islam and youth, I
stopped investigating the trading milieu in a systematic manner; the
domestic family unit and compound life, social events (engagements,
marriages and naming ceremonies) and associations became the
privileged social spaces of investigation.
I define "domestic family units" as social units inhabiting the same
compound and made up of individuals involved in a parent-child
relationship, including fathers, mothers, other adults who have
responsibility for the education of children in the household, and their
children. This definition remains artificial to the extent that the criteria are
not all-inclusive or all-exclusive in the realm of practice to the extent that
the status of individuals is much more fluid than these criteria may make
them out to be. However, such criteria were heuristically meaningful and
helped establish a social unit of investigation and to sample families, and it
remains feasible to appeal to them to the extent that their variability and
their ephemerality is recognised. An older daughter, for instance, may
very well fulfil the role of parent regarding her younger siblings.
Compounds also are obviously an artificial unit, because families extend
far beyond them, but, family members may cover a geographical space
that is not manageable in the context of this study; for example, numerous
families had children in France, in the United States, in Mali, al)d in
Abidjan. Another element of family composition that is significant here is
polygamy. A man might have numerous wives who do not live in the same
household in Bouake, and it was not always possible for me to interview
and observe the household of each wife without creating conflicts. For this
reason, I limited my work to single household units. However, in cases
where co-wives lived together, I was able to include them in the same
domestic family unit.
I focused on ten families, including six that I investigated in depth.
Besides participant observation, I did in-depth interviews on specific
themes with each parental figure (that is fathers, mothers, other adults who
types of associations in which the individual more or less automatically becomes a member
throughout his or her life course according to their age grade. Initiation associations and
"secret societies" are the two most frequently described such associations in the literature
(see Bellman 1984; Bledsoe 1980; Ottenberg 1994; Stone 1994; d'Azevedo 1980;
Finnegan 1965; Fyle 1979; Otten berg 1989).
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have responsibility for the education of children in the household, and
children in the household children over fifteen years of age). I gathered
descriptions of the material culture of the compounds according to a
I recorded systematic observations of
checklist (see Appendix 1).
everyday activities, according to a regular schedule of visits (twice a week
for five months, varying the time of day); I participated in events marking
the life course transitions of members of the domestic family units, such as
births, deaths, marriages, baptisms, engagements, graduations, migration,
and so forth.
The focus of the investigation within domestic family units was
Besides
practices of socialisation and intergenerational relations.
establishing the history of the domestic family unit (marriage of the parents,
migration if relevant, establishment of the family unit, and genealogy),21 I
gathered information regarding adopted and transmitted worldviews,
education, employment practices and histories, the construction of desires
and aspirations as life projects, religious practices, marriage practices, and
lifestyle choices in terms of material consumption. These elements were
examined from the standpoint of two perspectives, both that of the parents
(parental practices, their own desires, their perception of their own history
and experience of socialisation, their role in their children's socialisation
and life projects, and their vision of their children's practices as parents),
and that of the children (perception of their own history and experience of
socialisation, and life projects for the future).
I tried to select families that were as diversified as possible in terms
of their practice of Islam (that is, absence or presence of professions
related to Islam, education associated with Islamic training, adoption of
Islamic lifestyle, observance of religious prescriptions and rituals, and so
forth), work-related activities and the educational background of the
members of the family, place of origin in Mali, ethnic group of the parental
figures, period of migration to Bouake, and family model and residential
21 Genealogies as such were very difficult to gather. Informants were very reluctant to list
the members of their families, especially their elders. I was given two emic reasons for this
reluctance. First, it would be disrespectful for an individual to name his or her elders and to
discuss their lives. Second, for reasons of witchcraft and maraboutage, individuals are
afraid that divulging the names of the members of their families may render them vulnerable
to evil forces. They were not afraid that I personally would use the information against them,
but they were worried that someone could steal my research material. Nonetheless, I did
gather a few genealogies, especially in the context of formal interviews with young men and
women.
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composition (polygamy or monogamy, one parent or more, nuclear or
extended-family). Considering my knowledge of Bouake and of Muslims
of Malian origin in Bouake, I was capable of placing the selected domestic
family units within the more general social setting of Bouake. This
information figures extensively in my discussion of youth (see Chapters 4
and 5) and the life trajectories of women (see Chapter 6).
The second social space in which I carried out a large portion of my
observation was in the context of social events such as engagements
(konyo, wolo tlan) , marriages (konyo, furu, furusin), and naming
ceremonies (denuli). These social gatherings are some of the public
occasions in which Muslim women of Malian origin participate in Bouc\.,<e
(other aspects of the public life of Muslim women relate to trading activities
or work, Islamic-related events, and daily activities tied to the maintenance
of the domestic sphere, including daily food shopping at the grand marche
or at a neighbourhood market, for instance).
I observed and participated in five wolot/an, twenty-one konyo and
thirteen denuli between July 1993 and June 1995. In about half of the
cases, my participation included my observation of the period preceding
the event as well as the event itself. These events are quite numerous
throughout the year, though none takes place during Ramadan because it
is forbidden to participate in public events involving dance and music
while fasting. As a result, the two months or so between the e.n q
of
Ramadan and Tabaski are the busiest festivQ\ months of the year. llived
in Bouake during three Ramadan periods (1993, 1994 and 1995) and I
was in Bouake during two post-Ramadan periods (1993 and 1995). I
gathered most of my information about these public events in 1995
because in 1993 I was less aware of the social significance of such female
gatherings. The information gathered in the contexts of these events is at
the basis of my understanding of the female life course in Bouake, of
women's life trajectories, and of marriage practices discussed in Chapters
4, 5 and 6. My participation in these events also allowed me to understand
some of the social networks and social dynamics amongst Muslims of
Malian origin in Bouake (see Chapter 3).
At the time of social gatherings to celebrate marriages and birth
(there are also gatherings for funerals, but their social organisation is
different from marriage and naming ceremonies), only women participate
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in such elements of the celebrations as dancing, music, singing by je/iw,
exchange of gifts, and eating and drinking (no alcohol is ever drunk at
such events). Men participate in these events, but separately, and they
never partake in the dancing and music playing (except for drum players,
who are always men). Amongst the Songhay, musicians are all women
calabash players, except for cases where a male dunu player is hired. 22
Only women jeliw perform at these female celebrations. Men partake in
the negotiations tied to marriages, in the giving of a name to children, and
in the aspects of such events that require the presence of the imam or a
formal prayer at the mosque.
In the case of naming ceremonies, men gather for the morning
activities (killing of a sheep, prayers, the naming of the child by an imam,
distribution of gifts and praising by male je/iw , and distribution of mutton,
kola nuts, and candies by male je/iw to the men present), while the
women partake in the afternoon events (dancing with music and female
jeJi songs, praising by the female jeliw, distribution of association money,
and gifts through the jeliw), which last until fitri prayer.23 Women do all
the cooking for the midday and evening meals (these meals are cooked in
cases where the hosting family can afford to feed the guests). Men remain
in the house or the courtyard throughout the day and eat separately from
the women, as they do on an everyday basis. In the case of marriages,
only men partake in the furusiri (the distribution of the bride price. and
other gifts between the men of the two families) which takes place on
Thursday afternoon, if the marriage celebration lasts for many days.24 The
furusiri takes place right after the lansera prayer at 4:00 pm.
Dunu is a small armpit drum.
The prayer which takes place at 6:35pm.
24 In the past, or in the idealised past, marriage ceremonies are described by informants as
lasting one to two weeks. The variability in marriage practices is often tied to ethnocultural
differences. The one to two week-long marriage ceremonies basically involve the following
steps: seclusion of the bride-to-be with a female elder who is responsible for the safety of
the seclusion and for preparing the food of the bride-to-be (food is provided by the family
of the groom-to-be); seclusion of the groom-to-be in the marriage house with visiting male
peers; hosting of meals and dancing by each of the two families involved; ceremonial
plaiting of the bride's hair accompanied by female dances; furusiri; ceremonial washing of
the bride's hair and feet with female dances and gift exchange; female elders escorting the
bride to the marriage house, including female dances; seclusion of the bride and groom
together; end of the seclusion of the newly married couple, marked by female dances;
counting of the marriage gifts by the women· of both families, and redistribution of a fixed
portion of the gifts to different members of each families. In the event of female dances,
there was also a meal offered to the guests by the hosts of the dancing. The length of time
attributed to each step of the marriage and more specific practices (for instance, the type of
22

23

58
Female gatherings are usually the occasions for the creation of new
social alliances (as well as the breaking of some), the maintenance of
existing social and family networks, and, at times, the resolution of conflicts
between members of the collectivity. Besides the creation of social
alliances between families and within families, these gatherings also
involve the participation of women's voluntary associations (ton) and of
je/iw.
Finally, the third privileged social space of investigation was
voluntary associations as such. I will discuss these associations at some
length here since the analysis presented in Chapter 6 is based on my work
in voluntary associations, namely Islamic youth associations. My work in
this associative context was motivated by three elements: the necessity to
create spaces of investigation in the context of urban research, the
preponderance of associations in the lives of Muslims of Malian origin in
Bouaka, and the specificity of Islamic youth associations.
Voluntary associations were a logical site of investigation to the
extent that part of the thesis is concerned with processes of identification at
a collective level: How do specific social groups reproduce social
identities? However, in the first place, it is obvious that a Single
association or type of association does not necessarily mirror the
processes that may be encountered at large in the society. Processes of
identification within voluntary associations relate, first, to groups of
individuals who are inclined to join such associations.
Second, the
examination of processes in a socially situated space provides a partial
picture which needs to be situated within the larger framework of the
politiCS of identities. Associations simply are a social space in which
referents of collective identities are likely to be produced and to be
adopted. Nonetheless, in Bouaka, associative life makes up one of the
privileged ways of creating communities and a sense of belonging. They
also are SOCial spaces that emphasise the local dimensions of social and
historical phenomena.

music and songs or the gifts exchanged) differ across ethnocultural groups. Now the
events that used to take place throughout one to two weeks often all take place in the
space of a single day. Informants explain the changes in the length and amplitude of
marriage ceremonies as the result of economic decline. Since there is less money, it is no
longer possible to hold two-week long marriage ceremonies.
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In Bouake, voluntary associations are an omnipresent aspect of
social life. In a transcultural perspective, associative practices in Bouake
can be described as part of everyday life in a way that one would never
encounter in the Western world. I would not say that all Muslims of Malian
origin participate in some voluntary association or other; nonetheless, I
would be surprised if a large majority of these individuals have not, during
some period or other of their lives, participated in associations in some
capacity. However, despite the existence of some types of culturally
specific association, the intensity of associative practices can be
generalised to the population at large, not just to individuals of Malian
origin (see Vidal 1991, for a discussion of funeral associations amongst
the Baoules, for instance). Forms of associations that are specific to
Muslims of Malian origin include Islamic associations, certain associations
tied to places and groups of origin in Mali, and associations emerging from
the nyamankala system of stratification. In fact, there is a historical
dimension to the importance of associative life in the Mande world, which
is tied to age grades, as well as to the nyamankala system of classification
(Dalby 1971; Dieterlen 1955, 1959; Dieterlen and Cisse 1972; Hopkins
1971; Labouret 1934; Monteil 1924; Paques 1954; Zahan 1960; Gardi
1989; Tautain 1885; Conrad and Frank 1995; Bird et al 1995; Tamari
1995; Bellman 1984; Launay 1972; Weil 1972).
In this sense,
contemporary voluntary associations in Bouake, as far as Muslims of
Malian origin are concerned, have a historical link with the notion of ton.
Ton is a Manding term that can be loosely defined as "association" and
which refers historically to initiaticf\ associations and secret societies
(Bellman 1984), or nonvoluntary associations. However, in the context of
urbanisation and with the growth of voluntary associations, the meaning of
the term ton has been extended to other forms of association, mainly to
associations that carry the economic connotation of a rotating credit
association (Vuarin, 1994). In the contemporary context of Bouake, ton is
used to refer to most associations, whether tontine-like, Islamic, for
students, or for merchants.
There exist a large number both of associations and of types of
associations. Regarding the participation of Muslims of Malian origin in
associations, one will find economic or professional associations
(Association des marchands de Bouake [Bouake's traders' association),
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Association des griots de Bouake [Bouake's je/i association)) political
associations (Mali mussow ton [association of women from Mali], Amical
des maliens [association of Malians, tied to the Malian consulate in
Bouake], Association des ressortissants du Mali [associations of nationals
from Mali]), place-of-origin associations (Jennekaw ton [association of
natives of Jenne], Maraka ton [association of Marakas], Association des
femmes de la region de Kaye [association of women native of the Kaye
region in Mali], Braoulikaw ton [association of natives of Braouli in Ma1i1,
Timbuktukaw ton [association of natives of Timbuktu]), religious (mosque
associations, Conseil national Islamique [CNI, National Islamic council],
Conseil islamique superieur [CS (" Superior Islamic council], Conseil
superieur des Imams [CSI, Superior council of imams], Ligue islamique
des promulgateurs de Cote d'ivoire [LlPCI, Islamic league of teachers and
preachers in Cote d'ivoire), and age-grade associations (neighbourhood
based Islamic youth associations, Association des etudiants de madrasas
Bouake [madrasa students' association in Bouake), Association des
etudiants musulmans de Cote d'lvoire Bouake [A~fMCI, Muslim students'
association of Cote d'ivoire in Bouake]), and dance associations (Foliba
and Didadi). There also are a number of more ephemeral associations
that function as tontines. Tontines are funds for mutual economic help or
as funds for common economic ventures. Tontines are not specifically
associated with Muslims of Malian origin. They exist across West Africa.
In most cases, associations are divided along gender lines. Some
associations are specifically women's associations, such as specific placeof-origin associations, whereas other associations are often divided into a
women's section and a men's section. And, as I mentioned earlier in this
chapter, there exists a form of voluntary association that is typically female.
These associations are tied to the celebration of events marking the life
course. There are male tontines, but they do not play the same social role
in ceremonial and cultural manifestations.
Women's voluntary associations are particularly numerous. These
associations usually act as social structures of economic and social mutual
help, as well as circular systems for the accumUlation of social capital
through family, friendship, neighbourhood, professional, or political
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networks (mogotigiya).25 The system of accumulation is based on
economic exchange, social networking, ceremonial and cultural
manifestations. In Bouake amongst Muslims of Malian origin in many
cases the basis of appeal for these voluntary associations is often
ethnocultural elements, such as being from the same region (Didadi
includes those from the Sikasso region, Association des femmes de /a
region de Kaye), of the same ethnic group (Koroborokaw ton), of the same
village or of the same city (Braoulikaw ton, Jennekaw ton).26 In these
associations, women pay membership dues or b%mafara 27 which are redistributed to the members on a more or less systematic, rotating basis at
the time of engagements, marriages, naming ceremonies, sarakabo,28
travel, pilgrimages to Mecca, and family disasters. Depending on the
socioeconomic standing of the membership of specific associations,
women may contribute 250 francs CFA (in cases where women members
do not have a regular source of income outside of petty trade practised
from a domestic basis) to 10,000 francs CFA (in cases where the members
are successful traders or bureaucrats).

25 The same form of female voluntary associations exist in other parts of West Africa,
notably Mali and Senegal (Meillassoux 1963; Meillassoux 1968; Iteanu 1983; Vuarin 1994;
N'Dione 1992). These associations are one of the main actors in public ceremonies and
celebrations such as engagements, marriages and naming ceremonies. The circular
system for the accumulation of capital can be seen when one examines the cahiers de
ceremonie (ceremony notebooks) in which the association notes the members present at
each manifestation, the dues paid by each member, and the total of the money distributed
to the host and to other participants. Robert Vuarin has carried out a study of these
notebooks in Bamako (Vuarin 1994). I have conducted a survey similar to the one
discussed by Vuarin in two female voluntary associations; this will be subject of a
forthcoming work.
26 The social and political role of voluntary associations in urban settings has been
extensively studied in Africa. In most cases, these associations function on an ethnic
basis. Their ethnic basis has been examined within the scheme of two dominant
perspectives (Coleman 1955; Mercier 1961; Cohen and Middleton 1970; Little 1965;
Meillassoux 1968; Mitchell 1969a). First, in the context of early urbanisation, some authors
debated whether the constitution of such associations corresponded with a process of
detribilisation in the city or a process of reasserting and recreating original ethnic ties.
Other authors understood ethniC voluntary associations as cadre; of political and social
actions in an urban environment. Barbara C. Lewis (1970) and Emmanuel 100 Baingui
(1982) studied the cases of two postindependence politically influential national voluntary
associations: the Association des transporteurs de C6te d'lvoire and the ASSOCiation des
Originaires de C6te d'lvoire respectively.
27 Contributions collected on a monthly or weekly basis or on a sporadic basis, at the time of
specific events.
28 Muslim sacrifices made at the time of funerals on the third, seventh and fortieth days after
adeath.
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The high number of associations in Bouake at this time is most likely
due, in part, to the development of multiparty-ism, which has created a
context of democratisation and has also involved decentralisation of the
Voluntary
government's control over voluntary associations. 29
associations existed and were legally allowed in Cote d'ivoire before
1990, but the number of official voluntary associations was limited by the
government's selective recognition. For instance, in the case of Malian
political associations (that is, associations that claim to politically represent
the Malian population in Bouake), before 1990 only the Arnicale des
Maliens was permitted to officially exist. However, in the aftermath of
1990, an alternative Malian association was created (Association des
ressortissants du Mali), and in 1994, during the election campaign, Malian
associations multiplied at an astonishing rate (many of them being very
ephemeral) due to the competition for political and economic resources.
At the time, four additional female associations emerged out of the Arnicale
des Maliens. In addition, in light of the changes in the electoral code in
1994 that took away the vote from non-Ivorians (originating from CEDEAO
countries) living in Cote d'ivoire (see Chapter 3), taking away the political
power of the Arnicale des Ma lie ns, male and female members of the
Arnicale des Maliens created a new association of Ivorians originally from
Mali who could vote. These brief comments highlight the fact that the
scope of associative life must be read not simply in terms of a propensity to
associate formally, but also in light of governmental restrictions and
regulations regarding these associations. 3o
A further justification for my decision to conduct a large part of my
work in voluntary associations relates to the fact of doing fieldwork in an
In a large and heterogeneous urban centre, the
urban context.
anthropologist has to devise ways of creating spaces of encounter with
individuals of the surrounding society. Besides adopting the role of a
daughter in a family unit, integrating myself into already-established
Multiparty-ism and democratisation were requested by the late French president
Mitterand in 1989 in the context of structural adjustment and political liberalism
plans imposed on COte d'ivoire (Lewis, 1996). COte d'ivoire held its first multiparty national
election in 1990.
30 Another instance of the input of political restriction on aSSOCiative life in COte d'ivoire is
the 1963-1964 period when the Ivorian government, in the aftermath of political unrest,
kept a close watch on voluntary associations, especially on any associations that had an
explicitly ethnic base, even disbanding them in some cases (Zolberg 1969).
29
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institutional spaces (madrasas and voluntary associations) was one way of
doing SO.31
Furthermore, in the contemporary context of Bouake, voluntary
neighbourhood-based Islamic youth associations were constructed as a
social phenomenQ(\. That is, Islamic youth associations were perceived by
inhabitants of Bouake as a new and fast-growing social phenomenon.
The study of these associations fell within the parameters of the processes
of identification that I had observed at a more general level: an apparent
shift from ethnicity to Islam amongst certain urban Islamic youth (these
elements will be explored in more detail in Chapter 4). These associations
became privileged sites in which to study and describe processes of
identification tied to Islam amongst young men and women (a detailed
description of the versioning of Islam taking place in these associations is
presented in Chapter 6).
Following a more or less exhaustive survey of voluntary
associations in Bouake, I carried out detailed investigation in three types of
voluntary associations: national and political associations (Mali mussow
ton),32 women's place-of-origin associations (Jennekaw ton, Braoulikaw
ton, Timbuktukaw ton)33 and religious associations (Association des
31 I could have also chosen to focus my work in madrasas, where I already had a strong
foothold, but associations were more accessible to me, as more detailed work in madrasas
would have required the capacity to speak and understand the Arabic language which I did
not have. In most associations, however, I could function in French language or in
DioulalBanmanan.
32 Mali mussow ton is the association of Malian women tied to the Malian consulate in
Bouake. It is the women's section of the Amicale des Maliens. The woman who had been
recognised as the female elder of the community died in the early 1990s and, as she was
honorary president of the association, the association stopped being active. In 1993, the
Mali mussow ton was reactivated by two female jeliw. This association functions as a
political representative of the Malian community in Bouake, along with other competing
associations since 1990. This role was emphasised in the wake of the 1995 presidential
election. It also functions as a female tontine-like association.
33 The Jennekaw ton, Braoulikaw ton, or Timbuktukaw ton function both as cultural
associations (highlighting cultural events specific to the place of origin - - for instance the
celebration of the the anniversary of the Birthday of the Prophet Mohammed by the
Jennekaw ton), and as tontine. Most of them emerged from the initial Sudankaw ton
(association of natives from the Sudanese region of West Africa, refering to French colonial
Sudanese region), which was created initially as a women's dance association. In fact, the
initial role of these female associations was to be dance assocations. In 1968, at the time
of the visit of Modibo Keita (first president of Mali) in Baouke, the Sudankaw ton was
officially recognised when the POCI (Parti Democratique de COte d'ivoire, ruling political
party) asked that members of the Sudankaw ton dance for the Malian president. The
Sudankaw ton was subsequently divided into a number of more localised associations,
probably due to the increasing number of migrants from the Sudanese region (Mali, parts of
Burkina Faso, and Guinea), and to internal divisions within this collectivity in Bouake. From
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Musulmans d'Air France 1 [AMAR, association of Muslims in Air France 1],
Association des Jeunes Musulmans d'Air France [AJMAF, association des
jeunes musulmans d'Air France 1],34 Conseil National Islamiqu&5 and
Association des Femmes Musulmanes de Bouake [association of muslim
women in Bouake)).36

In these eight voluntary associations, I carried out the following
work:
1) Regular participation in the meetings and activities of the associations,
especially in the cases of the Mali mussow ton, the Jennekaw ton and
AMAR where I was a contributing member. In the case of the women's
section of the Malian association and of AMAR, I provided detailed
description of meetings and special activities of the associations, including
participants, their role, their relationship inside and outside the
association, the material settings, the purpose and structure of the
meetings and activities, the topiCS of discussion and the emerging
discursive logic, and so forth (see Appendix 2).
2) Interviews with leaders of the association in order to identify the
purposes and the history of the association, and some of the cultural logic
associated with them.
3) Interviews with members of each association in order to discuss their
motivation for participation, their interpretation of the purpose and the
history of the association, and to identify some of the cultural logic
associated with them. I was not able to conduct interviews with all the

their initial role as dance and music groups, place-ot-origin voluntary associations took on
economic roles (as tontines or mutual economic support associations) as well as political
roles (as supporters of the different political parties). The political roles of these
associations became very obvious during the pre1995 national election period.
34 Association des Musu/mans d'Air France 1 and Association des Jeunes Musu/mans d'Air
France are both Islamic youth associations. These associations emerged in the past fifteen
years or so in COte d'ivoire and in the past ten years in Baouke. I will discuss the social
phenomena of Islamic youth associations in more detail in Chapter 4.
35 The Consei/ Nationa/
/s/amique (CNI) is one of the two national umbrella Islamic
associations in COte d'ivoire. The CNI was created in Abidjan in 1993, in the aftermath of
the first multiparty elections. I will describe Islamic associations in more detail in Chapter 4.
36 The Association des Femmes Musu/manes de Bouak{~ was created in Bouake in 1 994
as the women's section ot the CN!. It replaced Coordination which had been critiCised as
"being too bureaucratic" and not close enough to religious leaders. Most ot its leading
members belonged to the bureaucratic class (meaning that they are highly educated,
speak French often as a mother tongue, and work in offices or as professionals). Still, the
leaders of Association des Femmes Musu/manes de Bouake are more or less the same as
the leaders of Coordination. However, in 1995, the new association made efforts to
include women's mosque-based associations into its structure and activities.
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members of each association. In fact, most of these "interviews" took place
in an informal setting during association activities, since formal interviews
as a method of research were useless -- individual members resisted quite
strongly this mode of interaction. In many cases, they were wary of my
position as a white person; in the 1994, 1995 pre-election context (I will
discuss this specific pOlitical context in Chapter 3), as both Muslims and
"foreigners," they were suspicious of my motivation. Moreover, in the
general atmosphere of suspicion due to maraboutage and other witchcraft
practices, individuals tend to be quite secretive in response to direct
Inquiries about themselves, as they are afraid that the information may be
used to bewitch them. Under these conditions, it became obvious very fast
that interviews could only be obtained if I could use my own personal
network to insert myself in a patron-client relationship with the person to be
interviewed. I refused to do so. As a consequence, I mostly conducted
informal discussions in the context of personal visits or participation in
association activities.
4) For each association, I made sociograms of each association based on
the formal structure of power (president, vice president, and so forth), on
the frequency of participation (core members who come to all the activities,
members who come occasionally, and individuals who may come for
specific events), and on competing factions within the association. These
sociograms allowed me to retrace the social networks of the members,
their relationship amongst themselves, and their relationship to other
social institutions and spaces.
Finally, as accompanying methods to my research, I carried out the
following work:
1) Linguistic work:
a) Learning of Dioula\Banmanan in an informal setting in the
participation of everyday life, and formally at the madrasa. (My
students taught me Dioula/Banmanan in exchange for their English
classes.);
b) Sociolinguistic work on kinship terminology, on age grade
terminology, on specific terms such as sya and nyamankala , and
on terms describing emotional states; I also compiled a lexicon
Dioula terms of Arabic origin used in everyday language;
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c) Language learning with a field assistant through the transcription
and translation of taped sermons in Dioula\Banmanan;
2) Surveys
a) Household survey in Air France 1 in October 1993 (I surveyed
the households of three streets. As a statistical survey, this was not
useful. But it allowed me to get a better idea of the make-up of Air
France 1, confirming that the neighbourhood is spatially organised
along ethnic lines. The survey really served as a stepping-stone for
discussion with my assistant and other inhabitants of the
neighbourhood. The results offered information about the ethnic
spatial distribution of the neighbourhood. Through this process, I
also learned about certain ethnic stereotypes, such as brousse man,
which is a pejorative term used to describe natives of Cote d'ivoire
as "noncivilised" individuals who "have a village in Cote d'ivoire," or
tabushi (meaning "of mixed blood"), which is invoked to designate
individuals of Malian origin born in Cote d'ivoire, implying that they
are less knowledgeable of cultural practices originating

from Mali

than their elders born in MaiL);
b) Survey of madrasas in Bouake, interview with the directors of the
four largest madrasa in the city, and observation of daily activities in
these madrasas ;
c) Survey of Islamic assocrations in Bouake;
d) Survey of Islamic youth associations in Bouake;
e) Survey of place-of-origin associations in Bouake;
f) Survey of dance associations in Air France 1 ;
g) City-Wide vox populi survey on the definition of the term "Dioula."
With the help of four individuals, I gathered 340 answers. The
questionnaire included questions about family name, age, sex,
place of birth of informant, place of birth of parents, neighbourhood
of residence, profession, ethnic group of informant and his or her
parents, and definition of the term "Dioula," including differences
amongst the different category of Dioula~ if appropriate. With this, I
generated definitions of the term Dioula from the perspective of
Dioula~ and non-Dioula~ (see, Chapter 3);
h) Survey of the written press ( Fraternite Matin, La Voix, Nouvel
Horizon) from 1993 to 1995 on articles mentioning Islam, foreigners,
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migration to and from Cote d'ivoire, Dioulas, Malians, the 1995
elections, and the Alassane Dramane Ouattara affair in 1994. (I
hired an assistant to summarise articles and photocopy the most
relevant ones. After having surveyed the summaries, I chose the
articles that were the most salient examples of the main discursive
tendencies. Of course, these discursive tendencies are
representative of a certain portion of the Ivorian population only,
namely bureaucrats, government officials, and literate individuals.);
3) Recorded and transcribed life histories of four women, one
female jeJi, two male jeJi, and three men;
4) Oral history of Air France and of the Malian collectivity of Bouake;
5) Taping of Islamic "texts": ten sermons, two end-of-the-year
celebrations in madrasa, six Islamic debates, three group
discussions organised with the members of AMAR;
6) Taping of jeJi discourse at engagements, marriages and naming
ceremonies.

2.4 Concluding remarks
The intimate writing-style used in this chapter, in part, reflects the
epistemological standpoint I have adopted in the field and in my thesis.
Since the critique of the nature and politics of representation in
anthropology in the nineteen-eighties has "thrown" the anthropologist
back into the world -- the anthropologist can no longer speak from the
objective point of Archimedes -- he or she needs to be situated in terms of
the field relations and their implications beyond the field (Marcus 1986;
Abu-Lughod 1991). I adopted first and foremost the role of a daughter
then an English teacher, and eventually the persona of the researcher.
Rather than strictly lending authority to the knowledge I have acquired in
the field, the acknowledgement of my positionality locates knowledge
within the social spaces where it was gained (Riesman 1977, 1992). As
such, knowledge extends beyond the confines of the intersubjective
(between the anthropologist and the local people) experience of fieldwork;
this knowledge talks and shares in the experience of Muslims of Malian
origin in Bouake.
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While I remained conscious of my position in the field, I used
methods of investigation and analysis which allow me to move beyond the
immediacy of this intersubjective experience. I went back and forth
between subjective experience (mine and the people I worked with)
collective experience -- that is, processes of identification which take place
in a social setting encompassing more than one individual such as the
family, associations, schools, and so forth -- and elements of structural
determinism (such as institutional changes and political events). In a
phenomenological perspective, I focus on the daily experience of
processes of identification. I use the concepts of lifeworld and worldview
to capture the social spaces and practices in which these three
dimensions of social life meet. As a general rule, phenomenology rejects
the distinction between the subjective interpretation of the world and
objective conditions of social life, considering that the social world is made
up, at the same time, of these different levels of social life.
As a tool for representing these different levels of investigation
(subjective experience, collective processes of identification and structural
constraints), I privilege the narration of individual life trajectories and
Narrations of people's life trajectories are present
everyday life.
throughout the thesis (Chapters 4, 5 and 6). Appealing to Lila AbuLughod's notion of "ethnographies of the particular", I rely on a logic of
particularity rather than one of generalisation; however, this is n.ot a
position which privilege micro-analysis over macro-analysis. On the
contrary, in the words of Abu-Lughod (Abu-Lug hod 1991: 150), lithe effects
of extralocal and long-term processes are only manifested locally and
specifically, produced in the actions of individuals living their particular
lives, inscribed in their bodies and their words. The argument here is for
a form of writing that might convey this epistemological standpoint better.
Following the same epistemological logic, I also used the description of an
extended case study in Chapter 6 to examine the specificity of collective
processes of identification. However, both types of particular description
need to be read against the background of recent historical, institutional,
and political changes.
The choice of specific spaces of investigation (domestic family unit
and compound life, female social events marking life-transition stages,
and voluntary associations) and the methods used to investigate them
II
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allowed me to bridge collective and individual dimensions of processes of
identification. Surveys, recordings of sermons, systematised observation
during meetings and events, observation of everyday life, and
semidirected interviews allowed me to highlight elements of their
collective unfolding; while the recording of life histories, open-ended
interviews and participation in people's lives focused on the manifestation
of general social processes in the life of single individuals.
Framed within such an epistemological and methodological
perspective, the concepts of life course analysis and processes of
identification are theoretical tools which best account for the triangular
relation I examine between modalities of identification at the level of
particular people, modalities of identification in collective social settings,
and structural contingencies.
While the notion of processes of
identification integrates the constant movement between the actor-centred
dimension of identification and the collective constructions of social
identities, recognising the sociohistorical contexts in which the dynamics
of identification unfold, life course analysis provides a framework to
elucidate the relationship between social change and individual life
trajectories.
In the next chapter, I will examine processes of identification tied to
ethnicity amongst Muslims of Malian origin.
Such modalities of
identification are read against the background of recent historical context
of multiparty-ism and post-Houphouet-Boigny politics. In the remaining
chapters, I will turn to questions of Islam, youth, and social change.

70

CHAPTER 3:

BOUAKe
GEOSOCIAL MAKE UP, SOCIOCULTURAL CITYSCAPE, AND
FIELDS OF IDENTIFICATION

(]JouaR! does rwt emerge from tfze 6usli as 1:'amoussou/{ro does witli its
6asiCua, standing out of tlie countryside £ifi& a vision from arwtfzer worfd'. :Nor is it
£ifi& }l6idjan, wliere one is assauftet{ 6y noise, peopfe, and tlie fast pace of fife
Coming into (]JouaR! 6y car or 6us or train from tfze soutli, tlie city at first fooR§
very mucli {iii! arwtfzer one of tfze viffages dotted afong tlie main liigliway. (]Jut
soon, at tfze pont bascule, or weigliing station, tfzere is a po{ice cfzeckpoint ; officiaff:y
tlie po{ice are foof<jng for arms and drugs, 6ut in fact, tliey are seef<jng 6ri6es.
Prom tfzere on, tfze cfensity of tlie population and activity increases gratfua((y.
:Neigli60urfioodS sucli as }lir Prance 3 emerge at a a1Stance from tlie 6usli to tfze
riglit and to tfze fejt of tfze nationa{ liigliway.
7lie first ur6an siglit one rea{{y encounters in (]JouaR! is Commerce, tfze
'Western-styfe commercia{ neigli60urliooa. 7lie 'Rfl£ du Commerce, tfze centra{
artery, lias a{[ tfze necessary features to reassure tfze 'Western trave{{er wlio intendS
to remain for an e*ntfed stay. }lt tfze end of tlie 'Rfl£ dU Commerce stand tlie Tour
de Ia tele-communication and tfze catliedraC 7liey percli at tfze top of a liiD; marF<ing
tfze entf of tfze 'Western quarters. (]Jeyontf are tlie centra{ marli!t and tlie numerous
}lfrican neifJli60urlioodS. If one continues nortli, one passes tliroUIJIi a 6usy
commercia{ neigli60urliood ney\! to tlie centra{ marli!t, 1 tfzen 6y tfze road feading to
tlie Centre ~giona{ J{ospita{ier (CJf<R) and tfze airport. 2 }lfter appro:Kimatefy
fifteen minutes of driving, tfze uroan fanascape fades 6ac/t into tlie 6usli as tlie main
roatf lieadS towardS tfze rwrtfzern and western regions of tlie country. On£ can drive
tliroUIJIi (]Jouak/ witliout noticing mucli of tlie cityscape. (]Jut, if one tfecUfes to
stop in (]Jouakj, tfze city quick,b 6ecomes mucli more t!ian wliat one sees on tlie 'Rfl£
au Commerce.
1 In most cities of Cote d'ivoire, the central markets have been rebuilt as highly organised
concrete structures. In Bouake, the market has never been rebuilt. It is made up of openair sections, sections built in concrete, and sections in wood, or corrugated iron. Parts of
the market regularly burn, the destroyed segments are rebuilt in their initial location without
any thought of a total reconstruction of the market, despite local discontent with its aged
and dangerous structure.
2 Since 1996, the CHR has become a CHU (Centre Hospitalier Universitaire), that is a
teaching hospital.
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3.1 Introduction
I remember the first time that I drove into Bouake in 1992 with my
friend, the eldest son of my host family, and one of his sisters. My heart
was racing, and I kept thinking: "This is where I've set out to spend the
next two years of my life. What will it be like? What if I do not like it?" I had
spent a week in Abidjan sorting out some administrative matters and
getting acquainted with the city, Cote d'ivoire, the researchers at
ORSTOM-Petit Bassam, and members of my host family living in Abidjan. I
was very excited, taking in as much as I could of the images racing past
the car window, ignoring my friend's sarcastic comments about the city.
His bored monologue and the regular rhythm of his sister's breathing, as
she slept in the backseat of the car, contrasted markedly with my own
feeling of edginess .- the thought of standing on the threshold of a new
experience, a new phase in my life.
My first impressions of the city are ones of contrast: between
Western-style modernity and African local traditions, 3 between the
bureaucratic and trading or artisan lifestyles, and between Muslims and
"pagans" and/or Christians. Images were forming in my head: women in
boubous (long local gowns worn by men and women) and compJets trois
pagnes (three piece outfits of local cloth), business men in Western-style
suits, prominent local merchants wearing long embroidered boubol./s, of
tiny Renault 4's, large Mercedes, 4X4, beat-up taxis, and bakas ;4 the
smells of baguettes and French pastries mixing with those of fried fish,
a/oko (fried plantains), gas, and, dust and heat.
3 Modernity and tradition as both lifeworlds and worldviews are strongly present in social life
in Bouake. These two emic idioms, referring to complexes of meanings and practices, are
frequently used to make sense of the world by inhabitants of Cote d'ivoire, and they are
often expressed in emic distinctions between Western and African, "civilised" and
"uncivilised" (civilise \broussard, in French language), and Western-style business and
joint-family trading activities. While they must be accorded consideration as emic points of
view, and while Islam in many cases mediates these largely opposed worldviews, I have
decided to exclude them as explanatory concepts because, first, they carry a heavily
evaluative or ethnocentric burden, and second, as I will show in Chapters 5 and 6, they are
neither all-inclusive nor all-exclusive. Islam is a central player in the articulation of these two
worldviews. Moreover, as social idioms, their expression often hides other dimensions of
social relations that are more instructive for the nature of the analysis elaborated here, such
as elderfjunior relations of power, the social role of women, life course, and modalities of
social exclusion and inclusion.
4 Mini-vans which are used for public transport, costing half the price of a taxi ride (75F CFA,
after the 1994 devaluation of the CFA franc).
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MAP 2: COTE d'IVOIRE
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My first impressions of Bouaka were exaggerated images,
overemphasising the apparent lifestyle dichotomies and crystallising them
into stereotypical images of Western modernity and African traditions. Still,
they were in part true to the reality of social life in the city, and later I came
to understand these contrasts in the context of the politics and history of
social relations in Bouaka and Cote d'ivoire.
In this chapter, I address the question of the historical significance of
specific social identities. I focus mainly on issues tied to ethnicity, while I
will examine the question of religious identities in Chapter 4. Within a
constructivist perspective, I take as a starting point the assumption that
specific ethnic labels, the boundaries of ethnic categories, and the quality
of interethnic relations are constructed within parameters imposed by
historical, ideological and political determinants. This implies that, while
ethnic identities are constructed, they are not random. They acquire
meaning through historical and political events, which, in turn, become
meaningful through the actions of social actors.
Following this perspective, I present a bird's-eye view of the city of
Bouaka from the standpoint of its demographic, geographic, social and
ethnic composition. I trace back the historical constitution of the city, its
specificity in relation to Cote d'ivoire, and its place in the history of
settlement and migration in the region.
Against this descriptive
background, I discuss the contemporary stakes of the politics of cultural
and religious differences in Cote d'Ivoire. Conditions of multiparty-ism
combined with the post-Houphouet-Boigny political context brought about
a relation of synonymy between the Dioula label, the Muslim label, and the
foreigner label.
It is within this historical and political trajectory that Muslims of
Malian origin in Bouaka inscribe themselves and are ascribed to a number
of fields of identification. Fields of identification are social spaces of
identification which articulate historical trajectories and dynamics of
differentiation between self and others with daily practice. They carry the
historical and political conditions of the construction of ethnic-related
identities that are defined through the dynamic relation between processes
of self-definition and ascription by others. These are experienced and
reproduced through social and economic networks, and institutional
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structures (schools, associations), which, in turn, inscribe individuals within
specific lifeworlds and worldviews.

3.2 Bouake, diversity as experienced In daily life
Bouake is a city of approximately 400,000 inhabitants at the margins
of the savanna at the heart of Baoule land. 5 What is now Bouake was the
site of a Baoule village, Gbekekro, until the creation of a military post by
Captain Benoit in 1898. It was at that time that itinerant trading groups
such as the Dioulas of Maraba-Diassa settled near the site of the military
post, along with the Dafings, the Djiminis and the Lagbanos (Recensement
demographigue de Bouake 1958; Creation et developpement de la ville
de Bouake 1953-54). It was only with the implantation of the French
colonial military forces and the ensuing pacification of the Baoule
population at the turn of the century, from 1900 to 1917 (Forlacroix 1972;
Zolberg 1964), that the city of Bouake grew as an urban centre (de
Salverte Marmier, 1962-64).
Through this historical trajectory, as are most urban centres, Bouake
became highly marked by diversity and the coexistence of multiple
lifestyles, worldviews, and behavioural norms. In Bouake, the diversity
exists at numerous levels. This diversity is as visible at the level of social
relations as at the level of individual existential choices. The diversity is
experienced within the webs of social relations, within the restricted life of
social groups, within the same family, and even within a single individual.
As I indicated in Chapter 2, there are a number of parallel systems of
education, a range of religious institutions, a wide spectrum of forms of
household, and a multiplicity of economic activities.
In Cote d'lvoire, there is a national government-run Frenchlanguage education system including schools from primary to university
level. There are private secular schools and private religious schools run
by Ivorian or foreign groups. The French expatriates have a private
5 Benoit Loovoet (1989), based on the electoral census of 1985, counted 333, 309
inhabitants in the city of Bouake. According to the 1988 census, Bouake had 329,850
inhabitants (Zanou 1991). Taking into account problems relating to the national census,
the mobility of migrant population and the last decennial electoral census in 1985, it is
reasonable to assert that the city may have up to 400,000 inhabitants.
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schooling system (primary schools and the Iycee fran9ais ), in principle not
closed tQ the public but most of the students are children of expatriates
(French, Lebanese, English, Canadian and American). American Baptists
have a school that serves the children of missionaries across West Africa,
Finally, Muslims have a separate schooling system made up of mory kaian
schools (mnemonic-style Qur'anlc schools) and madrasas (Franco-Arabic
schools).
The city's religious diversity encompasses the different moments in
West African history: witchcraft, Islam, Catholicism, and more recent
Baptist
religious
movements such as Jehovah's Witnesses,
fundamentalists, Pentecostal churches, and Baha'is. Its material presence
ranges from Baoule sacrifices laid at street intersections to imposing
mosques and the cathedral.
In Bouake, one can find a very varied range of compounds and
households, There are young men who have temporarily migrated for
work and who rent a room in a multi-household compound or stay with a
member of their family in Bouake. Another group of temporary migrants to
the city are students (high school and university students) who live with a
tuteur 6 or in university residences, 7 There also are families who rent one
or more rooms in multi-household compounds without electricity or
running water. They may get their water from a well in their compound or
in an adjacent one. Some multi-household compounds have running
water and/or electricity. There are single-family or extended-family
compounds with or without running water and/or electricity, Some such
households experience a very heavy flow of temporary inhabitants due to
their role as the landing point for new migrants to the city, Others live in
up-market habitations, Western-style villas or apartment complexes. At the
very bottom of the scale, one encounters individuals and families who are

6 The French term tuteur refers to the practice of fostering one's children for reasons of
education. The fostering takes place between rural and urban centres in COte d'ivoire,
between urban centres in COte d'ivoire, and between COte d'ivoire and other West African
countries. Considering the changing status of foreigners in COte d'ivoire since the 1990s
and the increase of the cost of education for foreigners, foreigners foster their children to
their country of origin for education in Mali, Burkina Faso, Senegal, Guinea. Fostering
children for education reasons is not the only form of child fostering encountered in
Bouake. From poorer neighbouring countries, children are fostered as domestic labour.
Children also migrate to COte d'ivoire as fostered children given to a childless relative, or to
young brides as an accompanying young sister.
7 The Bouake campus of the National University of COte d'ivoire was opened in 1993
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squatting in existing compounds or on vacant lots, but the practice of
squatting is not as frequent as it is in Abidjan. At the edge of the city, in
new neighbourhoods, there are more cases of illegal occupation of the
land.
Inhabitants of Bouake also practise a wide range of economic
activities. They may be employed as professionals (doctors, lawyers,
teachers, secretaries, and so forth), in the government bureaucracy
(government-run services and industries, governmental offices), or in local
industries (cotton, textile, tobacco, oil, and rice).8 A number of inhabitants
of Bouake work in the artisanal sector as weavers, circumcisors and
healers, marabouts, je/iw, blacksmiths, and so forth. Other inhabitants
have Western-style businesses (music stores, photography studios,
hairdressing salons, supermarkets, bookstores, hardware stores,
neighbourhood stores). Many have stalls in one of the city markets; others
sell on an itinerant basis around the city, and yet others sell from their
compound. There also are joint-family trading businesses dealing in local
produce (kola nuts, rice, and sugar). Trading activities are omnipresent in
Bouake. The large central market includes a large number of these
. activities. For most economic activities that stand outside of Western-style
salaried employment (professions, bureaucracy, factory owners and
employees), there are both activities established in fixed locations and
activities practised on an itinerant basis. For instance, hairdressers may
work in or own a Western-style hair and beauty salon; they may have a
stall at the central market or at a neighbourhood market; they may practise
their trade on an itinerant basis with clients acquired by word of mouth.
The sale of cigarettes is another example of such a gradient. At the top
end, there is the wholesale dealer who buys directly from the factories in
town and who has a warehouse located in a concrete building at the edge
of or in the central market from which the merchandise is distributed to
neighbourhood stores, to sellers travelling by bicycles around the city or in
villages nearby, to sellers who own buvettes or coffee stands, and to
sellers who set up metal boxes by the road with their merchandise and sell
8 In the terminology of the Ivorian government, these three types of employment are
termed as "secteur moderne." According to the authors of the Plan Quinquennal de
Oeveloppement Economique, Social et Culturel 1981-1985, the urban economically active
population employed in this sector of the national economy would have been, in 1980, one
person out of 5 and, in 1990, one person out of 6 (Lootvoet 1989).
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single cigarettes. Owning a wholesale business at the central market
implies a different economic status than owning a stall or just having a spot
at the edge of the market, and in order to build a warehouse in the market,
traders have to obtain a license from the city of Bouake. Owners of
warehouses usually sell cigarettes and candies, cloth, children clothing,
and kitchen ware. In many cases, owners of wholesale businesses belong
to long-distance trading families settled in Bouake or in Mali. Owners of
stalls usually have a permanent, assigned wooden structure on which they
set their merchandise. They usually bring their merchandise back home at
the end of the day. Sellers with fixed locations usually placed their
merchandise at the margins of the markets somewhat outside of the
enclosed limits of the market. In most cases, they own a small wooden
table on which they set up their merchandise. Others sit on the ground
and offer their merchandise in metal containers. There is a daily fee of
100F CFA to sell in the markets around Bouake; employees of the city go
around daily to collect the fee.
The diversity of lifeworlds, lifestyles and worldviews is regulated by
the rhythms of everyday life, repeating themselves in daily, weekly and
yearly cycles. Some of these rhythms affect the entire population of the
city, whereas others are embedded in the lifestyle of only a certain portion
of the population. Standing by a main road, one will see more or less the
same procession of individuals day in and day out from morning to night:
workers going to work at sunrise; children and bureaucrats a little later in
the morning; women going to the market in midmorning for the daily food;
children and adults going back home for lunch and the afternoon rest;
children, workers and women going out again to go to school, work, or the
market, adults and children going home after school and work, evening
errands and visits. On Friday afternoons, Muslims are seen going to
mosque en masse, and Sundays are marked by church-going and
frequent Christian street parades. Activities tied to Muslim holidays
(Ramadan, Donda,9 the yearly pilgrimage to Mecca, and Tabaski) and
Christian holidays (Christmas and Easter) punctuate the yearly rhythm of
the city. Agricultural cycles make an impact too. Commerce adjusts to
these cycles as well -- for instance, during the month of Ramadan,

9

Donda is the holiday celebrating the birthday of the Prophet Mohammed.
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compound-based female petty traders make nyamakuji (ginger juice) and
daji (a drink made from the flowers of Hibiscus sabdariffa ) to sell at the
entrance of mosques when the fast is broken every evening. When it is
mango season (May, June, and July), they sell mangoes. After the rainy
season, they roast and sell sugar-coated groundnuts.

3.3 The historical construction of an ethnic cityscape
Until French colonisation and pacification of local populations in the
forest zone, the major urban centres of Cote d'ivoire were situated in the
northern region of the country: Korhogo, Kong, Odienne, and so forth. The
pax colonia opened new trading routes towards the southern end of the
country and changed the location of commercial centres from north to
south (Launay 1982; Lewis 1971). Traders from the northern Ivorian cities
and from other regions in Mali, Guinea, and Burkina Faso, who previously
had obtained their trading products (namely kola nuts) in towns bordering
the forest, were able to move into the forest zone along with newly
established military posts. Moreover, the migration of northern populations
towards the south was later encouraged by the expansion of coastal
production centres as well as by the settlement of European planters and
businessmen in the forest area. The effects of the shift in the location of
urban centres from North to South is seen in urbanisation levels
throughout the country. Between 1955 and 1988, the level of national
urbanisation grew from 11 percent to 39 percent (Zanou 1991), but in
1988, to the north of the Biankouma-Sakassou-Bondoukou demarcation
between the forest and the savanna, which geopolitically demarcates
south from north in Cote d'ivoire, urbanisation barely reached 11 percent
(Zanou 1991), implying that the northern cities had lost their central role as
poles of urbanisation in the country.
From the status of a marginal military post and, later, a small
regional town, Bouake became, in the twentieth century, the second
largest city in Cote d'ivoire after Abidjan. By 1948, there were 24,000
inhabitants in Bouake, following Abidjan (the administrative and economic
capital of the colony), with 49,000 inhabitants (Lewis 1971). Nowadays,
Bouake is still the second largest city of Cote d'ivoire after Abidjan, which
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had 1,929,079 inhabitants according to the 1988 census (Zanou 1991).
According to the 1988 census, only five cities in Cote d'ivoire were
inhabited by more than 100,000 inhabitants: Abidjan, Bouake, Oaloa,
Korhogo and Yamoussoukro (Zanou 1991). The department of Bouake is
75 percent urbanised (Zanou, 1991 ).10
In the 1950s, Cote d'ivoire witnessed an urbanisation boom with the
development of the country's infrastructure. This process had already
been accelerated in Bouake by the construction of the railway between
Abidjan and Ouagadougou in 1913. At the time, a number of factories
were opened in the city. They speCialised in the processing of tobacco,
cotton, oil, and rice. One of the main cloth-producing factories, GonfreviIle,
was also created in the early decades of the century. Bouake became the
hub for the commercial production of the region, as its infrastructure was
much more developed than in the case of Man, Oaloa, or Korhogo.
Bouake'$ main market also became one of the largest in West Africa due
to the influx of trading populations and goods from the North.
The demographic effect of these economic and social changes (the
pacification of the forest zone, the construction of the railway from Abidjan
to Ouagadougou, and the implantation of an industrial structure) was the
penetration of new migrant populations into the interior of the country.
These migrants came from the eXisting northern trading towns of Cote
d'ivoire as well as from other regions in Mali, Guinea and Burkina Faso. In
contrast to cities like Korhogo, in the north, where individuals and families
from Sudanese regions had migrated in the seventeen century, Malians in
Bouake belong to a migration wave dating from the turn of the twentieth
century.
Foreigners have made up a significant portion of Ivorian society
since early on in the days of French colonisation. In 1958, they already
made up twenty-five percent of the Ivorian population (Zolberg 1964).
Approximately twenty-one to twenty-two percent of the population of Cote
d'ivoire was of "foreign origin" in 1975 (Zachariah and Conde 1980;
Fargues 1982)11. And twenty-six percent of these foreigners were born in
10 Bouake is the name of an administrative department and acity. The city of Bouake is the
economic and administrative centre of the region.
11 It is important to note that these numbers are somewhat difficult to evaluate to the extent
that, to start with, the determination of who constitutes a "foreigner" is difficult to determine
(see, Fargues, 1982). For instance, is it someone born in a foreign country or someone
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the Cote d'ivoire (Zachariah and Conde 1980). According the 1988
census, in a population of 10,815,964 inhabitants, twenty-eight percent (or
3,039,035 individuals) of the national population were of foreign origin
(Recensement general de la population et de I'habitat 1988). Of these
3,039,035 foreigners, forty-three percent were born in Cote d'ivoire
(Bredeloup 1996). In present-day Cote d'ivoire, most of the migrants of
international origin are found in the departments of Abidjan, Bouake, and
Abengourou (Zachariah and Conde 1980).
Moreover, the economic functions foreign migrants assumed in
Ivorian society were very much dictated by the stereotypes regarding
professional specialisation and degrees of "Westernisation" that French
colonisers developed while they administered Cote d'ivoire. Commis,
schoolteachers, shopkeepers were drawn from Senegal and Dahomey
(now Benin) due to the lack of educated Ivorians; Fanti fishermen from
Ghana came to fish along the coast; Yorubas, Dioulas, Marakas, and
Yarse traders settled to trade. And, Burkinabes made up a steady stream
of agricultural workers (Zolberg 1964).
In fact, international migration has historically played a central role
in the economic growth of Cote d'ivoire (Fargues 1982). Dating from the
European Middle Ages, traders from the Sahel ian regions travelled to
Cote d'ivoire to sell salt and to buy kola nuts. Since the turn of the century,
there has existed a long history of labour recruitment, in the forms of
colonial forced labour and the Service Interprofessionel pour
l'Acheminement de la Main-d'oeuvre (SIAMO), which coordinated the
movement of isolated individuals, from as far north as Burkina Faso's Mossi
regions, towards the centres of production, mainly for the construction of
the railway and the opening of large colonial plantations (Bllon 1995;
Cordell et. al. 1996). Since the closing of SIAMO in the 1970s,
immigration in Cote d'ivoire has not been regulated (Fargues 1982).
Moreover, the progressive restriction of foreign migration into Ghana and
Gabon from the late 1960s onwards has positioned Cote d'ivoire as the
principal country of immigration for temporary and permanent foreign
workers from the Sahelian region, mostly Burkinabe (Blion 1995).
who lives in Cote d'ivoire, but does not have Ivorian citizenship? The discussed literature
implies that a "foreigner" is an individual who does not hold Ivorian citizenship. However,
since the consulted demographic literature is made up of commentaries on the actual
census, it is difficult to determine what was intended by "foreigners" by the official census.

81
About fifty percent of foreign migrants live in urban centres, as
compared to twenty-seven percent of Ivorians. Most Ivorian cities contain
about thirty to thirty-three percent of foreigners. About one quarter of the
international migrants in Cote d'lvoire are of Malian origin (Zachariah and
Conde 1980; Fargues 1982). Burkinabe make up the most numerous
group of international migrants. However, compared to individuals from
Burkina Faso, Malians tend to constitute a more permanent group of
migrants, along with Guineans (Zachariah and Conde 1980; Fargues
1982). Moreover, Burkinabe migration to Cote d'lvoire tends to be directed
towards rural miliew In the 1970s, ninety percent of Burkinabe migrants
settled in rural areas as agricultural workers (Blion 1995). The migratory
direction of Burkinabes has not changed much since.
Abidjan is the main urban centre that attracts international migrants
but, in terms of migrants of Malian origin, Bouake is more important. In
1981, Malians made up approximately nineteen percent of the population
in Abidjan and thirty-six percent of the population in Bouake (Zachariah
and Conde 1980).12 In the 1988 census, the proportion of the Malian
population in Bouake had not changed much (Zanou, 1991). According to
common stereotypes produced by individuals of Malian origin, Bouake is
the "Malian city" in Cote d'lvoire or, as it is referred to locally, Petit Mali. As
I mentioned earlier, the concentration of Malian migrants is in large part
due to the location of Bouake along the traditional trading route from
northern Africa to the coast of West Africa (see, Etude regionale de
Bouake, 1966; Dureau, 1985; Fargues, 1981-1982).
As itinerant traders, numerous Malians, as well as some Guineans
and Burkinabe , have followed the precolonial trading routes. In many
cases, it is as kola, leather, cloth, rice, sugar and salt merchants that these
migrants settled in Bouake. In a study of the financing of artisanal and
trading activities in four major cities of the interior of the country conducted
in 1984-85, Benoit Hootvoet found that Malians remained highly

12 These

statistics refer to the number of individuals residing in Abidjan and Bouake born in
Mali. They do not take into account the descendants of Malian migrants who acquired
Ivorian citizenship. The inclusion of these people to the total number would inflate
considerably the assumed thirty-six percent. The significance of adding this group to the
number of individuals born in Mali lies in the fact that despite the different citizenship
(Malian and Ivorian), in most cases, Malians in Bouake and individuals of Malian ancestry with
Ivorian citizenship partake in the same lifeworlds, worldviews, and networks.
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represented in commercial activities (Hootvoet 1989).'3 In Bouake, Malian
men, as the most numerous group, made up 29.21 percent of traders by
comparison of 10.04 percent for Baoule men and 11.36 percent for
Burkinabe men. Malian women made up 19.83 percent of traders' 4,
Baoule women 31.68 percent, and Burkinabe women 9.24 percent.' 5
Besides a basic survey of trading activities in the grand marche, I
did not conduct a statistical study of trading activities in Bouake. However,
based on my observations, I can say that two elements differentiate the
trading activities of individuals of Malian origin from those of other
ethnocultural groups. (In this case, the category "of Malian origin ll is better
replaced by 1I0riginating from the historical Mande empires" to the extent
that the trading practices that demarcate individuals of Malian origin in
Bouake are also found amongst Guineans and Burkinabe of Mande
origin, namely Maraka ,Malinke and Dafing , as well as Fula' ).'6 First,
individuals of Mande origin in Bouake are still involved in long-distance
trade, mainly kola nuts, rice and sugar. Kola nut traders are concentrated
in the Djambourou neighbourhood. Their warehouses line several streets
in this neighbourhood. Most of them are of Maraka origin. In fact, in
Bouake, amongst individuals of Mande origin, long-distance traders are

13 It is to be noted that despite their historical role in long-distance trading activities,
individuals of Malian origin are also highly represented in trading and artisanal activities due
to policies of Ivoirisation of economic and administrative cadres instituted in the 1970s,
which have contributed to the expulsion of foreigners from national industries, business
and bureaucratic jobs. For instance, in 1981-82, only 5.42 percent of workers in the
Gonfreville textile factory were foreigners of African origin: none worked at SODESUCRE
factory in Katiola, none worked at COTIVO in Agboville; and only 1.42 percent of the
workers at UTEX in Dombokro were foreigners of African origin (Hootvoet, 1989).
Gonfreville, SODESUCRE, COTIVO and UTEXI were all factories run by the Ivorian
government. Gonfreville has since been closed and reopened as a private factory.
14 The participation of women of Malian origin in trading activities is lower than that of men.
This is due, in part, to their religious affiliation with Islam and to specific cultural prescriptions
that encourages women's seclusion in the domestic sphere. Moreover, amongst certain
ethnic groups originally from Mali (mainly Maraka, Fula, and Song hay) women are
discouraged from participating in trading activities. When they trade, they do so strictly from
within their compound or through children.
15 These numbers do not take into account individuals of Malian ancestry who have
obtained, over the years, Ivorian citizenship. Malians and Ivorians of Malian ancestry, to a
certain extent, partake in the same Iifeworld and SOCioeconomic networks around longdistance trading activities.
16 When I refer to individuals originating from the historical Mande origin, I am thinking of the
geographic areas and the ethnocultural groups included in the Ghana empire, the Mali
empire, the Segou empire, and the Songhay empire. However, this label is used
differently from the use of the Mande label when describing the population of Cote d'ivoire,
which refers to southern and northern Mande (Loucou 1984).
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largely of Maraka origin. Amongst the general population in Bouake
(Mande and non-Mande), when one is thinking of long-distance traders,
Marakas automatically come to mind. Marakas make up the largest
ethnocultural group involved in long-distance trade and, in many cases,
their trading ventures are still structured along joint-family businesses.
Besides the kola nut traders, there are four remaining joint-family trading
business dealing in rice, sugar, and auto-parts, based in Bouake today.
Three are Maraka and one is numu (the Mande blacksmith "caste"
category). There are also a number of long-distance trading families. By
contrast to joint-family trading business, these trading families do not trade
exclusively in one type of good and the trade is not necessarily controlled
by the elder of the family; usually, members of the older generations help
younger men get started in their own trade. The Drame family in Air
France 1 is a good example of such trading families and how their
business has undergone changes over time. The male head of the family
migrated to Bouake in the 1940s from the Macina region, Mali He built a
cigarettes and candy trading business based in Bouake. When he retired
and moved back to Mali in the 1980s, he passed on his business in
Bouake to two of his sons, who were made responsible for maintaining the
multigenerational household in Bouake. The elder Drame had built a
warehouse in the grand marche and owned three trucks. He financed the
trading venture of a son who settled in Chicago and another one who
travels between Mali and Hong Kong. His two sons in Bouake helped two
younger brothers start their own trading ventures in second-hand clothing
and beauty products.
To the goods originally traded by long-distance traders (kola nuts,
salt, fish, leather, cloth), a number of new goods have been added, in
particular sugar, rice, beauty products, and auto-parts. And, the initial subSaharan and trans-Sudanic trading routes have been extended to include
Europe, North America, Saudi Arabia and the Far East (especially Hong
Kong). Long-distance trade is also practised by women. They usually
trade in cloth, clothing, jewellery, food products, and Western products.
They are not involved in the kola nut trade, nor do they belong to jointfamily trading businesses. Women tend to trade on their own or to be
organised in joint ventures with other women. However, most women are
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not long-distance traders but are based in Bouake (in one of the markets,
as door-to-door traders, or in their own compound).
The second characteristics that demarcates individuals of Mande
origin in Bouake is that of those who are not primarily traders, most will
more likely than not be involved in trade of some sort anyway, no matter
what their primary professional activity. Bureaucrats are also traders,
students sell in their schools, housewives sell from their compound, and
retired professionals and artisans often become traders.
As the case of the Drame family indicates there certainly is a steady
flow of movement between both countries (Mali and COte d'ivoire). This
flow is made up of people, goods and information. People travel back to
their place of origin to marry, to have children, and to attend family events
(funerals and marriages). It is frequent that young men of Malian origin
established in Bouake get a bride in their village of origin in Mali. Some
young men spend half the year in Bouake as traders and artisans and
return to their village of origin to cultivate their land. Madrasa teachers go
to COte d'ivoire to teach. Parents foster their children If) Mali or 111 COte
d'ivoire for educational and economic reasons. People retire in Mali.
People go to Mali to consult healers. Material goods and agricultural
products are bought in COte d'ivoire to be sold in Mali and vice versa. And
information travels along these networks as well.
Malians were still migrating to Bouake while I was in the field,
despite the fact that amongst individuals of Malian origin the idea of "return
to the place of origin" was frequently discussed. I often heard individuals
of Malian origin claiming that there was a steady return migration stream
towards Mali as a result of changing economic conditions in COte d'ivoire
and the instability of the political situation, mostly regarding the status of
foreigners. I have encountered a few cases of families returning to Mali,
but there is no indication of a general exodus towards Mali.

3.4 Defining Dloulaness
Contrary to the situation in northern urban centres (such as
Korhogo) in COte d'ivoire where religion no longer carries the social
significance in processes of social identification it used to have (see
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Launay 1982), religion is significant as a marker between the different
social groups in Bouake.
Moreover, the omnipresence of
Christian/witchcraft 17 and Islamic worldviews, landmarks, and cultural
manifestations is a metaphor for the politics of identity in Cote d'ivoire. As
a specific space, Bouake marks the encounter of the southern Christian,
forest world and the northern Muslim, savanna world. Islam is associated
with the northern region of the country and other countries bordering the
northern region (Mali, Burkina Faso and Guinea), whereas Christianity is
associated with the southern part of the country. The symbolic opposition
between the north and the south, between Islam and Christianity, and
between the forest and the savanna is contained in the political distinction
between "national" and "foreigner," a distinction that has become a
dominant aspect of the definition of relations of power in national politics.
This political distinction, that is expressed through the "Dioula" and
"Baoule" ethnic labels, is materially present in Bouake where each side
confronts the other on an everyday basis.

3.4.1 Baoule and Dloula
The specificity of the history of the urbanisation process in Bouake 18
created an ethnic space dominated by two ensembles: Baoule and
Diouls 19. The Baoule label, on the one hand, refers to the majority,
indigenous group in Bouake. When the French colonised the forest region,
Baoule made up the largest local group in the region of Bouake. In the
171put Christianity and witchcraft together because, in the context of Bouaka, both types of
religious practices are constructed as counterposed to Islamic practices by Muslims.
Muslims would refer to any non-Muslims as "those who do not pray" whereas non-Muslim
would identify themselves as Christians and/or "pagans". However, this is not to say that
Muslims do not also engage in practices which would be associated with witchcraft. This is
in fact a source of division amongst Muslims, as maraboutage is largely identified with
syncretism. (I will discuss this in more detail in Chapters 4 and 5).
18 Due to a different settlement history, in other urban centres, the dominant groups are
different. For instance, in the city of Korhogo, where the Senufo are indigenous to the
region, the dominant groups are Dioula and Senufo (Launay 1982). In the centre-west, in
Gagnoa, the indigenous group is Bata, and the two dominant groups are Bata and Dioula
(Lewis 1971).
19 There are a number of other ethnic groups present in Bouaka, originating from other
parts of the country, from other neighbouring West African countries, from France and
other European countries, from Lebanon, and from the United States, as in most large
urban centres in COte d'ivoire. Lebanese and French are the two most numerous groups
of non-African foreigners in COte d'ivoire. There are approximately 100,000 Lebanese in
COte d'ivoire and 25,000 to 30,000 French expatriates (Dozon 1994).
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early eighties, in Bouaka, the Akan, of which the Baoulas represented 84
percent, made up fifty-one percent of the population (Loucou 1984). In the
department of Bouaka (excluding the city of Bouaka), Baoulas made up
ninety-nine percent of the Akan population which in turn made up ninetytwo percent of the inhabitants of the department (Loucou 1984). They (D(\Sti-tll]r..
the ethnic group that embodies the sociopolitical majority in Cote d'ivoire
due to their ties to political power. The first president of the republic, Falix
Houphouet-Boigny, who remained in power for thirty-three years (19601993), and his successor, Henri Konan Badia, are of Baoula origin.
Baoula are classified as belonging to the Akan ethnolinguistic group
(Loucou, 1984). As such, they originated from Ghana. They are witchcraft
practitionerslbelievers and/or Christians. Baoula are yam farmers. They
are also associated with the Cp c 0 and coffee plantation economy, upon
which the economy of the country is based. As artisans, they mastered the
art of raffia weaving as well as gold and bronze working.
On the other hand, the Dioula label in Bouaka encompasses the
"foreign" population that migrated from the northern Ivorian cities or from
northern countries (Mali, Guinea, and Burkina Faso). The label refers to
Islamised Manding-speakers who are associated with long-distance trade
in West Africa, and who adopt Mande and Islamic identity referents through
specific dress codes, other body adornments, and behaviour. They also
speak a Mande language (Dioula, Banmanan, or Malinke).
Two elements need to be highlighted at this point. First, as Robert
Launay showed, the association between Dioula as a whole and longdistance trading activities may be more symbolic, or imagined, than material
(Launay 1982). However, as I explained earlier, a large number of
individuals of Malian origin or ancestry (mainly of Maraka origin) in Bouaka
are still involved in trading activities along trans-Sudanic routes. 20 Second,
20 Different trading groups followed different trading routes, exchanged different trading
goods, functioned with different types of trading socioeconomic structures, and were
identified with different labels. Six such groups originating from the historical groups can be
identified: the Dioulas, who are the original Malinke traders from the Bamako region; the
Marakas, who originated from the Niger bend and from Nioro; the Diawanoo, who are Fula
traders; the Arma or Cherif, who are the Songhay traders covering the Macina region and
the Niger River routes; the Yarse, who originally traded in the Voltaic region; and the Dafing
traders from the Black Volta region (Perinbam 1980; Gallais 1962). In Bouake, Marakas are
known for their kola nut trade, which is still very much structured around the "joint family" as
units of production. Marakas are also linked with the diamond trade across Africa. Some
Maraka families in Bouake maintain diamond routes all the way down to the Central African
Republic.
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trading activities as such are not necessarily a marker differentiating
Baoula from Dioula , especially in the contemporary economic context in
which trading activities become a generalised strategy of economic
survival. It is the type of trading activities and the modalities of the trade that
demarcate Dioula, from Baoula . While Dioula are associated with longdistance trade, Baoula,ls trading activities tend to be restricted to the Baoula
region and to rural-urban trade such as the selling of bush meat or
agricultural products (especially yams) in urban centres 21 .
In the context of social relations specific to the city of Bouaka, the
ethnic labels serve, as a basic distinction between the Muslim, foreigner
itinerant-trader Dioula and the witchcraft practitioners/believers and/or
Christian, native Baoula . Embodying the national symbolic majority and
being the local demographic majority, the Baoula make up the ethnic
group against which individuals of Malian origin, as Dioula , define
themselves. This does not preclude the fact that there are ethnically
exogamous marriages uniting Dioulas and Baoulas. In fact, amongst the
first Malian men to migrate to Bouaka as traders at the turn of the century, a
good number of them married local Baoula women. 22 In cases of
exogamous marriages between Malian men and Baoula women, women
converted to Islam and to Dioula cultural practices while men acquired
rights to land in their wives' villages. 23 Such exogamous marriages are no
longer culturally and religiously visible insofar as children have been
assimilated to Muslim and Dioula practice, but one can retrace them in
cases where the family still has rights to land in neighbouring Baoula
villages.
The main elements of distinction between Dioula: and Baoula are
situated within the domain of religious practice (Islam by opposition to
Catholicism and/or witchcraft practices), the consumption of alcohol) which
is prohibited for Muslims and associated with Christianity and witchcraft),
and specific cultural practices such as language, rules of marriage and
divorce, patrilineal descent amongst Dioula , and matrilineal descent
21 Information about the contemporary trading activities of Baoula in Bouaka is based on
personal communication with Susan Warga. When I was in the field, Susan Warga was
conducting doctoral research amongst the Baoula population in Ouassou and Bouaka.
22 Other Malians were already married to Malian women at the time of the migration or
acquired Malian wives after their establishment in Bouaka.
23 Cases described here are ones in which Baoula women converted to Islam and
assimilated to the cultural practices of their husbands.
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amongst Baoule . Dress codes and modifications of the body are central
markers of cultural and religious distinctions between Baoule . and Dioula ,
such as the wearing of prayer shawls and the use of henna on the hands
and feet by Dioula women, and the shaving of the head at the time of
mourning amongst Baoule men and women. As far as local forms of local
dress for women are concerned, the northern Muslim population's
stereotypical dress is made up of boubous (half-length or full-length), a
cloth wrapped as a skirt, head scarf, and prayer shawl (see Appendix 2).
Depending on the local fashion and on the age of the wearer, styles of
boubou range from simple square with holes for the head and arms to a
tailored gown with flounces at the bottom and at the sleeves. The prayer
shawl can take numerous forms: the basic scarf covering head and
shoulders, the Arab-style hijab, and the Wahhabi full-length black robe
covering the body. These variations are primarily due to fashion, doctrinal
distinctions within the Muslim collectivity (non-Wahhabi and Wahhabi), and
The local Baoule
transnational ties (especially with Saudi Arabia).
population wears a different type of local dress: comp/et trois pagnes or
the pagne (piece of cloth wrapped as a skirt) and T-shirt, with short hair
(see Appendix 2).24 The comp/et trois pagnes is made up of three pieces
of factory-printed textile with local designs (wax prints or roller prints), each
measuring approximately two meters: one worn as a skirt, one tailored into
a blouse, and one worn as a head scarf or as a waist scarf. In the case of
men, dress codes are less indicative markers of ethnicity to the extent that
men, irrespectively of ethnic origin, more frequently wear Western-style
clothes. However, Muslim men are likely to wear local dress, such as the
je/eba-style gown or the male boubou .
3.4.2 The "Dloula" label

24 The French word pagne has three local meanings. It is a piece of clothing (a wrapped
skirt). It also refers to a type of textile: factory printed textile. There are two types of factoryprinted textiles: wax prints which have been produced in northern European countries
since the mid-nineteenth century and imported to West Africa, and roller print, which is
produced locally. Wax print is usually sold by the meter, as in the case of basin, whereas
roller print is sold by the pagne unit of measure (approximately two meters). The prints in
both cases are usually of local design ranging from traditional designs (Akan deSigns, for
instance) to figures of the Pope or of the late Felix Houphouet-Boigny. (For details
regarding the distinction and the history of wax print and roller print see Bickford 1994 and
Kroese 1976). Lastly, the French word pagne refers to a local measure (two meters) used
in the sale of factory-printed textiles.
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The Dioula label relies for its significance on Islamic practice, the
status of foreigner and inter-regional itinerant trading activities. As such, it
circumscribes an extended collectivity. Contrary to identity referents
referring to places of origin in Mali, Dioulaness, as such, is not the basis for
associative practices (in formal associations as well as in social and
economic networks) amongst individuals of Malian origin in Bouake. For
instance, Dioula associations are nowhere to be found in Bouake. On the
other hand, there is no sense of a need to "pass on," or to reproduce, a
Dioula identity or elements of Dioulaness from one generation to the next.
Cultural practices associated with the Dioula label are relevant to
the extent that they allow for a distinction to be made from the local majority
group (Baoule). However, with a closer focus such practices lose any
sense of specificity. The Dioula label corresponds to general tendencies
(Islam, family units based on polygamy and extended family ties,
migration/itinerancy, and trading activities) that would also apply to labels
such as Wolof, Hausa or Fulbe. Mamdou Saliou Balde (1976) notes a
similar phenomenon of assimilation to a Dioula category amongst the
majority of international migrants in West Africa who speak a Manding
language. As such, in Cote d'lvoire, a Senegalese Wolof and a Burkinabe
Mossi could be included in the Dloula category granted that they display
Islamic practices. Individuals who have converted to Islam, but who are
considered to be members of the native population of the territory covered
by Cote d'ivoire, such as Baoule' , Bete;, or Agni, will not be included
within the Dioula category despite their religious affiliation. Their cultural
practice does not conform to other necessary conditions of inclusion into
the ethnocultural category of the Mande world (encompassing
contemporary Mali, parts of Burkina Faso and Guinea), nor does it include
the use of a Mande language (Banmanan, Malinke, or Dioula).
Thus, the reproduction and the assertion of the Dioula identity
referent depend on the social context of interaction in which individuals,
groups, and institutions find themselves (Cohen 1974; Okamura 1981).
The Dioula label, as a situational process, refers to a more or less
bounded collectivity of individuals, depending on the context of interaction
and the power relations implicated in its specific adoption or ascription.
The reference to the Dioula category rather than other ethnocultural
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categories is characterised by a relational process between individuals
who are perceived as members of the categories "us" or "them". This
dynamic between the "us" and the "them" is very fluid. It is made up of
successive enlargements and contractions of the unit of reference.
Individuals adopt and are given a range of status~:foreigner, Muslim,
Dioula, Malian, Songhay, Malinke, Fula, Numu, Je/i and so forth,
according to the collectivity in face of which they are situated and situate
themselves (Launay 1982; Lewis 1971). For instance, in contrast with a
Baoule, an individual of Malian origin will be allocated into the category of
"foreigner," "Muslim" and/or "Dioula ll and may find it sufficient to adopt such
labels. However, amongst Dioula, distinctions are made between
Dioula of different geographical origin within COte d1lvoire and between
Ivorian Dioula. and foreign Dioula:,. As an example, Jennekaw (people
from Jenne in Mali) may be hesitant to marry their children with
Odiennekaw (people from Odienne in COte d1lvoire) because amongst
individuals of Malian origin, Odiennekaw have the reputation of treating
their wives and their wives family badly. In a marriage between two
Malians of differing ethnic origins, the distinguishing level will be one
referring to regional labels such as Kado (or Dogon), Banmanan, or
Maraka, which are tied to the Malian geosocial landscape. A marriage
between two Malians of Songhay origin may necessitate a distinction
between nyamankalaw (hereditary professional specialisation), and so
forth.
The distinction between native and foreign Dioula remains artificial
to the extent that native Dioula originally migrated from the northern
regions that presently make up Guinea, Mali and Burkina Faso. But their
migration was part of a migratory movement that was prior or
contemporary French colonisation in the region and antedates the
migration of contemporary IIforeigners. It is interesting to note here that
some Malians wishing to obtain Ivorian citizenship and having the same
patronym as some of the native northern Dioula families will claim the
same genealogical ancestry as these long-established families in order to
establish their right to the national identity. For instance, men with the Silla
patronym, born in Mali, may illegally obtain a birth certificate that includes
them in the same kin group as the long-established Silla families in
Odienne.
l

1I
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It should be underlined that "being of foreign origin" does not
necessarily translate into a certain legal status. Numerous native Dioula ,
despite their ownership of Ivorian national identity cards, may be regarded
as "foreigners," in contrast with "native" populations such as the Baoule or
the Attie. The question of nativeness is also subject to debate to the extent
that contemporary West African foreigners in Cote d'ivoire contest the claim
to nativeness established by some groups, asserting that the territory
covered by the contemporary state of Cote d'ivoire is a land which has
almost no native population, except maybe for the Atties on the coast.
Certainly it is true that the Baoule originated from the territory included in
the contemporary state of Ghana and themselves migrated to what is now
Cote d'ivoire several hundred years ago. This pOint of view implies that
nativeness is strictly a question of order of migration in an historical
continuum, and that no "real" claims to nativeness and national identity can
be made on these grounds.

3.5 Dimensions of Dloulaness
In the literature, as a social category, the label "Dioula" covers a
spatially and temporally diversified semantic field; it is described as a
professional category, as an ethnic category and, at the limit, as a religious
category (Dalby 1971; Hopkins 1971; Launay 1982; Lewis 1970, 1971;
Perinbam 1980; Person 1972). The literature is characterised by a debate
between a position contending that the Dioula label is primarily a
professional label, referring to inter-regional itinerant traders, that has have
acquired an ethnic dimension with time, and the opposing assertion, the
Dioula label refers primarily to an ethnic group whose economic activities
have predominantly concentrated on trade (Dalby 1971). Both positions
address the situation of Dioula in the northern region of Cote d'ivoire,
establishing a distinction between Dioula in the northeast of the country
and Dioula in the northwest of the country. The debate about the historical
roots of the Dioula label specifically addresses the historical developments
of the northern region of Cote d'ivoire, where initially small communities of
Mande traders established themselves as foreigners in villages occupied
by native populations, such as the Sen ufo around Korhogo.
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These Dioula communities are products of historically remote
migration movements dating back a few centuries. Such communities have
a long-standing history of communal life which confers on them a sense of
localised ethnicity (Launay 1982). They originated from the early Mande
trading clans of the Upper Niger, in contrast to Dioula from other
assimilated origins, such as Senufo, Kulango, Abron, or Mossi (Perinbam
1980).
As long-distance traders, northern Ivorian Dioulas, when regarded
as an ethnic category, have a long tradition of migration, specific
relationships to local communities, and a defined code of behaviour
towards strangers, or dunan , in their role as hosts, or jatigi (Launay
1982). Such a migratory tradition is significant in processes of social
identification and differentiation.
Longstanding eXisting Dioula
communities in Cote d'lvoire tended not to assimilate themselves to
surrounding cultural practices. They served as an intermediary between
local populations and other regions with which they traded and their
region of origin. Their social structure is described as consisting of an
enduring institutional trading network supported by normative
prescriptions ensuring ethnic boundary maintenance (Lewis 1972). As
such, they are tolerated and welcomed by the local authorities due to the
revenue generated by trade (Launay 1982). In the literature, they also are
represented as differentiated from other Mande-speakers through their
clan names (of Soninke origin), their greater mobility, their customary laws
which were influenced by Malikite tenets, and their family organisation and
kinship structure, which are characterised by numerous shallow lineage
segments scattered across national borders in opposition to the large,
stable descent group structures of other Mande-speaking groupings
(Person 1972; Perin bam 1980).
However, Barbara Lewis notes that within the southern Ivorian
context, these prescribed elements of behaviour are not necessarily
expressed in practice (Lewis 1972). She insists on the distinction between
shared elements of culture as determinants of group formation and actual
prescriptions requiring certain practices. Moreover, I would emphasise
that such an ethnocultural description does not conform to the forms in
which the Dioula label is used amongst the Malian population in Bouake.
The Malian migrant community in Bouake, in contrast, results from a far
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more recent migration movement, dating from the turn of the century, which
implies different modes of relating to the native population. The dialectical
relationship between individuals of Malian origin and local populations is
embedded in the postindependence processes of nation building.
In this context, a third dimension of the Oioula label emerges, distinct
from immediate and concrete ethnic and professional ties. This further shift
in the meaning of the term resulted from the establishment of trading
collectivities in the southern forest zones of the country (Lewis 1971;
Launay 1982). In this case, the Oioula label is no longer invoked in
reference to a small collectivity, putatively traceable to a limited number of
lineages (Launay 1982), but rather in reference to an aggregate of
individuals who are marked by a number of common characteristics:
namely, Islam, the status of foreigner, ethnic and/or kin origin within the
Mande world, Oioula language and itinerant trading activities. It is in this
sense that, in the context of Bouake, the Oioula label is evoked primarily as
a pan-regional identity. Robert Launay defined the characteristic of this
third version of the Oioula label in the following terms:
What does it mean in Cote d'lvoire nowadays to call oneself, or
someone else "Oyula"? In the first place, the original meaning of the
term -- 'trader ' -- has not lapsed. Nevertheless, the use of the term as
an ethnic category label has spread far beyond the confines of the
area where Manding-speakers lived as minorities before the colonial
period. Precisely because of its new found currency, the label has
taken on somewhat different meanings for different people in different
places, .... [It is a] global category lumping together peoples who
heretofore, or in their home regions, considered themselves distinct,
but who, as immigrant strangers, are seen -- and may well see
themselves -- as relatively similar both culturally and socially. (Launay
1982: 106-7)
In this perspective, Oioula identity functions as a pan-regional identity in the
same way that Hausa identity does in northern Nigeria and Fulbe identity
does in northern Cameroon (Burnham 1996; Schutz 1984). Such panregional identities appear as superstructures of identification, more or less
divorced from distinct ethnocultural practices and from day-to-day practices
of identification. Each pan-regional label is embedded in a historical
trajectory and in an identity register which extends into a multi dimensional
geohistorical space. In other words, such pan-regional ethnic labels
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function similarly but are distinguished by the sociohistorical context in
which they are reproduced.
In contrast with other pan-regional identities related to processes of
urbanisation, or urban assimilation, of regional rural populations, such as
the case of the Fulbe identity in northern Cameroon (Schutz 1984), the
Dioula label by definition refers to an urban population. Historically,
itinerant traders were urbanised to the extent that they established
themselves in centres of highly concentrated population in order to conduct
their trade. They differentiated themselves locally from the native "bush"
people.
To summarise, throughout Cote d'lvoire, the Dioula label carries a
multiplicity of meanings depending on regional history (Arnaud 1987;
Person 1968). In theMalinkeregion.towardsthenorthwestandOdienne.it
is more or less a professional category. In the Senufo region, towards
Korhogo, it refers to the Malinke minority who settled as traders, weavers,
blacksmiths, and marabouts. In both cases, it refers to a small number of
families with the same patronym (Konde, Kourouma, Konate) who were the
first Dioula traders to establish themselves in the region between Kankan
(in contemporary Guinea) and Kong (Loucou 1984). In the southern region
of the country, the label functions as a pan-regional identity, including both
national or international northern-born population. These distinctions are
marked . by a historically grounded dynamic of distinctions between
foreigners and natives due to spatial separations resulting from itinerant
trading activities and due to the establishment of political borders
emanating from colonisation and the construction of contemporary
independent political states.
In Bouake, it has taken on the role of an urban, pan-regional identity
which is closely tied to the dynamics of national and inter-regional politics of
identity. As a consequence, the Dioula label, as it is used in Bouake,
includes individuals of highly diversified geographical regions in West
Africa. Individuals claiming and being ascribed to the Dioula label may be
of Ivorian origin, mainly from the northern regions and towns such as
Odienne, Korhogo, Kong, and Touba, or they may originate from countries
north of the Cote d'lvoire: Guinea, Mali, Burkina Faso.
In the context of a Bouake-wide vox populi survey on the meaning
of the term "Dioula" which I conducted with the help of field assistants in
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1995, the following definitions of the "Dioula" label were proposed by
Dioula (translated from Dioula/Banmanan or French):
A Dioula is a trader. 25
A Dioula is a Malinke trader.
It's the language that traders used in the olden days to carry on their
trading. Today, it's an ethnic group. It's the ethnic group of the
Malinke people.
Before, it used to mean trader. Now, it's an ethnic group. It's the
ethnic group of everyone who speaks Malinke.
There are two aspects: a popular definition and a more specific one.
In the popular definition, Dioula are the same as Muslims, so that if a
non-Muslim converts to Islam, you'd call him a Dioula. Therefore a
Muslim and a Dioula are considered to be the same thing. In a more
specific, even rigorous manner, the word "Dioula" comes from
Malinke: dioulaya means "trade". A Dioula is therefore someone
who trades.
Everyone who speaks Dioula is Dioula.
They're Muslims. In essence, a Dioula is a transformed Bambara.
Their origin is in Segou (Mali). For this reason the Malians mock
those who speak Dioula.
There are two types of Dioula:: Muslim Dioula
Dioula.

and non-Muslim

The expression "Dioula" means "trader". It's generally ascribed to
people who come from the north of Cote d'ivoire, the Malinke. A
Dioula is anyone who trades in black Africa. There are several types
of Dioula , especially in the western part of Africa: Mali, Cote d'ivoire,
Burkina Faso, and Niger. In Mali, there are two groups of Dioula .
Muslim Dioula:', who are generally Maraka , are found throughout
almost all of Africa and even in Taiwan, the United States, China,
France, and Japan. They take advantage of their activities there to
spread Islam. The non-Muslim Dioula: are the second type of
Dioulas in Mali. They're called Banmanan"'. They are mostly petty
traders. In Cote d'ivoire, the Muslim Dioula are from the north. The
non-Muslims are southerners. They have been introduced to trading
later on. They are also from Senegal, Gambia, and Gabon.

In French-language national schools, students are exposed to a definition of the Dioula
label from their early years onwards: in books used, these Dioulas are defined as traders.

25
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Dioulas are traders. They are originally from Mali. But they have
been in Cote d'ivoire since the beginning of the twentieth century.
So, they're Ivorians. But today there are several ethnic groups who
trade, so they're all Dioula .
The Dioula is a trader and a Muslim.
Here, [a Dioula] is a trader who's a foreigner.
I need to note here that in Mali, as I was repeatedly reminded by Malians
in Bouake, the expression "Dioula" strictly refers to traders. According to
informants, the Dioula label in Mali carries no connection to ethnicity. In
their opinion, the ethnic dimension of Dioulaness is strictly an Ivorian
phenomenon.
From the point of view of non-Dioula, Dioulaness is mainly
associated with astute (at times regarded as illegitimate and illegal), largescale, itinerant trading practices, Islam, the status of foreigner, a number of
family values including a hyper-valorised sense of the family and the
importance of having numerous children, and traditionalism in the sense of
remaining closely tied to practices associated with local African traditions
such as dietary taboos, dress codes, and so forth.26 In the Bouake-wide
vox populi , definitions of the Dioula label offered by non-Dioulas ranged
as follows:
The term "Dioula" means the Malinke people.
Someone who speaks Dioula is a Dioula.
It's an ethnic group in Cote d'lvoire. The people are originally from
Mali. They're also called Malinke. They are usually Muslim and
above all traders and transporters.

26 I want to emphasise that the distinction between elements of tradition and of modernity
as they are imputed to different ethnic categories reflects the relationship between Cote
d'ivoire and northern Sahelian countries in terms of levels of development. Within the
paradigm of Western capitalist development and modernity, Cote d'ivoire has constructed
itself as a national entity closely tied to France and, by consequence, as a modernised
nation relying on modern education (Le., Western-style education) and a modern economy
(Le., based on salaried employment and urbanisation, despite the centrality of plantation
economy in Cote d'ivoire). Cote d'ivoire 's modern character is presented in contrast to the
economic and sociocultural "backwardness" .of countries like Mali, Guinea, and Burkina
Faso. In response to this stereotype of "under development," individuals of Malian,
Burkinabe and Guinean origin tend to describe Ivorians as individualistic and untrustworthy,
as Westerners are also described by Northeners.
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Dioula is, in fact, a language that was born from the mixing of traders
coming from the north of Africa. But today, you call Dioula anyone
who practises the Muslim religion.
They're Muslims.
The Dioulas are descendants of Mohammed.
They're Muslims who trade.
They're Muslims from Katiola in Mali.
A Dioula, that's someone who prays and who speaks Dioula. That is
to say, someone who says "A ni 50goma." 27
Itls an ethnic group.
They're traders.
The Dioula are the pre-eminent traders of Africa.
Among us, the Dioula are foreigners. We call foreigners Dioula .
Our first slaves were called Dioula .
The

Dioula~

were the first adversaries of our ancestors.

The Dioula: are those who arrived latest on our territory.
Despite its enduring predominance in discourse, I argue in the rest
of in this chapter and throughout the thesis that the close tie of synonymy
between a Dioula identity and trading activities is breaking down in
Bouake. The sociopolitical relevance of the Dioula label in fact lies in its
relationship to Islam rather than to trading activities. This is not to say that
Dioulas no longer trade, but rather that historical contingencies have
lessened the social significance of trade in processes of identification.
Due to the present economic situation in Cote d'lvoire which was
preCipitated by the international crisis in cocoa and coffee prices in the mid
1980s and which was aggravated by plans for structural adjustment,
trading activities have been adopted up a portion of the population that
previously did not engage in trading activities. Individuals who would
have otherwise been employed in local industries or in government
27

Morning salutation in DioulaiBanmanan.
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agencies are turning to trade as their economic activity. In Bouake, for
instance, one of the large local factories, the Gonfreville textile factory, a
major source of employment for the region, closed in 1992-93. It reopened
in 1994, but with a significantly reduced labour force. The loss of
employment in the urban sector has extended beyond industrial workers.
There is also a significant decrease of employment amongst the educated
class and bureaucrats. The Ivorian government no longer guarantees
employment in the public sector for university graduates. For instance, in
1992, approximately two hundred and fifty graduating medical students
were without employment. In a socioeconomic context where trading
activities make up a large portion of the local economic activities, it
becomes very likely that individuals without employment or with reduced
salaries will turn towards trading activities.
I often heard the following type of comment, from both Dioulas and
from non-Dioulas, about "Ivorians", meaning the groups which are
identified as originally from the Ivorian territory -- in the case of Bouake, the
Baoules: "They are not good traders. They do not like trading and they
never had a sense of trade. But because of the present situation,
everybody trades: Dioula , Baoule, Bete ,everybody." However, in the
case of Bouake, the loss of Dioula monopoly over trading activities noted
by Robert Launay in the case of Dioulas in Korhogo (Launay 1982) needs
to be weighed against the fact that Dioulas still control some aspects of
long-distance trade (mainly kola nuts and sugar), that there are still jointfamily trading ventures, and that trading activities remain for young Dioula
men and women the privileged "fall back" economic option when other
professional projects have failed (see Chapter 4). Moreover, Benoit
Hootvoet's comparative study of trading and artisanal activities in four
cities of the forest zone (Bouake, Agboville, Dimbokro, and Katiola) shows
that foreigners who fall under the Dioula social category (Malians and
Burkinabe ) remain the most represented in trading activities (Hootvoet
1989).

3.6 The politics of cultural and religious Identities in postHouphouet-Boigny Cote d'ivoire
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In summary, the significance of the "Oioula" label has gone through
four stages that grossly fit the four political periods that have marked Ivorian
history: the pre-colonial period, the colonial period, the Houphouet-Boigny
period, and the post-Houphouet-Boigny period. From identity referents tied
to small communities in the northern region in the pre-colonial period
(Person 1968,k 1972; Launay 1982; Lewis 1971), to an enlarged panregional label used in the southern region during the colonial period, and
the sense of a politically integrated collectivity within the national scene
that emerged during the Houphouet-Boigny era, the "Dioula" label is
increasingly tied to the political meaning of ''foreigners".
From the time of independence (1960) until the first multiparty
elections in 1990, COte d'lvoire was run by the Parti Democratique de Cote
d'/voire (POC!) under the rule of Felix Houphouet-Boigny, who remained
president until his death thirthy-three years later. Constitutionally, COte
d'lvoire is a democratic republic. However, Houphouet-Boigny and the
POCI ran the country under the ideology of single-party democracy, that is
the notion of maintaining single-party politics until Ivorians are sufficiently
politically mature to assume a democratic process. As the result of the
movement towards democratisation in the late 1980s in eastern Europe
and Africa, as well as numerous strikes, demonstrations, and violent
incidents (mostly by students) in COte d'ivoire, the Ivorian government
(controlled by the POCI since 1960) had to concede mUltiparty-ism al')d the
free expression of the written press, which had disappeared with
independence in 1960.
Felix Houphouet-Boigny's presidential role and political
stratagems, coupled with the economic role of Baoule as co c Q and
coffee planters in the south-west, in the Baoule region in the centre, and in
Agni territory in the east meant that Baoule' , who are also the largest
ethnic group in the country, have come to be the politically dominant
group (Chauveau and Oozon 1987; Zolberg 1964).28 On the basis of his
role in the Syndicat Agricole Africain from 1944 onwards, HouphouetBoigny managed to unite the Ivorian educated elite and the planter
bourgeoisie, forming the political leaders of the movement toward
28 Between 1947 and 1956, at the eve of independence, Baoule made up 19 percent of
the total population in COte d'ivoire, followed by indigenous Mande (Malinke, Bambara,
Dioula, and Mahou) at 15.2 percent and Senufo at 13.1 percent (Zolberg 1964).
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independence (Zolberg 1964; Dozon 1994). He also integrated some of
the dominant social groups (both ethnic groups such as the Baoules and
Dioulas, and non-ethnic organisations such as the Association des
Originaires, Association des Transporteurs, and so forth) under the
centralising force of the PDCI. Moreover, he relied on a political and
economic system of clientelism that appealed to both southern
populations and northern populations. This system of clientelism was
based on the model of ethnic relations which had been constructed under
French colonial administration. J.-P. Chauveau and J.-P. Dozon describe
the French colonial model of ethnic relations in the following terms:
The original importance of the "planter bourgeoisie" and the role of the
eastern coastal societies in the development of colonial Cote d'ivoire
explains the preponderance of Akan (specifically the Baoule) in the
structure of the state as well as the marginalisation of and the
demands made by ethnic groups of the western forest (especially the
Bete) and the discreet but decisive mediating role played by
northerners (who were particularly numerous in the army). (Chauveau
and Dozon 1987: 230) [My translation]
Finally, up through 1990, Houphouet-Boigny consolidated his political rule
by means of political repression and intrigues in order to eliminate political
opposition. These political processes have brought about a "baoulisation"
of Cote d'ivoire on the basis of the plantation economy (Bakary-Akin 1991;
Bakary 1990; Chauveau and Dozon 1987; Dubresson 1987).
Through these stratagems, Felix Houphouet-Boigny managed to
maintain religious and interethnic peace in the Cote d'ivoire despite the
high level diversity found in Cote d'lvoire. 29 A common way of capturing
the interethnic peace during Felix Houphouet-Boigny's years in power is
the following saying: "Muslims could be found praying in churches and
Christians would attend prayers at the mosque."
But, the precarious balance of the socio-political relationship
between Muslims and Catholics, northerners and southerners, in the
country seems to have been due more to Felix Houphouet-Boigny's
political astuteness rather than to any process of national integration,
29 Scholars count up to sixty ethnic groups in COte d'lvoire, divided into four main
ensembles: AkanfTwi, Kru, Mande, and Volta (Zolberg 1964; Loucou 1984). These
estimates are based on Maurice Delafosse's initial estimation of the number of languages in
Cote d'lvoire (Delafosse 1904).
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based on the respect for different ethnic groups' cultural practices and
sociopolitical position in the country (Chauveau and Dozon 1987).
Moreover, the national political project of one-party government centred
around one man corresponded with the ideology of modernity, as a
political goal, produced by a large number of newly independent African
states in the 1950s and 1960s (Zolberg 1964). In such a logic, the
maintenance of cultural and ethnic ties among people living beyond the
confines of villages was perceived as anti-democratic and antimodernising by political leaders of the time. In light of this logic,
allegiances to the state were to be constructed outside of ethnicity.
In spite of an ideological stand based on local ideals of modernity
and a number of political stratagems, ethnicity has remained one of the
central factors in the construction of Ivorian pOlitics of identities. Numerous
social and pOlitical conflicts have historically taken an ethnic coloration in
Cote d'lvoire dating back to the early days of the independence process
(Chauveau and Dozon 1987; Dozon 1994; Lewis 1996; Zolberg 1964). In
1958 pOlitical conflicts took the form of violent attacks by Ivorian originaires
(that is, ethnocultural groups which are considered and who regard
themselves as indigenous to present-day Cote d'lvoire) against Togolese
and Dahomeyans, who, as a result of French colonial policies, had
cornered the market on white-collar jobs in Cote d'lvoire (Zolberg 1964).
Even earlier, in 1938, the colonial administration, under pressure from the
coastal populations, proposed a policy of ivoirisation of cadres in favour of
local Ivorian originaires , to the disadvantage of immigrants from parts of
West Africa where Western education had been established longer
(Chauveau and Dozon 1987). One could also argue that the second
round of ivoirisation of political and economic cadres instituted in the early
1970s by the PDCI was following the same line of logic: "jobs for the
Ivorians. 1I
Tentative Agni efforts to secede from the Ivorian state, as well as
Baouh3-Bete conflicts over control of the south-west plantation region that
emerged politically in the first multiparty democratic elections in 1990, and
which were violently re-enacted in the 1995 national elections, were other
forms of the ethnic dimension of political conflicts. In the late 1950s and
early 1960s, a number of political confrontations between Agnis, Baoules,
and Betes centred around claims of "nativeness" and access to land in the
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plantation region of the country. Historically, the Agni were economically
supplanted by the Betes, who in turn were eventually supplanted by the
Baoules (for a detailed description of the relationship between political
rule and the plantation economy, see Dubresson 1987; Chauveau and
Dozon 1987; Dozon 1994). Empirical studies show that Burkinabe may
be beginning to economically supplant Baoules in the south-west by
buying plantations on a large scale (Ronan Ballac, personal
communication 1994).30
Northerners were also active players in these ethnopolitical
conflicts. Dioulas attempted a political coup in 1963. Later, Malinkes and
Dioulas politely resisted Baoule political domination through the Charte du
Grand Nord in 1972. This political movement called for the unification of
the northern region with states to the north along the lines of Afrique
Occidentale Franqaise stretching to Niamey. Through this movement,
northerners expressed their discontent with the centralisation of the Ivorian
government in the southern region and the consequent marginalisation of
northern populations from the national political process. This movement of
resistance to Baoule political domination reactivated a lot of resentment
from the southern population, including Baoules, Betes, and Agni. These
Southerners felt that northerners were "invading" the plantation economy
and that Dioulas were at the source of political corruption in the country.
Other more recent examples highlight a similar dynamic relation
between "natives" and "foreigners". Along the coast of Abidjan, historically
inhabited by Ebries, Ewe fishermen originating from Ghana embodied the
status of "foreigners" because of their significant
numbers (Delaunay
1994).
And more recently, in 1994, violence against Ghanaians in
Abidjan as well as in some cities of the interior was sparked by conflicts
over football matches.
These few examples schematically highlight how the political
significance of the status of "foreigner" as well as the groups to which the
status has been ascribed have fluctuated throughout history. These
fluctuations reflect the political and economic climate of the country
(Dozon 1994).
30 While I was in the field, Ronan Ballac was preparing a Ph.D. thesis in demography at
ORSTOM. He was working on migration movements in the south west Ivorian region,
mainly around Sassandra.
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The beginning of a concerted effort by the national government to
establish the parameters of a pOlitical distinction between "nationals" and
"foreigners" was enacted in the early 1970s, when the Ivorian government
instigated measures for the ivoirisation of economic and administrative
cadres. The Ivorian government had already forbidden in 1965 the
possibility of dual citizenship. This measure created a discrepancy
between the legal status individuals could acquire through citizenship and
the reality of numerous West Africans foreigners who frequently shared
their lives between Cote d'ivoire and a neighbouring country (Bredeloup
1996). In 1991, the Ivorian government established a system Qf carte de
sejour, based on the French model, which imposes a system of control
over the long-term residence of foreigners in Cote d'ivoire. The measure
stipulates that foreigners residing in Cote d'lvoire must buy yearly cards
that protect their residential status. Previously, West African foreigners
had been able to reside in Cote d'lvoire without formal control and at no
cost. The carte de sejour measure did not restrict the presence of
foreigners in Cote d'ivoire as much as similar measures have in
neighbouring countries, such as the 1969 Alien Compliance Order in
Ghana, which led to the expUlsion of numerous foreigners (Blion 1995).
But the cost of a carte de sejour (5,000F CFA a year for any individual
over the age of sixteen) renders its acquisition difficult for foreigners and
thereby makes the status of foreigners more precarious. Many foreigners
perceive the carte de sejour as a discriminatory measure. The pOlice in
most cities have also been accused of harassment concerning the cartes
de sejour. It is not uncommon in Bouake to see policemen stopping taxis
and bakas to check the residence status of their occupants. Usually these
checks are accompanied by a police truck waiting to be filled by
individuals who do not have cartes de sejour or whose cartes de sejour
have expired. This is apparently a relatively new phenomenon. There
also are reports of physical harassment by policemen of foreigners in their
homes or at their workplace, mostly at the central market.
Moreover, since 1990 elections, the political process has
established a relation of synonymy between the labels "Dioula, II
"foreigner," "northerner II and "Muslim". A Dioula informant captured the
1990s context in the following words: "Here, anything that isn't Ivorian is
Dioula." Politically, over the last two national elections, "foreigners" have
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more and more been injected at the centre of national debates. They have
become a topic of contention and national division. At the time of the first
multiparty elections in 1990, "foreigners" became a political issue in light
of the voting·card scandal. The Front Populaire Ivoirien (FPI), the
opposition party led by Laurent Gbagbo, accused the PDel of distributing
voting cards to foreigners in exchange for their electoral support (Dozon
1994; Lewis 1996; Bredeloup 1996). Gbagbo and the FPI, who have
always been opposed to the presence of foreigners (ironically, for them
"foreigners" are mainly Baoule, in the context of the Bete-Baoule
competition for the control of the plantation economy) in the south-west
region of the country and to (non-Baoule) foreigners' right to vote,
expressed latent elements of Ivorian nationalism as a political stratagem.
In this context, Houphouet-Boigny won the elections (legitimately or not)
with the support of the Baoules and of the northern population, mainly
Senufo and Malinke (Dozon 1994).
The political process involved in the definition of a national identity
was heightened in 1994 when, in light of the upcoming 1995 presidential
and national elections, the Ivorian government, led by Henri Konan Bedie,
. promulgated a new electoral code (Appendix 3). In fact, by broaching the
question of clienteJism and foreigners, the succession struggle that
followed Houphouet-Boigny's death broke down the pOlitical coalition
and northerners that Houphouet-Boigny had
between Baoule:
established and maintained since the 1950s (Lewis 1996). After a short
period of rivalry in the late 1993 and early 1994 between Bedie and
Alassane Dramane Ouattara (prime minister at the time), which resulted in
the dismissal of Ouattara from his ministerial position and his effective
expulsion from Cote d'ivoire, Bedie assumed the presidency until the 1995
presidential elections. The 1994 electoral code regulated access to an
Ivorian identity card and took away the right to vote from nationals of the
CEDEAO residing in the Cote d'ivoire, since 1960, nationals from the
CEDEAO have had a right to vote in Ivorian national elections. The 1994
electoral code stipulated that only Ivorians living in Cote d'ivoire for five
continuous years and born both of an Ivorian mother and an Ivorian father
could vote in Cote d'ivoire and could run for political office, including the
presidency. This electoral code politically rallied southerners around the
existing xenophobia against northerners, that is Dioula , foreigners and
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Muslims. With this law, Bedie also eliminated his main political enemy:
Ouattara was excluded from the presidential run since his mother is
Burkinabe. Ouattara left Cote d'lvoire and joined the IMF in Washington.
Already in 1992 and 1993 some Ivorians were starting to express
concern about the number of Muslims in the country and their alleged
support for Ouattara, as a "Burkinabe" and as a Muslim.31 For these
Ivorians, the 1994 electoral code was the result of a necessity to safeguard
the "conscience nationale ivoirienne" (the national Ivorian consciousness).
In fact, the electoral code brought about a political polemic about the
proper place of "foreigners" in Ivorian society. The Ivorian written press
echoed these concerns by a debate centred on questions of "vrais
Ivoiriens" (real Ivorians) , "Ivoiriens de souche" (Ivorians from the root),
"Ivoiriens pur sang ou de premiere classe" (pure-blooded or first class
Ivorians), "Ivoriens de fibres multi-seculaires" (century old Ivorian soul),
"demi-Ivoiriens" (half-lvorians), "Ivoiriens de circonstance" (Ivorians by
circumstances) , "Ivoiriens de seconde zone" (second-zone Ivorians), and
so forth.
There was a popular anxiety, expressed clearly in evangelical
Christian discourses, mostly in the south-west, that Muslims were
becoming a majority in Cote d' lvoire. 32 It was assumed that Muslims
would vote for Ouattara because he is a Muslim of Burkinabe origin. The
fear was that if Muslims were to vote for Ouattara, he would win the
Muslims, both foreigners and
presidential election (Lewis 1996).
nationals, in Cote d'lvoire make up forty percent of the potential electoral
body (Blion 1995). Moreover, in the aftermath of the first multiparty
national elections in 1990, in the media and in popular discourse the issue
of "Islamic fundamentalism" became a social stake. 33
Muslims were
characterised as having become more fundamentalist in their practice and

31 It is necessary to point out that lam using the idioms "Muslims", "Northerners", "Oioulas"
and "foreigners" as they are invoked in popular discourse, media discourse, and political
discourse. Each idiom may be used in different context, but essentially they are invoked
as synonyms of one another. When Christian evangelists in the South West expresses a
fear of Muslims, it expresses, by extension, a fear of Northerners, of foreigners and of
Oioulas.
32 Christian evangelists in Bouake also perpetuate an anti-Muslim discourse (private
discussion with Jean-Fran90is Werner, researcher at ORSTOM-Bouake, May 1995).
33 Here, when I use the term "Islamic fundamentalism", I am using it in an emic manner. It
was the term that was used in Ivorian media and popular discourses.
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in their discourse. 34 Islamic associations were described as "multiplying
very quickly." The apparent multiplication of Islamic associations, actual or
fictive, must be considered in light of the 1990 democratisation, which
allowed for the relaxation of control on all forms of association, implying
that associations with interests opposed to those of the ruling party could
assert themselves legally (see Chapter 4 for more details).
The 1994 changes in the electoral code were perceived by
northerners as an expression of xenophobia against them, that is, against
the Oioula population (Lewis 1996; Bredeloup 1996; Blion 1995). Already
considering the last presidential elections, the cartes de sejour and the
new electoral code, Oioulas felt that their position in Cote d'lvoire was
increasingly precarious. Even the appointment of Alassane Oramane
Ouattara as prime minister by Houphouet-Boigny was problematic
because he was a Muslim and northerner. In the context of plans for
structural adjustment in Cote d'lvoire, Ouattara was given a mandate to
collect back taxes and to clean up the administration (Lewis 1996).
Ouattara was also responsible for the institution of the carte de sejour
(Blion 1995). The reaction from northerners to this appointment was that
the POCI was using a Oioula to do the "dirty work."
As a result of the electoral code change and of the exclusion of
Ouattara from Ivorian politics, some members of the POCI quit the ruling
party and created a second opposition party in 1994: the Rassemblement
des Republicains (ROR), which supported Ouattara, despite the fact that
Ouattara never formally came forward as a presidential candidate. The
ROR came to be seen as a Oioula party by Ivorians. This does not mean
that all Ivorian and foreign Oioulas who supported the POCI shifted their
support to the ROA. Houphouet-Boigny had created enduring economic
and pOlitical alliances with the northern populations throughout his
lifetime. Moreover, for elder Malians, the POCI was still referred to as the
POCI-ROA, alluding to the historical political ties between Cote d'lvoire
and the French Sudan. Many of them expressed a concern with what they
perceived as a new tendency "to go right and left" depending on the stake

34 At no time did Muslims ask for the creation of a Muslim state in Cote d'ivoire. And at the
time, anti-Muslim discourses were not necessarily concerned with the alleged claim for the
creation of such a state.

107
of the moment, without showing real allegiance to a specific political
party. 35
However, a large number of Muslims remain disatisfied with their
place in the countryls politics and social institutions. CNI (Conseil
National Isla mique) , for instance, claims that Muslims are underrepresented at the national level and that the country1s image as a
Christian country does not reflect the Muslim reality. Moreover, the
general opinion amongst Muslims is that the Ivorian government is aiming
at dividing the Muslim community within the nation, in order to weaken it.
Still, in Cote d1lvoire, there are no Islamic political parties and there are no
local Islamic newspapers. Saudi Islamic newspapers and Malian Islamic
newspapers, such as al-Farouq, are circulated, but there are no Ivorianbased Islamic newspapers. The general attitude of Muslims is to try to
negotiate within the established system rather than counter it. Even the
CNI, which is very critical of the established government and is one of the
main defenders of unity amongst Muslims, takes an attitude of negotiation
with the national government.
Again, the attitude of Muslims (that is, to try to work within the
established system rather than to oppose it) must be understood in light of
the history of the relationship between Muslims and state power in Cote
d1lvoire. Despite the fact that he defined Cote d1lvoire as a CathOlic
country, Felix Houphouet-Boigny made a point of consulting with Muslims
and including them in the political process. This was necessary because
Muslims make up a large portion of the population in Cote d1lvoire,
between twenty and forty percent (Coulon 1988), with a much stronger
presence up to 90 percent in the northern region. In the case of Bouake, I
would think that Muslims are between forty and fifty percent of the
population.
Houphouet-Boigny1s political stratagem is translated into the fact
that Muslims and Islamic institutions remain highly visible within the Ivorian
political life. Each Muslim holiday is advertised and discussed in the
national newspapers (Fraternite Matin and La Voix), as well as on
national television; preaching and other special events are advertised and
described. The same can be said for other Islamic events such as national
The ernic expression "to go right and left" does not refer to the conservative right and the
socialist left, but to a tendency to shiftpolitical allegiances in all directions.
35
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or local conferences. Since 1975, Ivorian national television has offered a
programme on Islam (Allahou Akbar) every two weeks which is often
conducted in Dioula language. In 1991, Alassane Dramane Ouattara
established Tabaski as a national holiday, for which employees of the
state ., are be paid as they are for Christmas, New Year and Easter. It is
also accepted that Muslims may not work the day following the end of
Ramadan, though employees of the state are not paid. 36 However,
contrary to other neighbouring countries with a distinct Muslim majority
(Mali, for instance), nightclubs and bars are not legally forced to close
during Ramadan.
Finally, as an element of cultural communality and self-identity, the
Dioula label, and especially its Islamic component, may become a stepping
stone for a feeling of unity amongst Dioulas that can be translated into
political actions. In such a context, the Dioula label acquires the role of a
political identity that is at the root of social claims. Such political identities
are adopted at the time of specific social events and political events (Oriol,
1988). Here, the "Dioula" label becomes synonymous with "Muslims." For
example, in the 1970s, in the northern part of the country, Islam provided
such a sense of unity amongst the Sen ufo and Dioula populations, focused
in the Charte du Grand Nord. Moreover, in the aftermath of the first
multiparty national elections in 1990, national Islamic associations under
the guidance of the Conseil National Islamique (CNI) have been lobbying
the national government in order to acquire a certain level of recognition
relating to education, equity pay for Imams, Islamic holidays, and
governmental assistance in the organisation of the yearly pilgrimage to
Mecca.
In fact, Islamic teaching institutions, Muslim marriages, and
mosques exist outside of the Ivorian system of laws and social institutions.
Regarding marriage, the only form that is legally recognised in Cote
d'ivoire is monogamous civil marriage, as in the case of Western
countries. The numerous marriages which take place under the auspices
of Islam are not legally sanctioned, and polygamy is illegal in Cote
d'ivoire. Likewise madrasas stand outside of the national schooling
system. As a consequence, a large portion of Muslims of Malian origin in
36 The status of Donda remains controversial as a national holiday to the extent that
Wahhabs refuse to recognise its holiday character.
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Bouake live outside of the national legal system, which only sanctions
certain forms of social institutions. Moreover, the Ivorian government has
made no effort to maintain specific ties with Islamic countries. To this day,
it does not have an embassy in Saudi Arabia, despite the large number of
Ivorians who make the pilgrimage to Mecca and who study in that country.
It has also balked regarding the implantation of Saudi institutions in Cote
d'ivoire: in 1986, Saudis wanted to build an Islamic university in Abidjan,
but the Ivorian government refused.

3.7
"Being Malian":
Practices
of
reglonalised ethnocultural IIfeworlds .

Identification

within

Once settled in Bouake, Muslims of Malian origin maintain certain
elements of their identities of origin while adopting and being inscribed
within the parameters of the national Oioula identity. The historical
trajectory that brought about the construction of Oioulaness in Cote
d'ivoire, as well as the expression of other ethnocultural and religious
referents, implies that each idiom of ethnic identification is evoked in
distinct domains of social relations and social significance.
Out of these numerous referents of identification, when considering
contemporary processes of identification amongst Muslims of Malian origin
in Bouake two types of identity referents can be distinguished: the
numerous ethnocultural referents tied to places of origin in Mali, and the
Oioula label with its implications of "Muslim" and "foreigner." In terms of
the politics of identities in Cote d'ivoire, the "Oioula" label is ascribed to
individuals of Malian origin. But on an everyday basis, through the
expression of social networks and the production of ethnocultural
practices, the identity referents with which individuals of Malian origin in
Bouake identify are ones associated with places of origin in Mali and
ancestral identities, such as Malian, Maraka, Songhay, numu
(blacksmith), and so forth.
They organise and give sense to lifeworlds and practices, as well as
offer an existential basis for the production of a sense of belonging and
communality (Oriol 1984; Jackson 1996; Meintel 1993).37 These identity
37

It ishould be noted here that I am specifically not referring to Bourdieu's notion of habitus,
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referents orient the immediacy of social networks, act as worldviews and
life projects, define individuals' social roles and status, and impute
meaning to everyday practices. Besides their unfolding in the context of
Bouake, these identity referents are defined by a historical web of power
relations referring to a social collectivity situated outside of the Ivorian
geopolitical space. Adopting and reproducing a Song hay or a Maraka
identity, amongst others, carries a meaning beyond the configuration of
power relations and processes of nation building in Cote d'ivoire or in Mali
for that matter.
The main elements of differentiation and identification invoked in the
reproduction of such identities (as stereotypes and/or as dimensions of
everyday life practices and Iifeworlds)38 are ones relating to language,
myth of origin and ties to Islam (see Chapter 5), professional speCialisation
(found in nyamankalaw, attitudes to trading activities, and professional
stereotypes)39, marriage rules associated with exogamy or endogamy,
specific rules for the performance of rites of passage through the life
which, in my opinion, remains too objective - - in the sense of standing outside of the
human agent - - and predetermined. The notion of habitus does not account for the origin
(or historical elaboration) of practices included in this concept. Phenomenological notions
of lifeworlds propose an interactive model between structural elements of social life and
actions of the human agent. They do so to the extent that lifeworlds are the social spaces
of the unfolding of these different forces.
38 I am establishing a distinction between stereotypes and dimensions of everyday life
practices because both playa role in the construction of social categories. By stereotypes,
I refer to the perception members of a specific social category have of members of other
social categories. These perceptions are usually based on concrete elements of practice.
But these elements acquire a status in the process of differentiation that extends beyond
their actualisation in everyday life practices. For instance, Fulas are described as very
traditional in light of their attitudes to education, number of children, women's seclusion,
and marriage. Fulas may still practisebalmafuru (consanguine marriages) as a privileged
form of marriage and may prefer to send their children to madrasas. However, in practice,
this does not exclude the fact that some Fulas marry outside of the ethnocultural group and
have been educated in French, no longer speaking the Fulfulde language. Ethnocultural
stereotypes, in Bouake, are based on professional speCialisation, bodily aesthetic,
attitudes to exogamous marriage, psychological traits, levels of "civilisation," and
relationship to Islam.
39 In Bouake, a number of stereotypes exist regarding professional specialisation. For
instance, Marakas are long-distance traders; Hausas are circumcisors and practitioners of
traditional medicine; Nigeriens are healers practising bleeding; Bellas are cart-pushers;
Anango (Nigerians) are photographers, young Senegalese men trade in art, and so forth.
In most of these cases, the stereotype corresponds with lived experience. Still, not all
Marakes are long-distance traders and not all Bellas are cart-pushers. Moreover, in popular
stereotypes, Marakas and Fulas are perceived as "traditional" people. They are described
as practitioners of balmafuru, and female seclusion and exclusion from economic activities.
Social stereotypes amongst the Muslims of Malian, Burkinabe and Guinean origin assert
that Marakas and Fulas have numerous children and that they tend to exclude them from
formal education in French.
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course (baptism, engagement, marriage, and death), the adoption of
particular body adornment (tattoos, clothes, jewellery, make up, henna),
gender relations, attitude toward women's seclusion, economic roles
attributed to women, modes of social stratification, music and other forms
of artistic production, perceived levels of "traditionalism," and lack of
"civilisation. "40
In the Dioula/Banmanan language, these identity referents are
captured by the term sya. Sya is the Dioula/Banmanan expression
closest to the concept of ethnicity. It demarcates the "us" category,
expressed in idioms such as "we have the same customs," "we are the
same thing,""am fei "(our home) and "am mogo" (our people). The "us"
category evoked by the notion of sya ranges from the opposition between
Africa and Europe to elements of biological or social kinship, including
elements of communality expressed through regional or village identities
(Leimdoufer 1994). These elements intersect with one another. Am fei ,
for instance, refers as much to a geographical category as to a social
category. Am fei is the village or city of origin but it can also refer to the
individuals who inhabit this space, which would make it equivalent to am
mogo. Again, am mogo can refer to a social category as well as to a
geographical space. But a Jenneka (a person from Jenne) can also define
himself or herself as Maraka, Songhay, or Banmanan which are ethnic
labels. (sya ). In this respect, I would argue that ethnic idioms refer to a
sense of belonging that is described through labels ranging from
nationhood to the family, including the geographical place of origin of the
individual or of the individual's family, or the geographical and cultural
region in which this site is situated. However, such a definition of sya is
not complete to the extent that it also encompasses the history of the
relationship between social categories, referring to the system of
nyamankala (or Mande social "castes"). Once again, these nyamankala
labels also include a geographical element. There are villages of numuw
40 To

be "traditional" does not necessarily imply that one is not civilised. To be "civilised"
may refer to Western modernity, but also to Islam. In the case of Fulas and Marakas, their
perceived status as "traditional" does not imply that they are "non-civilised," because they
are also perceived as "traditional Muslims," that is individuals who tend to adhere very
strictly to a Muslim lifestyle. However, to be "non-civilised" or to lack "civilisation" refers
mainly to Brousseman , "pagans" who are very rural. Bellas and Dogons (who are called
"Kados" by most Malians in Bouake) are described as Brousseman. They are described as
not knowing the "modern" ways of life associated with a city lifestyle and Islam.
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(blacksmiths) or villages of je/iw (public singers). Claiming to be from Kita,
for instance, can be synonymous with asserting a dje/i identity. In fact,
these elements of social identification are apparently tied to one another ..
Certain family names are associated with certain ethnic categories, and
with certain geographical spaces (villages, regions, cities). Each category
is not exclusive of the others. For instance, Silla is a Maraka name,
usually referring to garankew (leather workers) originally from the Nioro
region, but nowadays Marakas originate from numerous regions of Mali.
(patronym) are Banmanan numuw
People with the Kante jamu
originating from the region of Segou. People with the Diabate jamu
(patronym) are je/iw from Kita and the Kaye region in Mali.
As a consequence, as elements of identification, syaw are used in
reference to modern national state identities (Malian, Ivorian), to panregional identities (Dioula, Koroboro, or Maraka), to localised ethnic
categories (Song hay, Banmanan, Kado) , to places of origin (followed by
the Manding suffix ka which means "people from" and which can be added
to almost any geographical location --Bouakeka, Jenneka, Bra 0 ulika,
Lajneka,41 Odienneka, Mankonoka), to nyamankala (numu, dje/i, furnay),42
and to kinship categories expressed through family names or djamu (Silla,
Traore, Toure, Courouma, Coulibaly). In other words, in order to establish
social ties and to set borders between social categories, one can appeal to
several sources of identity: the place of origin of one's family, to a Songhay
identity, to a je/i identity or to one's family name such as Traore, Kante, and
so forth.43
These different syaw carry a number of prescriptions regarding
social relations. Some are tied to the nyamankala system which regulates
rules of marriage between social "castes." Other prescriptions are linked to
Meaning 'from Guinea'.
It is to be noted that, in different languages and in reference to different ethnic groups,
nyamankala categories are referred to in different idioms. For instance, the category of
leather worker is called sakkeeBe for the Fula, bella or garasa for the Touaregs, garasa
and anna for the Songhays, anna for the Songhays, jambu or goon for the Kado (Dogon),
hanu for the Bwa, and garanke for the Manding (Gardi 1989). Certain nyamankalaw exist
amongst certain groups and not amongst others, such as the bossow or fishermen
amongst the Songhay. Moreover, in different ethnocultural groups, nyamankalaw do not
necessarily play the same social roles. Amongst Malinkes, jeliw are public bards, singers
and musicians, whereas they do not play music or sing amongst the Songhay. Amongst
the Song hay, musicians and singers are worossow (children of slaves).
43 Sya identities are acquired through the patrilineal descent line: children are from the
same sya as their father.
41

42
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the relations of senankunya
(called "joking relationship" in the
anthropological literature) that have historically evolved between the
members of different ethnocultural categories. 44 For instance, individuals
with the Kanta jamu , referring to the original Mande numuw , should not
marry individuals of Fula origin because Fulas are socially inferior to
numuw, due to the historical conquest of Fula groups by the Banmanan
empire of Sagou. But Fulas can expect a certain level of protection from
numuw, since the groups share a senankunya relationship.
Again,
individuals of Bella origin cannot marry Tamachek, because Bellas are the
traditional slaves Uon) of Tamacheks. Nowadays, in urban settings, these
prohibitions are often ignored at the time of marriages, but people are still
aware of them. Fulas may in fact marry numuw , but the members of each
social category will still tease one another in social settings, referring to
their senankunya relationship. As Jean Gallais argues in the case of Mali
(Gallais 1962), sya social categories, which are tied to places of origin in
Mali, have historically been constructed by elements of economic activities
and specialisation (certain trading routes, fishing activities, specialised
agricultural methods), by elements of mythology (the Sunjata legend and
so forth), by the privileged relationship different groups have had with
religion (Islam and ritual differences between feticheurs, or diviners), and
by elements relating to the organisation of intragroup and intergroup social
spaces of interaction (production units, village organisation, clan struqtures,
and regional interaction).
Sya categories traditionally carry a number of prescriptions
regarding the social behaviour of the members of the different. groups.
However, due to urbanisation and other recent social changes, these
prescriptions are no longer necessarily translated into practice amongst all
ethnocultural groups. In an urban setting, numuw, for instance, no longer
necessarily work as blacksmiths nor hold a number of supernatural powers
due to their ties with fire and iron. For the same reasons, garankew may
no longer work leather. In fact, in Bouaka, garankew tend to play the same
social roles as dje/iw. Still, certain groups maintain their historical roles.
Worossow (children of slaves), for instance, who are not necessarily
considered as jonw (slaves), can still transgress certain recognised social
44 Jean Gallais offers a good historical overview of the unfolding of these relationships in
the Macina region of Mali (Gallais 1982).
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rules without suffering repercussions, due to their historically lower status in
the social hierarchy. For instance, during a wedding ceremony amongst
Jennekaw , while men were doing the furusiri (sealing of the marriage
through the exchange of the bride price and other gifts following the late
afternoon prayer), elder worosso women were dancing in front of the men
to the sound of female calabash players. Their dances were explicitly
sexual and very provocative. Recognised social rules were transgressed at
two levels: women dancing in the presence of men, especially during a
religious ceremony, and older women enacting explicitly sexual acts in
their dance. But as worossow, these women can act in this manner without
any penalty.
At each level of identification, there exists a range of elements of
distinction that may be invoked according to the local, historical context of
social interaction and power relations. These elements of differentiation
and identification ultimately refer back to systems of social stratification and
to relations of power. They are based on socially and historically
constructed stereotypes of elements of cultural practices, such as linguistic
particularities (accent, syntax and vocabulary) or particular forms of rites of
passage throughout the life course (marriage, baptism, funerals) or in
terms of ethnic particularities (ethnoprofessional specialisation, perceived
attitudes to Western modernity, perceived attitudes to Islam).
Moreover, ethnocultural practices associated with different groups
and ethnic labels both allow a distinction to be created and maintained by
ethnocultural groups and reproduce the group's sense of communality. For
instance, at the time of Donda, the Songhay collectivity from Jenne in
Bouake assembles to celebrate with public prayers and festivities. For
individuals of Malian origin other than Songhay in Bouake, such
manifestations are specifically Songhay.45 Bamou'ie Ma'iga, the president
of the association of young men from Jenne (Jenneka kembelew ton),
which organised the celebration for the yearly Donda (celebration for the
anniversary of the birthday of the Prophet Mohammed), described the role
of this celebration for the Jennekaw in the following terms:

Robert Launay has noted a similar use of Donda celebrations to mark
distinctive
identities (1991), Whereas in Bouake, Donda celebration distinguishes Jennekaw from
other Muslims, in the Korhogo region, it is celebrated to assert the distinctivity of specific
villages or wards (kabila ),
45
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The goal of the association is to gather the necessary sum of money to
hold the annual festival celebrating the birthday of the prophet
Mohammed. We help the older men's association with the logistics of.
the festival. Each year, there are financial difficulties because the
older men, two or three days before the celebration, are still going
around to find some money. The older men also gather money, but
because they have children, they are heads of families, it is more
difficult for them to have the available money. For this reason the
original association has been divided into two associations. The older
men meet the first Friday of each month to read the Qur'an. The
younger men created a new association, in agreement with the older
men, in order to gather the money, to prevent the last-minute problems
regarding the organisation of the celebration. Each month, the
members give 700F CFA: 600F the first meeting of the month and
100F the second meeting of the month. We meet every two weeks.
The celebration is very important for the people of Jenne. Even the
ones who are not in Jenne, even in France and in America, celebrate
the birthday of Mohammed because they do not want to forget the
family, our people, our origin. It keeps them from scattering all over
the place and from losing touch. (interview with Bamou'ie Ma"iga, May
21, 1995).
Place-of-origin associations, or ethnic voluntary associations, are one of
many social spaces in which identities tied to the place of origin in Mali are
produced and maintained by Muslims of Malian origin. 46 The Jennekaw
ton exemplifies the collective unfolding of processes of identification tied to
the places of origin in Mali. 47
The Jennekaw ton is made up of three sub-groups: the women's
association, which meets to celebrate social events and which plays the
role of a mutual economic and social support system (tontine-like); the
older men's group, which gathers semi-monthly to read the Qur1an and
other Islamic texts; and, the young men's group which was created to help
organising and financing of the celebration of Donda. A young women's

46 These associations unite individuals from the same place of origin in Mali. But, these
associations are strictly concerned with the economic and social life of individuals in Cote
d'ivoire. Cote d'ivoire has a long history of such home-based associations which rely on
ethnocultural elements of common identity. These associations are not only made up of
individuals from countries other than Cote d'ivoire. There are similar aSSOCiations uniting
Ivorian groups. In fact, such aSSOCiations (Association des originaires de Cote d'ivoire,
Associations des Transporteurs de Cote d'/voire, and ASSOCiation des Ressortissants du
Sudan) have played a significant role in Ivorian national politics and in the creation of the
POCI (Lewis 1970; Baingui 1982).
47 In Chapter 6, I will discuss the individual unfolding of such identities.
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group had sprung up from the initial women's section, but since its leader
left Bouake for Abidjan in 1994, it folded. 48
The Jennekaw ton is organised around the household of one of the
leading merchants and transporters of the Jennekaw community in
Bouake. The community of individuals from Jenne remains small enough
for its members to be in more or less regular contact. A newcomer from the
Jenne region would invariably get into contact with one of the longestablished households. Otherwise, he or she would be regarded very
suspiciously by the established community, who would eventually hear
about the newcomer.
Amongst the Jennekaw who settled in Bouake with their families,
the Jennekaw ton fulfils the following sociocultural roles. First, it maintains
a network of kin and social relations, which translate into the sense of a
Jenneka community. This network acts as a system of social and
economic support for its members. For instance, my analysis of the
women's association notebooks in which contributions to celebrations are
noted 49 show that the 10S50 female members are all connected through
kinship (actual or fictive) or friendship with the five initial families. Second,
the Jennekaw ton reproduces cultural practices specific to the members of
the association and to its community of origin in Mali: public festivities at
the time of the donda, modalities of marriage ceremonies, rules of
endogamous marriages, Songhay language, artistic productions in the
form of dance, music and songs, and the Songhay nyamankala system.
Both dimensions of the Jennekaw ton contribute to the maintenance of ties
of belonging and a sense of communality through shared and regular
activities.
Here, "young women" refers to women in their thirties and forties. This age range is in
keeping with the local definition of age groups and age grades (see, Chapter 4).
49 All associations have these notebooks. A designated member of the association is
responsible for writing down the exact contribution of each member at the time of specific
events, such as marriages, naming ceremonies and engagement parties. The amount of
the contribution is usually fixed. The more economically successful associations also hold
weekly, monthly or by-monthly meetings during which the members of the association are
expected to contribute a regular sum of money. This sum may vary according to the
economic status of the members from 250F CFA to 10,000F CFA. These contributions are
noted in a separate notebook and are redistributed to members of the association in a
rotating fashion, each member having their turn, as in a tontine.
50 Based on the celebration notebooks for the years 1994 and 1995, I have counted 1 08
different contributing members. However, the core of the association is made up of
approximately 30 women who are at the centre of most activities and of the decision-making
process.
48
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3.8 Conclusion
In summary, the history of settlement in Bouake and in Cote d'ivoire
since French colonisation has altered historical migratory patterns to the
extent that certain ethnocultural groups, namely long-distance Islamised
traders, that had previously remained at the margin of the forest zone,
settled in southern areas of today's Cote d'ivoire. Encouraged by colonial
and national economic policies, other northern populations joined the initial
trading communities in the forest zone throughout the twentieth century. By
1965, over one million Africans, born in regions north of the forest zone,
inside and outside of contemporary Cote d'ivoire, had settled in the region
(Lewis 1970). This movement of populations has brought about the
redefinition of the emic use of the Dioula label. Moreover, these "foreign"
populations played, and still do, an ambiguous role in the postindependence process of nation-state building in Cote d'ivoire. While
fulfilling a central role in Ivorian economy, as plantation labourers and as
long-distance traders, they remain the social groups against which the
political process constructs Ivorian national religious and cultural identity.
Since the 1990s, the issue of foreigners has been projected into the centre
of the pOlitical debates. Through this process, a relation of synonymy has
been established between the "Dioula," "Muslim," and "foreigner" identity
labels.
These colonial migratory transformations, along with the creation of a
commercial and industrial infra-structure, have contributed to the
development of the city of Bouake. From the 1920s onwards, groups from
the northern region settled in Bouake, especially from the region that is now
Mali. As such, Bouake became a city more or less divided between
Baoules and Muslims, in large part of Malian origin.
At the level of processes of identification pertaining to the individual,
Muslims of Malian origin identify in relation to two forms of ethnic labels: the
Dioula label and ethnocultural identity referents tied to places of origin in
Mali. At the same time, each of these two levels of identification is
enmeshed into different geosocial spaces: that is, Cote d'ivoire and Mali,
interconnected relations of power, and a specific historical trajectory.

118
Where Dioula identity is mostly a political identity, ethnocultural identities
tied to the place of origin in Mali organise everyday life for most Muslims of
Malian origin in Mali. However, the relation, at the same time dichotomous
and continuous, between the site of emigration and the site of immigration
conceals the in-between spaces where, in a historical trajectory, different
referents of identity are articulated in order to produce new complexes of
identification. In this case, these elements are tied to religious identity
(Islam), to age grades, to gender differentiation, and to the nyamankala
tradition. Moreover, historical trajectories imply that each idiom of ethnic
identification is evoked in distinct domains of social relations and social
significance.
However, despite its dissociation from specific cultural practices, the
dimension of communality invoked through the Dioula label is not restricted
to discursive practice, that is, the establishment of borders between "US"
and "them" through the use of ethnoculturallabels. To a certain extent, the
Dioula label has come to carry a significance at the level of social practice
as well. In the context of Bouake's sociocultural heterogeneity, it is likely
that individuals originating from different ethnocultural groups find
themselves in a position of having to negotiate elements of communality in
their practice. For example, at the time of a wolotlan (engagement party)
amongst the Malinkes (from the Kaye region in Mali), members of the
groom's family and of the bride's family exchange kola nuts and soap.
Amongst the Songhay of Jenne, they exchange only kola nuts. As a
consequence, at the time of a wolot/an between a Songhay family and a
Malinke family, in most cases the exchange is restricted to kola nuts. So, to
a certain extent the Dioula identity becomes a sociocultural space in which
individuals from different groups negotiate elements of communality that,
despite the fact that they often end up being reduced to common
denominators, may generate a new cultural identity.
This phenomenon is specifically remarkable in the case of a portion
of urban youth, among whom the Dioula label is evoked as a label of
communality.
Elements of self-identification amongst some young
urbanites are expressed in the phrase: : II Nous les petits Dioulas II (We the
little Dioule ). In these cases, being Dioula is more significant than being
Songhay, Maraka, or Fula. Furthermore,
this use of the Dioula label,
Islam, rather than sya identity referents, has come to play a central role as
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a determinant of cultural practices and as a locus of self-identification. In a
context of high ethnic heterogeneity and of spatial and social distance from
practices tied to the place of ancestry in Mali, youth who are intrinsically
urban, that is who were born and brought up in Bouake and who do not
have a sense of IIhaving a village, II are turning to common referents of
identity in order to create a sense of belonging. Islam is at the centre of
these processes of identification.

120
CHAPTER 4:
SHIFTING IDENTITIES:
THE YOUNG,
SOCIAL CHANGE, AND ISLAM IN THE CITY

4.1 Introduction
In the previous chapter, I have sketched out the forms of social
identities, Iifeworlds, worldviews, and networks tied to sya categories that
are claimed by Muslims of Malian origin in Bouake. However, for a certain
portion of young Muslims, Islam, rather than sya , is a focal pOint of selfidentification, as well as the basis for social organisation and a sense of
belonging. The purpose of this chapter is to describe the historical
conditions of the salience of Islam as a Iifeworld and as a worldview. One
manifestation of this identity shift is the recent creation and growth of
neighbourhood-based Islamic youth associations. Over the past fifteen
years, these associations have come to replace young Muslims' dance
associations
and
ethnocultural
associations in
the
different
neighbourhoods of Bouake. Young men and women from diverse
educational and cultural backgrounds participate in Islamic youth
associations.
I will emphasise nonetheless that Islam is one identity alternative
amongst others for young Muslim men and women, even if it is a very
salient one. As I will show in Chapter 6, the acquisition of Western-style
education and inscription within a "Western modernity" worldview remain
significant Iifeworlds. Moreover, Christianity is also a potent worldview for
urban youth who are not Muslims.l

1 A number of authors have also noticed that Christianity plays a significant role as an
identity referent amongst young men and women in other African contexts (see Gifford
1994; Mbembe, 1985, 1988 for instance). I have not conducted fieldwork in the context of
Christian churches and their rapportv~\\'youth, but Christian churches are very active in
Bouake and young men and women are major actors in their activities. This is to say that the
specificity of the centrality of religion as an identity referent amongst certain youth may not
be entirely limited to Islam. However, the specificity of Islam in this case is the historical
conditions under which Islam acquired its significance for contemporary young men and
women.
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The salience of Islam amongst urban youth in sub-Saharan Africa
and elsewhere in the world may be associated with a number of global
conditions, such as the global position of Islam as a world religion and the
role of some Arab countries as influencial political players on the
international scene since the 1970s. However, the purpose of this chapter
is to highlight the specificity of the case of Bouake by describing local
historical conditions which account for the centrality of Islam as a lifeworld
and worldview for a number of young men and women today.
This chapter fulfils five objectives. First, I will define the social
position of these young men and women through the description of the
social construction of age categories and life course transitions. Second, I
will show that, at a local level, this identity shift is primarily due to the
process of international migration, the conditions of urban life, structural
changes in the past forty years affecting educational (both Western-style
and Qur'anic-style) institutions in Cote d'lvoire, and the restructuring of
Islamic associations since 1990. These four elements of social change
have brought about a distantiation between these youth and their parental
(and ancestral) identities tied to places of origin in Mali. Changes at the
level of Islamic institutions have gathered a number of national Islamic
associations around specific sociopolitical claims. Third, I will present the
case studies of the life trajectories of three young men, showing the place
of Islam in their everyday life (as a prominent lifeworld and worldview). (In
Chapter 6, I will present detailed life trajectories of young women. Both
chapters need to be read as complements to each other.) In the fourth
section of the chapter, based on the previous description of individual
experiences of identifying as Muslims, I will address the issue of the
definitions of Islam and Muslimhood for Muslims in Bouake and Cote
d'lvoire, and I will describe modalities of differentiation within the Islamic
community of Bouake. This will allow me, lastly, to situate neighbourhoodbased Islamic youth associations, and to discuss their history,
memberships and structures.
The structure of this chapter is somewhat atypical to the extent that I
present the narration of the life trajectories of three young men in the
middle of the chapter rather than at the end. I have chosen to do so in
order to re-emphasise my framework of analysis, which necessitates a
movement back and forth between individual experience -- in other words,
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the analysis of actor-centred experience -- and structural elements -- that
is, historical and political conditions that account for the relative position of
individuals or groups of individuals relative to the dynamics of power
relations in specific social contexts (Marcus 1986; Gallissot 1989). I have
already addressed, in the conclusion of Chapter 2, the necessity to use
reconstructed individual life trajectories in combining these dimensions of
the analysis (Abu-Lug hod 1991). Moreover, such a mode of presentation
also fits within the logic of the argument of the thesis. Chapter 4 is a
transitional chapter between questions tied to ethnicity and Islam.
Chapters 2 and 3 describe dimensions of ethnic, political, religious,
economic and social stratification out of which Islam acquires a specific
social meaning in Bouake and Cote d'ivoire. Thus, this chapter focuses,
first, on elements of distinctivity of certain young Muslims and the general
Islamic environment in Cote d'ivoire, from there it examines the specificity
of life experiences, which opens the way to a discussion of processes of
differentiation amongst Muslims, and neighbourhood-based Islamic
associations in Bouake. The analysis in the remaining chapters of the
thesis strictly focuses on the social dimensions of Islam in processes of
identification. (However, by doing so, I do not wish to deny its other
dimensions, intellectual, spiritual, doctrinal or aesthetic.)

4.2 "Youth": the soclohlstorical definition of age groups
When discussing the question of youth, the first question to come to
mind is the definition of the sociological categories in question, that is,
"young" and by extension the "old" or "elders."
In general terms, age categories and stages in the life course are
defined sociologically and historically (Bayart et. al. 1992; Cruise O'Brien
1996; Last 1992). Sociologically, age categories acquire a significance
according to the historically constructed relationship between the different
age groups, implying that the different historically constructed age
categories are associated with differentiated social roles and statuses.
These roles and statuses correspond to relative power within a given
societal setting. As a consequence, age categories vary across cultures
and change over time.
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In Africa, age groups are a significant element of social identification
and stratification. And socially constructed age categories are often
associated with differentiated power throughout the different stages of the
life course. Sociopolitical power is associated with age, with "growing
older."
Moreover, "being young" in Bouake today is likely to imply a
different set of socioeconomic conditions than a century ago, or even just a
generation ago. The social stakes facing the youth of today are not the
same as the ones with which the youth of the independence era reckoned.
Young men and women today have grown up in the context of a declining
economic and political system. Born in the 1960s and 1970s, they have
experienced the aftermath of the 1983-84 cocoa and coffee crisis in Cote
d'lvoire; the last decade of structural adjustment, which translated into
significant cutbacks of state spending, especially regarding education; the
intense period of major public works projects started in the 1980s, which
drained the remaining state funds; and the 1994 devaluation of the CFA
franc which diminished, amongst other things, the possibility of studying
abroad (Faure 1989; Dozon 1994). Young men and women today have,
in numerous cases, reached a relatively high level of schooling (high
school level if not university in Western-style schools, and the equivalent
of high school levels in the madrasa system), but they are often without
employment. Young men are not in a position to set up an independent
household and get married. By comparison, their parents generation
became adults in a context of relative prosperity, especially during the
economic boom of the 1970s in Cote d'lvoire (Faure 1989).
Moreover, "becoming an adult" today in Bouake implies different
Historically in West African societies, the life
stages than in the past.
course was marked by ritualised stages often enacted through age grades
or secret societies. In Bouake amongst Muslims of Malian origin, group
initiation rites marking the passage from childhood to adulthood have not
existed for approximately the last thirty years. This rite used to include
seclusion in an excision or circumcision house for a specific period of time,
dressing in special clothes, offerings of gifts, and celebrations with music,
dances and food. Amongst Muslims, the core of such group initiation rites
was excision for young women and circumcision for young men. Both
rituals still exist, but they are now performed on an individual basis and at
l
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a very young age, usually during the first two years of life. Mothers prefer
to circumcise or excise their newborn child within the first month of their life
because during that period the mother rests at home, permitting her to
tend to the child full time. 2 The majority of children of Malian origin in
Bouake are still being circumcised or excised. Almost all baby boys are
circumcised. Some of the young men who had not been circumcised at a
young age will have the operation before they get married. The baby girls
still get excised, but with less frequency than in the case of circumcision for
baby boys. Young women who were not excised as infants, may either get
excised when they have their first child, or as teens in a group with cousins
and/or sisters, but there will not be public celebrations for the event. It
seems that this is often the case with the individuals who were born while
the practice was changing. Some young men in their early twenties were
not part of group circumcisions as adolescents, as their elder brothers had
been. When their age group came of age to be circumcised, the practice
was withering in Bouake, so they were not circumcised. But, in their late
teens, many felt compelled to do so and went to a Hausa circumcisor.
In Bouake today, the life course of an individual is marked by birth,
rituals marking the birth (naming ceremony, and/or denull), weaning
(marking a significant transition in the mother-child relationship),
schooling, work, marriage, parenthood, end of productive period
(biological reproduction and economic productivity), and death.
The
significance and the order of the stages vary amongst men and women

2 After a birth, women are entitled to a period of forty days of rest. I am describing the
prescribed practice. Obviously, all women do not get to enjoy this forty days of rest. It
depends on her family responsibility and on the number of children she has in her care at
the time of the birth. If the woman can go back to her mother's house for the birth, she will
more or less enjoy the forty days. In principle, new mothers must remain in their room for
ten days with the child. Then, the child is given a name and his or her head is shaven. It is
at this time that the mother and child can go out in the courtyard. During this period, the
new mother may receive visitors, but she cannot go on visits outside of the courtyard. The
new mother is also exempt from domestic work except for the care of her child: washing the
baby, the baby's clothes and nappies. It is also often during this period of isolation and rest
that the newborn child will be circumcised or excised depending on the sex. It is argued
that the mother has the leisure time to attend to the child's pain and discomfort. And since
the mother does not go out of the courtyard, she will not need to strap the child on her
back, which cannot be done afterthe circumcision or the excision of achild.
Of course, if a woman remains at home and she does not have help in her
courtyard, through aservant, a co-wife, her mother-in-law, or other women, she will not be
able to rest after the birth. Often poorer women and more socially isolated women, two
situations that often go together, will be washing their birthing cloth and be cooking a meal
for their husband a few hours after birthing.
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(see Figure 1). The main element of variation concerns the passage to
adulthood.
Figure 1 Stages and rituals of the life course
women:
birth -> naming, excision and denuli -> weaning -> schooling
(madrasa-style or Western-style) -> marriage -> motherhood ->
menopause -> death
men:
birth -> naming, circumcision and denuli -> weaning -> schooling
(madrasa-style or Western-style) -> employment (economic
autonomy) -> marriage -> fatherhood -> end of economic activity ->
death
. For men, "becoming an adult" translates into economic autonomy and
marriage, whereas for women, it corresponds to marriage and
motherhood. As a consequence, what is at stake for young urban men
and women today is employment and marriage. In the context of
economic and political instability, most young men and women are
concerned with finding work and getting married. The major Issue is what
happens to the growing number of at least partially educated young men
and women in Cote d'ivoire.
'In linguistic terms, the life course of the individual is divided into
several categories (see Figure 2). Each age group has a specific term,
often further distinguished by gender.
Based on these two dimensions (life course and linguistic terms) of
the construction of age categories, three criteria emerge in the
sociohistorical definition of age groups. First, age groups are generally
defined, in broad terms, by biological age. For instance, youth covers the
period from thirteen to forty-five years old. For young women, it is reduced
to the period between approximately thirteen to twenty-three to twenty-five
years old. Women grow socially older faster than men because they marry
younger than men as a general rule. Ideally, a wife is ten to fifteen years
younger than her husband. Social behaviour is the second criterion which
defines membership in an age group. One man of forty-five years old can
be a kembeleni (young unmarried man) at the same time that another
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man of forty-five can be seen as chekoroba (old man) if he displays
certain types of behaviours. One becomes koro (old) when one asks to
be called so, when one looks old (that is, having white hair, and a beard,
for men), when one dresses like an
Figure 2: Terminology of age categories
Dioula/Banmanan term
English equivalent
den --------------------------------------> child, general, and female,
0-12
denmissen ----------------------------> small child, general, male
and female, 0-5
deninani --------------------------------> infant and baby, and
female, 0-2
denfitini ----------------------------------> child, male and female,
until puberty, 0-12
sunguroni -------------------------------->unmarried pubescent
female, 12-20
borotigini --------------------------------> young married female, 1535
kembeleni -------------------------------> unmarried young male, 1535
chemisseni -----------------------------> married young male, 20-40
mussokoroba ---------------------------> old female,
postmenopause
chekoroba ------------------------------> old male, no longer
economically active
mussokoroni ----------------------------> very old female, 70 years
old and over
chekoroni --------------------------------> very old male, 70 years
old and over
old person (that is, wearing a prayer veil for women, wearing African-style
cloth and boubous), and/or when one remains at home without working.
In terms of behaviour, youth is defined by types of outings (going to bars,
or the cinema, visiting friends, and so forth), specific associative
behaviours (for instance, grin, or informal neighbourhood male
associations, amongst young men),3 music and dancing to Western,
3 Louis Brenner (1994) defines grin as "a social institution which has emerged in urban Mali
in recent decades, and may indeed be unique to that country. It refers to a small group of
people, usually but not necessarily young, who meet together every day literally to pass
time" (p.3). Augustin Cisse offers a similar definition of grin: "groupes de 3
10
personnes se retrouvant regulierement autour du the ou de fa table de belote "(Cisse

a
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Caribbean, and popular African-styles music (zouk, zoug/ou ), and
clothing which is often modelled on ideals of Western fashion. Finally, age
groups are associated with specific rights and statur;e,S. The passage from
youth to adulthood is determined by socioeconomic autonomy, signalled
by marriage and the capacity to establish an independent household.
This autonomy leads to the capacity to make decisions for oneself and for
others. This level of autonomy is different for men and for women. To a
certain extent, women rarely acquire economic autonomy, and when they
do, they are still under the control of their husband. In cases where
women are economically active (mostly in trade), the money they earn is
their own and is used for the needs of the household only in cases where
the husband is incapable of providing for his family's needs. In certain
cases, women acquire autonomy and a significant voice in the decisionmaking process because they fulfil the role of economic provider. In the
context of the gerontocratic Dioula society, youth is equivalent to
powerlessness. It is thus desirable to move from the status of youth to the
status of adult.

4.3 The specificity of lived experience
A number of elements of social life mark the specificity of Y9un9
Muslims in Bouake for whom Islam is a primary locus of identification.
Their lived experience and life trajectories demarcate them from their
elders and from other young men and women who live in lifeworlds and
according to worldviews similar to their parents'. On the one hand, Islam
acquires meaning for these young men and women in the context of the
contingencies of international migration and subsequent urban life in
Bouake. On the other hand, over the past forty years in Cote d'ivoire, a
number of structural changes pertaining to education (Western-style and
madrasa -style) and to the organisation of the Muslim collectivity have
brought about a significant experiential gap between these young Muslims
and their elders.

1993).
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International migration from Mali to Cote d'ivoire, which was
experienced by the parents or by previous generations, has resulted, in
some cases, in a gap between the lifeworlds of some young men and
women, and their parents. These youth are distant, spatially and
cultura"y, from their ancestrallifeworlds and worldviews.
One should note that in general in the case of Malians, international
migration does not imply a material and symbolic break between the
ancestral place in Mali and Bouake. The long-standing history of longdistance trade favoured the maintenance of material and symbolic ties.
Besides long-distance trade, there are a number of practices that
encourage the maintenance of ties between the place of origin and the
place of immigration, such as the practice of returning to one's mother's
house to give birth to a first child, the practice of getting a bride in the
ancestral village, the different practices of child-fostering, and the
permanent flow of child and adult labour across the national borders.
Medicinal products and other material goods, especially those tied to
female bodily aesthetic, are also regularly acquired from Mali. People
also return to Mali regularly for indigenat, or medicinal therapies based on
plants and other natural resources (for instance, in the Macina, rivers are
central to certain forms of indigena~, spiritual and ancestral rituals, and
maraboutage. However, the young Muslims in question stand at the
margins of these material and symbolic ties between the place of origin in
Mali and Bouake.
These young men and women are also characterised by their lack
of awareness of cultural practices tied to their parents' place of origin in
Mali. Such practices include artistic productions ranging from music and
dance to bodily aesthetic, culinary practices, traditional trades such as
weaving, agriculture, blacksmithing, long-distance trade, and griotisme
(or, praise singing.) In most cases, they could not perform cultural rituals
on their own, such as denuli (a female celebration associated with the
naming ceremony) or konyo (a female celebration of marriage ceremony).
However, when discussing a transgenerational cultural shift, one should
beware of the limitations of notions of "loss of culture." These young men
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and women may not be presently aware of their parents' ancestral cultural
practices, but this observation does not translate into asserting that they
are irreversibly cut off from their ancestral culture. First, it is possible that
they will acquire some knowledge of ancestral cultural practices as they
grow older. For instance, frequently at the time of life-stage rituals such as
marriage and parenthood, individuals seek to reaffirm and/or recreate their
ancestral "traditions" (LeBlanc 1991). Moreover, it has been shown in
numerous cases, and it is now widely accepted that "traditions" can be
invented (Hobsbawm and Ranger 1983), or that individuals can conceive
of new cultural practices as ancestral traditions. The contemporary
significance of such a cultural gap between these young Muslims and their
elders is that they presently partake in distinct cultural lifeworlds. This is
notable to the extent that a large number of other young Muslims partake
in the same cultural lifeworlds as their parents.
The date of family migration also plays a role in the process of
distantiation from their place of origin in Mali experienced by these young
men and women. In some cases, the family has been established in
Bouake for about two generations or, in other cases, the family migrated
very recently. This implies that, despite the maintenance of significant
material and symbolic ties between the place of origin and Bouake, there
might have been a Withering away of cultural knowledge associated with
the ancestral place of origin in Mali.
However, the experienced cultural gap between these youth and
their elders is principally due to recent structural changes in Western-style
and madrasa-style educational systems. Often the young Muslims in
question do not speak their parents' mother tongue, such as Song hay or
Maraka (except in the case of Fulas, regardless of the time of migration,
because amongst Fulas it is frequent that the mother speaks neither
Dioula nor French. 4 Young educated men and women usually speak
Dioula/Banmanan with their parents, using a significant amount of French.
Even at that, the parents consider that they speak a lesser form of
Banmanan than that spoken in Mali. Their parents refer to their Dioula
language as tabushi kan (kan means "language" and tabushi literally
41n Bouake, amongst Fula, it is frequent that young women only attend madrasa schools
for a few years. They rarely attend national French language schools. They spend most of
their adolescence at home with their mothers.
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means "mixed race"), which implies in this case that the children do not
possess the "pure" form of the language, according to the parents. By
extension, it refers to individuals whose family originated from Mali but
who do not speak their family's language of origin, who have Ivorian
Dioula as a mother tongue, who are not enmeshed into a social network
extending back to Mali, who have never been to Mali, who know little
about Mali, and who are not particularly interested in Mali and their place
of origin. In cases where their parents speak French, it is frequent that
young men and women do not really speak DioulaiBanmanan. With their
friends and at school, they speak French or Arabic, depending on whether
they were educated in the national French-language schooling system or
in the madrasa system. In most cases, their parents do not speak Arabic
because they were schooled in mory kalan-style schools rather than in
madrasa-style schools. (I will come back to this later.) In cases where the
language of teaching used in madrasa schools is not Arabic language, it is
Dioula language.
Moreover, the young Muslims described here usually do not
participate in ethnocultural associations which are centred around places
of origin in Mali. They participate in Islamic associations, as I will discuss
later in this chapter. Or, in the case of youth who were educated in
national French language schools, they tend to participate in Westernstyle associations such as the Lion's Club or the Rotary Club. Such
Western-style associations are more relevant to their present lifeworld.
These associations are made up of bureaucrats, professionals, and
entrepreneurs. Such associations provide socioeconomic networks which
are relevant to these young men's and women's aspirations for the future - that is, finding salaried work or entering a Western-style profession.
The youth in question also stand outside of the political and social
structures of their ancestral place in Mali. They stand outside of structures
of social stratification such as kin or descent groups, nyamankalaw, and
free/slave status. For instance, in their view, their social status is not
defined by membership of a specific kin group within a specific village or
quarter. Their social status is much more defined by local dynamics of
class structures established through access to certain types of
employment. They are aware of such village-based ancestral structures,
but their practices are not modelled on them. For example, they are aware
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of marriage taboos but it is likely that they will not respect them, unless
they were made to enter into a form of balmafuru (or, consanguine
marriage.)5 Through their trajectory of education, they also stand to a
certain extent somewhat at the fringe of elder/junior hierarchies.
Traditionally, as in most African societies, knowledge is acquired through
lifetime experience and such knowledge confers a higher social status. As
such, knowledge belongs to elders. But with the recent democratisation of
Western-style schooling and the restructuring of Qur'anic schooling, young
men and women are accessing a form of knowledge that stands outside of
their elders' reach and which is highly valorised by Ivorian society.
Urban life, coupled with the transgenerational experience of
migration within the family, is another dimension of the life experience of
these young men and women which favours Islam as a locus of self and
collective identification. Urban life is marked by a high level of social and
cultural heterogeneity (I have described the specificity of Bouake's social
composition in Chapter 3). This implies that a large number of individuals
originating from different places and possessing differing cultural practices
coexist and need to relate to one another. In Bouake today, for young
Muslims of Malian origin who are distant from their ancestral cultural
practices, two alternatives emerge: Dioula identity and Islam. On the one
hand, "being Dioula" already implies "being Muslim." Moreover, I have
shown in Chapter 3 that, in the present context in Bouake, the Dioula label
is devoid of a basis in cultural practice. Dioula/Banmanan language can

5 The term balmafuru means consanguine marriages between cousins. Balma means
"kin." In contemporary Bouake, balmafuru has acquired a meaning beyond consanguine
marriages. It can also refer to other forms of endogamous marriages between individuals
from the same village of birth, from the same ancestral village, from the same ethnic group,
with the same patronym, or belonging to the same "fictive kin." By the notion of "fictive
kin," I refer to individuals who consider themselves to be siblings despite the absence of
blood ties between them. This relationship can be due to historical ties between groups,
such as ties of senankoya Uoking relationship) or life circumstances. For instances, if A
grew up in a multiple family courtyard where B's family also lived, A and B will consider that
they are siblings or children of siblings. And, if they marry, the marriage can be regarded as
balmafuru. 8almafuru also invokes the practice of "arranged marriage," that is marriages
contracted between the parents of the spouses without their initial consent. However,
balmafuruw are not necessarily arranged marriages. And, arranged marriages, which are
more frequent than not, are not necessarily balmafuruw. Nonetheless, in Bouake,
marriages between paternal cross-cousins (the traditional form of endogamous marriages)
still exist. Such marriages are mostly performed by individuals of Maraka, Fula and Songhay
origin. In fact, among the general Muslim and Dioula population in Bouake (and COte
d'ivoire), Marakas and Fulas are described as "traditional" because of the perSistence of
consanguine marriages amongst these groups, amongst other criteria.
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provide a cultural basis for the Dioula identity. But since it is the
vernacular language of Cote d'ivoire, it lacks cultural specificity. And a
significant number of these young Muslims speak only "market Dioula" that
is, a very simplified form of Dioula/Banmanan in which a large number of
French words are used. As such, the Dioula identity is not an effective
means of social organisation to the extent that it refers to a very fluid group
of individuals and that there are no form of instituted social organisation
centred around the Dioula label. On the other hand, Islam, as a result of
the recent restructuring of associative and educational Islamic institutions,
is much more effective as a means of collective identification and social
claims. In fact, in this context of cultural distantiation, Islam frequently is
the only element of community between these youth and their elders -even if, as I will show in chapter 5, the version of Islam that is privileged by
youth in Islamic youth associations differs from and is often contrasted with
the elders' practice of Islam.

4.3.2 Structural changes
4.3.2.1 Changes affecting Islamic education
Over the past forty years or so, the Qur'anic schooling system in
Cote d'ivoire has undergone a shift from mory kalan -style teaching to the
growth of madrasas, similar to the process that took place in Mali (Brenner
1991, 1993).6 The first madrasa school to be opened in Bouake started in
1948 in Soukoura neighbourhood with Kabine Djani, a Guinean, as its
director.
Madrasa schools are Franco-Arabic schools teaching Islam as well
as other academic subjects such as mathematics, Arabic language, Arabic
grammar and Arabic reading skills, geography, Islamic history, French
language, and in some cases English language. Madrasas also organise
celebrations -- such as activities for the end of the academic year, Tabaski
and Ramadan celebrations -- host students' associations, and sponsor
6 In Mali, LouiS Brenner noted the existence of two types of madrasa schools (Brenner
1991). The first type were Franco-Arabic schools instituted by the French colonial
administration in Jenne and Timbuktu to train colonial administrators. The second type
were madrasas created under local African initiative. From the 1940s onwards, African
Muslims hoped to create schools in which students could be taught Islam and the Arabic
language using reformed pedagogical technics. When I refer to the growth and
development of madrasa schools in Bouake, I am using the term madrasa in the second
sense.
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Islamic conferences and competitions. In mory kalan schools, students
are taught strictly Qura'nic texts following the mnemonic method. The
student graduates when he or she can recite the whole Qur1an. Mory
kalanschools are usually situated in the compound of a local imam or at a
neighbourhood mosque. They are neither structured around a centralised
academic curriculum, nor time table (Konan-Daure and Desalmand 1983).
Usually, the only pedagogic method which they use is mnemonic. Mory
kalan schools still exist in Bouake, but with a significantly impaired
reputation and in a somewhat reduced number.?
Most madrasa schools in Bouake emerged from mory kalan
schools. For instance, the el-Hittihadiya madrasa in Air France 1 was
created in 1974 when the imam of the mosque on Rue 18 (Air France 1),
who ran amory kalan school in his compound
asked a rich local
long-distance trader to help him build a school. The imam also asked one
of his uncles who was the director of a relatively well established madrasa
in Braouli (near Segou, Mali) to send someone to help him teach the
students. The imam and the family of the merchant are also from the
village of Braouli. The director of the madrasa in Braouli sent one of his
trained teachers to become the director of el-Hittihadiya madrasa, and this
man subsequently asked a colleague from the same madrasa in Braouli
to come and assist him. In 1995, there were three paid teachers at elHittihadiya madrasa: one from Mali, one from Guinea and one from
Bouake. The other teachers were ex-students or older students. At the
time, there were about 150 students at the school.
Besides an extension of the academic content, the shift from mory
kalan schools to madrasas implied the implantation of new pedagogic
skills modelled both on Western and Arab models of classroom teaching.
The Western classroom teaching model emerged from the experience of
colonisation. The adoption of Arabic (mostly Saudi) pedagogic skills is
tied to the presence of West African students in Arab countries and the
involvement of international Islamic institutions in Islamic schools in
Bouake. For instance, in 1992, madrasa teachers were invited to
participate in a national conference on pedagogic skills organised by the
international Organisation Culturelle Islamique (OCI). The growth of
? While I was in the field, there were approximately 30 mary kalan schools in
Bouake.
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madrasas also necessitated new infrastructure, including the construction

of larger schools, the acquisition of large blackboards, desks, and school
supplies (books, pens, pencils and notebooks). School directors (usually
trained in Mali, Egypt, Saudi Arabia, or Kuwait) and trained teachers
(usually trained in Mali, Guinea, Egypt, Saudi Arabia, Kuwait, Morocco,
Mauritania, or Sierra Leone) were also hired and given a regular salary.
Poorer madrasas often revert to using upper level students or ex-students
as unpaid teachers. Most madrasa teachers and directors in Bouake
belong to the Ugue des Promulgateurs de Cote d'ivoire (L1P-CI).
The Ugue des Promulgateurs de Cote d'ivoire, established in
Bouake since 1989, is quite active in Qur'anic schools and in other Islamic
associations. The national association was created in 1988 in Abidjan. It
is made up of marabous as well as Qur'anic and madrasa teachers. It is
linked to equivalent Saudi associations.
It serves as much as an
association of teachers as an association of preachers. L1P-CI is affiliated
with CNI; in Bouake, some of the founders of CNI are members of L1P-CI.
In 1993, the executive committee of L1P-CI was also the executive
committee of CNI in Bouake. L1P-CI is concerned with the inclusion of
madrasa schools into the national schooling system. The association
wants to build a school that could be included within the national
schooling system. L1P-CI's role is:
to maintain the Islamic faith, because people have started to lose
their belief. It is necessary to show Muslims how to differentiate
between the practices that are in agreement with the teachings of the
Prophet Mohammed, blessed be he, and the ones that are not. This
is the most important task in the present context, where many new
practices are being adopted by Muslims. Such a task is to be
accomplished by bringing Muslims together through preaching and
teaching; to explain the principles of Islam to the population at large;
to provide preachers when there is an event requiring a preacher; to
co-ordinate Qur'anic teachers in the city; to create a link between
Islamic associations in Bouake, and between Islamic associations in
Muslim countries and Islamic associations in Bouake; and to
supervise religious matters. (lssa Kourouma, general secretary, L1PCI)
Aside from L1P-CI, the four largest madrasas in Bouake have student
associations that at one time were represented in a city-based association
(Association des Eleves Franco-arabes de Bouake), which aimed at
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creating links with other Islamic countries, mainly in the Middle East, in
order to send students to study there or to obtain financial support and
bursaries. When I first settled in Bouaka in 1993, it still held regular
meetings, once a fortnight, but by the middle of the year, its activities had
ceased. 8 The largest madrasa (Dar-el-Arkame), in Sokoura, boycotted the
activities of the association, and this ruined any chance of survival for the
association. The Association des Elewes Franco-arabes de Bouaka never
received direct financial support from Saudi Arabia or from Kuwait, but it
managed to receive Islamic newspapers.
Madrasas are neither part of the national schooling system nor are
recognised nor financed by the Ivorian government. Except for the largest
and most successful madrasa in Sokoura, whose sources of financing
were not clear to me, madrasas in Bouaka are all privately financed by the
students' fees or by private contributions from rich notables of the
community.9
In 1995, when I left Bouaka, there were five large madrasas in
Bouaka: Assakafatou el-Islamaya in Sokoura, el-Hittihadiya in Air France
1, el-Makasside el-Islamaya in Dar-Es-Salaam, Sabil el-Fahou in
Djambourou, and Ada Awatou el-Islamaya in the Zone Industrielle. Two
of these madrasas offered an Arabic baccalaureate and el-Makasside elIslamaya was trying to institute a baccalaureate programme. It is also
expanding materially. EI-Hittihadiya in Air France 1, however, is
experiencing a decline in status, possibly due in part to disorganisation at
the level of the school directorate. The director died in 1994 after a long
sickness and a long stay in Mali. The assistant director, who was put in
charge, lacked motivation due to the loss of his colleague and to
numerous deaths in his own family in 1994 and 1995 (his father died in
Mali in 1994 and one of his younger brothers died at Mecca in 1995).
8 When I went back to the field in January 1995, some of the ex-members of the
Association des Eleves Franco-arabes de Bouake had become active as madrasa
students through the AEEM-CI.
9 I judge a madrasa 's success in terms of the number of baccalaureate degrees and
bursaries for study abroad obtained by the students. At this particular Soukoura madrasa,
the director of the school was very reluctant to talk to me. I conducted an interview with him,
during which he refused to speak any language other than Arabic. He allowed me neither
to speak to members of his staff nor to attend classes. Students and staffs from other large
madrasa schools in Bouake claim that this madrasa is financed, in part, by Saudi
institutions, I could not verify these claims. In fact, the source of financing in madrasa
schools was a very touchy subject in general.
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These five large madrasas enrol between 150 and 500 students each.
There were also approximately 12 smaller madrasas in Bouaka at the
time. Some of these smaller madrasas were identified as Wahhabiyya
schools. (I will discuss the question of the Wahhabiyya movement in
Bouaka later in this chapter.)
Students from all the madrasas of Bouaka who obtain an Arabic
baccalaureate can apply for bursaries to study abroad in countries where
there are Islamic higher education institutions. The most prestigious
destinations are Saudi Arabia and Egypt. From the accounts that I
gathered, just a few students a year get such bursaries in Bouaka. There
is no written record of the number of such bursaries being allocated on a
yearly basis: official bursaries are tabulated, but there are also private
bursaries which are hard to assess. Of the other students who obtain an
Arabic baccalaureate, it seems that approximately four out of ten become
Qur'anic teachers. The majority of the students who study abroad come
back to Bouaka to become madrasa teachers. However, opportunities for
such employment remain limited.
In fact, in the Muslim collectivity of Bouaka, it seems that contacts
with Arabic countries are mainly maintained and furthered through
madrasas. 10 The largest madrasa, Dar el-Arkame in Sokoura, is directed
by a man from Jenne, Mali, who studied in Saudi Arabia, and who
maintained contact with that country. Some of his students obtain
bursaries to study abroad in Islamic universities and schools. The large
Assakafatou EI-Islamaya madrasa in the Zone Industrielle also has some
contacts with Muslim countries. Some of its teachers have been trained in
Egypt and Mauritius. Despite active Saudi involvement in sub-Saharan
Africa since the 1970s, Bouaka does not seem to be a target for Arab
investments. A few instances of money being given by rich Islamic
countries such as Saudi Arabia and Kuwait to Islamic groups in the past
two decades were recounted to me by informants, but I neither witnessed
evidence of such exchange, nor found any written documents about such
transactions. The exchanges between Islamic countries and Muslims in
Bouaka seem mostly to be taking place at the level of information and
propaganda. Islamic groups in Arabic countries send Islamic newspapers
lOin 1993, the Ivorian government officially established contacts with Arab countries by
opening aconsulate in Saudi Arabia.
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to some associations in Bouake, and international Islamic associations
such as OCI hold national conferences and training sessions in Cote
d'lvoire. Also, the training of Islamic students abroad implies that, upon
returning to Bouake, these young men and women are likely to import
The
different points of view and philosophies regarding to Islam.
Wahhabiyya movement in the 1940s and 1950s was a notable example of
the implantation of foreign Islamic doctrines by students in Cote d'lvoire
and in Mali (Kaba 1974; Amselle 1985; Triaud 1986).11
Due to the paucity of written documents and to the scarcity of
research about Islam in Cote d'lvoire (Kaba 1974; Launay 1982, 1992;
Lewis 1970), it is difficult to identify with certainty the historical reasons for
such a shift to madrasa schooling from mory kaJan over the past forty
years. However, based on field accounts and the historiography of similar
developments in Mali (Brenner and Last 1985; Brenner 1991, 1993), it is
possible to highlight a few of the circumstances that could have brought
about such a shift. Besides religious eschatology, the educational reforms
were inspired by Near Eastern examples and the return of students from
such countries. Over the last four decades, a number of students from
madrasa schools in Bouake have been trained at upper levels (postbaccalaureate) in Saudi Arabia, Egypt, Morocco, Mali, Mauritius, and other
Islamic countries. Having been formally and "properly" trained, these
youth, upon coming back to Bouake, are in a position to spread an
"educated" form of Islamic practice and to encourage the institutional
organisation of believers. The Wahhabiyya movement was a significant
player in such educational reforms in the 1950s in Bouake and elsewhere
in Cote d'lvoire and Mali (Brenner 1991; Kaba 1974; Triaud 1986;
Amselle 1985). Moreover, Muslims, under French colonial rule, noticed
the effectiveness of French-language teaching methods used by the
French administration in local colonial schools and saw the necessity of
systematising their teaching methods. Both these elements in the rise of
11 As Jean-Louis Triaud pOints out (1986), the use of the term Wahhabiyya in a West
African context is contestable, as well as in Saudi Arabia. In the Saudi context, it refers to
orthodox Sunni. In West Africa, it is used in the context of larger reform movements
inspired by the students of al-Azhar in Cairo. The term was also used by the French colonial
administration to divide the Muslim community. For the non-Wahhabs, it evokes a negative
connotation (as I will show later in this chapter). Nonetheless, the term carries a strong
popular meaning and is used to refer to reformed orthodox Muslims who were initially
inspired by the ex-students of al-Azhar.
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unfolded in the 1950s context of internal
resistance to the attitudes of the French colonial administration toward
Islam (Brenner 1991).
madrasa-style teaching

4.3.2.2 Changes In the national educational system and
the "salaried" worldvlew
In the aftermath of World War II, Western-style education was also
restructured and democratised. The effect of such educational changes
was that the life trajectories and expectations of young men and women
today in Cote d'ivoire differ from their parents', mostly regarding the use of
the French language as an everyday language and appeal to salaried
employment as a privileged lifestyle model.
The developr:nent of the Western-style schooling system in Cote
d'ivoire, as in other former French colonies in West Africa (especially
Senegal) can roughly be divided into three phases (Bakary 1993;
Moumouni 1964; Konan-Daure and Desalmaud 1983). From 1~17 to the
end of World War II, aside from the Catholic mission schools, a colonial
public schooling system was implanted for the purpose of forming a local
indigenous subaltern elite, trained to support the colonial system. It was
modelled on a policy of assimilation to French language and French
culture, contrary to the English model implanted in Ghana and Nigeria,
which relied on native languages. These French colonial schools were
very slow to develop and very selective. Most of these schools were
located in Senegal and Dahomey (contemporary Benin). These schools
were referred to as "chief's schools". In fact, a large number of the leaders
of the independence movements in West Africa were trained in these
schools, especially at the William Ponty in Senegal. In the second phase,
at the time of World War II and the beginning of African nationalist
movements of independence, the number of schools and the total number
of students grew two-to three-fold.
African students who received
scholarships went to pursue their studies in France; by 1959, there were a
thousand Ivorian students in France (Zolberg 1964). It was also the time
during which teaching was africanised by being adapted to African reality,
and that teaching institutions multiplied. To a certain extent, in educational
milieus, an "African identity", which was to be a springboard to
independence, was constructed. Lastly, from the late 1950s onwards, the
schOOling system in Cote d'ivoire was significantly expanded as a result of
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independence and political autonomy. The democratisation of primary
education was one of Houphouet-Boigny1s political objectives. The
schooling system was more or less modelled on the French system,
including the French schooling cycle -- CP1 or cours pff3paratoire 1 , CP2
or cours preparatoire 2 , CE1 or cours elementaire 1 , CE2 or cours
elementaire 2 , CM1 or cours moyen 1, CM2 or cours moyen 2, CEPE or
certificat d'etudes primaires et elementaires , 6eme, 5eme, 4eme, 3eme,
2eme, Baccalaureat -- and the French diplomas system -- CEPE or
Certificat d'etudes primaires et elementaires, BEPC or Brevet d'etudes du
premier cycle, Baccalaureat -- with French as its language of instruction.
Cote d1lvoire also instituted a national university in Abidjan, and later a
campus in Bouake, and a number of national training centres. This
expansion of the Ivorian schooling system led to the over-expansion of the
elite class, which was employed by the fonction pubJique (national
bureaucracy), through the training of large numbers of lawyers, doctors,
engineers, economists, scientists, pharmacists, and so forth.
The expansion of formal education is a significant marker of the
process of the democratisation of education in Cote d1lvoire. In 1922, 1
out of 100 of school-age children attended school; in 1935, 1 out of 50
children attended school; and, in 1948, 1 out of 20 school-age children
Figure 3: Education and literacy in French, national %
Education beyond primary level: 31.7%
Education at upper levels (university and technical schools): 2.5%
Literacy: Ivorians: 53.5%
Non-Ivorians: 25,2%

Source: Zanou, 1988
attended school (Zolberg 1964: 29). In the late 1980s, 1 out of 3 children
of school age attended school. (Figure 3 shows the levels of education
and literacy in French language within the country in 1988.)
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I do not have current statistics regarding access to Western-style
education by individuals of Malian origin. Within the categories of the
census, some of them would fall within the "Ivorian category, and the
remainder is not differentiated by place of origin. Also, since children tend
to migrate .frequently between Mali, Cote d'ivoire, and Burkina Faso, it is
hard to calculate the actual numbers of children of Malian origin in Ivorian
schools. However, it is obvious that most madrasa students in Bouake are
of Malian origin because Malians make up a very large portion of the
Muslim collectivity in the city. Moreover, since the late 1980s, in the
context of the government's structural adjustment policies, children of
foreign origin no longer have free access to French-language national
schools in Cote d'ivoire. I suspect that for this reason some children have
been taken out of national schools in Cote d'ivoire and sent to attend
school in Mali or elsewhere. Also, children used as domestic labour make
up a large portion of the migrant population from Mali in Bouake. These
children are neither schooled in madrasas nor in the French-language
national schools.
Western-style education, since the colonial period, expresses a
persisting and very strong social symbolism, as well as being a source of
political- and economic power in Cote d'ivoire (Bakary 1993). For young
men and young women in their twenties and thirties in Cote d'ivoire today,
Western-style education is a springboard to penetrating the sociopolitical
elite and to accessing to a privileged lifestyle (Bakary 1993; LePape 1986;
Faure 1989; Cruise O'Brien 1996; Bazin and Gnabele 1994). This lifestyle
corresponds to guaranteed, state-funded education at an upper level, as
well as guaranteed employment in the national bureaucracy after one's
studies. (The national bureaucracy includes all levels of governmental
offices, hospitals and health-care facilities, and nationalised industries -oil, coffee, cocoa, rice, textiles, water system, electricity, and so forth.) The
social and political significance of the national bureaucracy in Cote
d'ivoire, as in other African countries, emerges from the role of the state as
the principal local employer (Bakary 1993). Moreover, this model of
socioeconomic success opens the possibility for a continuity between
administrative employment in the national bureaucracy and a political
career in the country.
ll
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It goes without saying that, within this salaried model, any type of
manual employment is rejected by these young Western educated men
and women, who are defined as "intellectuals" (LePape 1986).
"Intellectuals" are individuals who work in offices, whether they work as
typists or as university professors.
However, since the 1980s, with the economic crisis and ensuing
measures of structural adjustment, Western-style education as the
privileged route to salaried employment declined significantly for young
men and young women. This is not to say that the level of enrolment in
national schools is dropping, but that the possibility of pursuing one's
studies at an upper level (university or technical schools) and to find
employment within the national bureaucracy is less likely. With its
structural adjustment plans, the Ivorian government has enacted
significant cutbacks in education and in employment in the national
bureaucracy (Faure 1989). For instance, schooling at university level is
no longer fully financed by the state (including the cost of studies and the
cost of living). There are still bursaries allocated by the state to students,
but the number is limited, the competition is fierce, and the fairness of
attribution is questionable. Moreover, employment in the public sector is
no longer guaranteed after one's university training.
Thus, the major issue has become what happens to the growing
number of at least partially educated young men and women in .Cote
d'ivoire today. Few of them can now hope to find employment in the public
sector. The industrial sector has also been reducing employment. The
alternatives are unemployment, work in the informal sector in petty trade,
hustling, dependence on family, marriage (mostly in the case of women),
migration abroad (especially in Europe or North America), and activating
family socioeconomic networks and/or other forms of clientelism in order to
penetrate trading activities or to apprentice in traditional trades, such as
blacksmithing, weaving, tailoring and cloth dyeing. But, in many cases,
"traditional trades" are no longer an alternative because these educated
young men and women did not grow up in a context allowing them to
practise these trades, which they find, in many cases, beneath their status
as "intellectuals" in any case (LePape 1986).
In summary, like other Ivorians, these young men and women live
with the consequences of economic and political mismanagement. A
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large number of them were brought up to expect certain conditions of
acceptable standards of living, implying a university education -- either
abroad in France and/or in North America, or fully financed university
education in Cote d'ivoire -- and state-guaranteed employment following
their studies, or the possibility of further training abroad. They were also
brought up in families (their own or foster ones) where older siblings
benefited from the period of prosperity in Cote d'ivoire. But, under
conditions of structural adjustment, this is no longer the situation for a
large number of Ivorians. University education no longer is automatically
financed by the state and employment is no longer guaranteed after the
acquisition of a higher degree. Moreover, economic opportunities are not
as significant as they were in the 1970s and early 1980s. These young
people also must reckon with the breakdown of the university-level
educational system: persistent university strikes leading to the cancellation
of the academic year since 1990, over crowding of the classrooms,
reduction of state bursaries (in the fall of 1997, the Ivorian government was
considering the abolition of such funding), and new policies regarding
academic performance, implying some arbitrary exclusions from the
national educational system.

4.3.2.3 Impacts of changing educational systems,
madrasas and national French-language schools
In Cote d'ivoire, compared to some other West African countries,
such as Senegal and Benin, Western-style education developed relatively
slowly as a democratic national system. The process was significantly
accelerated in the post-independence period since education was one of
the PDCI's priorities. As a consequence, young men and women in their
twenties and thirties today remain amongst the first generation in Cote
d'ivoire to have had access to democratised education. Some of their
elders have certainly been educated in Western-style schools, but not in
high numbers. Moreover, colonial schools in Cote d'ivoire essentially
served as training centres to produce local support staff to the colonial
administration (clerks, secretaries, translators). Also, a large number of
these young men and women's parents were born and brought up in Mali.
Malian levels of formal education and literacy are much lower than in Cote
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d'ivoire. And, a good number of Malian migrants to Cote d'ivoire are
traders, artisans and agricultural workers, with a very low level of literacy.
The Islamic schooling system has also significantly changed over'
the past 40 years in Bouake. The trend, at the moment, is to transform
madrasa schools into national schooling institutions, as was the case in
Mali in 1985 (Brenner, 1994). The return of African students from Islamic
countries has also played a significant role in the transformation of Islamic
education in Cote d'ivoire. Such contacts between Cote d'ivoire and
Islamic countries are in large part at the root of a process of "arabisation"
amongst Muslims in Cote d'ivoire. "Arabisation" can be defined as the
centrality of the Arabic language, reformed Qur'anic teaching methods,
and the siding with Islamic causes against the Western world (Brenner
1993).
These institutional changes imply that the life trajectories and the
life expectations of today's youth are divergent from their parents'. This
means that, when examining the shift of identification from ethnicity to
Islam, education (Western-style and madrasa -style) in its experiential
dimension introduces the younger generation to a number of worldviews -that is, Western-modernity, salaried employment, and "arabisation" -which might not be present in their parents' lifeworld. While such an
experiential discontinuity does not necessarily translate
into
intergenerational conflicts, it implies that elders and youth need to
accommodate the differing lifeworlds in which they live and world views
they adopt. Parents tend to privilege the worldviews proposed by the
reformed Western-style and madrasa -style educational systems, lending
legitimacy to the social position of their children. They regard formal
education, especially in the case of Western-style education, as the
privileged means to access regular employment in the civil service, in the
private sector or in liberal professions.
Young women are central to the dynamics of social change tied to
transformations in both systems of education. Many of the practices which
are subjected to transformation and which may ultimately lead to
processes of accommodation concern women: Can a woman work outside
her compound, have a limited number of children, and remain a "proper
Muslim woman"? Can a woman choose a lifestyle, adopt a worldview,
which stands outside of ones privileged by "her people", by her family and
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remain marriageable? How do "traditional" mothers bring up daughters
who choose a lifestyle outside of the boundaries defined by traditional
roles? How do successive generations of women relate to the apparent
conflict between their worldviews? Which are the significant, pivotal
events in a woman's life? How do women experience marriage and the
changes which such an union may bring about in their lifestyle? Women
explain their life choices through what kind of logic: through the
reproduction of family values schemes and/or ethnic worldviews, through
the reproduction of Islamic worldviews and values, or through the
production of a "modernity" logic? I will address these questions in
Chapters 5 and 6.
4.3.2.4 Restructuratlon of the Islamic associative setting
The Islamic community in Cote d'ivoire has developed an extensive
institutional structure over the past 40 years or so in Bouake, including
local, regional and national institutions. Besides madrasas and mory
kalan schools, there are numerous mosques and Islamic associations.
There is one large city mosque in Dougouba neighbourhood behind the
grand marche, and all the neighbourhoods have local Friday mosques as
well as mosques in individual compounds. The largest mosque and all
the neighbourhood mosques have male and female associations
responsible for the running of the mosque and events involving the
community of the faithful. Most mosques have women's associations that
are mainly concerned with the socioreligious life of the neighbourhood.
Most of the time, the women who participate in these associations are
older women who have passed childbearing age. These associations
gather money for marriages, baptisms, funerals, and other activities that
include a component of economic assistance. The members of these
associations may also congregate to welcome worshippers who have
participated in the yearly pilgrimage to Mecca, and they co-ordinate the
organisation of special religious celebrations that take place at the
mosque. For instance, at the time of all-night-Iong prayers at the mosque,
during Ramadan or for Donda, women members of these associations will
organise food and refreshment. The money will be taken from the
common funds gathered from individual members' dues or from a special
collection. The men's association will organise the prayers and the
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preaching: they will choose a preacher or they will invite one, and they will
manage the material side of the event (sound and lighting systems, and so
forth). The mosquels men IS associations are concerned with religious
matters and the running of the mosque. They will appoint imams,
muezzins, mosque je/iw, and the like. They also organise preaching for
special events and they may gather to read the Qurlan. These mosquebased associations usually unite women or men of the same
neighbourhood who worship together. As most neighbourhoods will have
more than one local mosque, each mosquels association will most likely
unite the individuals who live in neighbouring streets. The elder members
intervene in cases of neighbourhood-based conflicts amongst individuals.
They also serve as means of communal integration for newcomers to the
neighbourhood, and they maintain a network of information inside the
neighbourhood. News of social events such as marriages, births, and
deaths, as well as special celebrations and events, will be transmitted at
the mosque during the early morning prayer by one of the local dje/iw and
the members of the mosque association will make sure that individuals
who are absent will find out. The first such association was created in
Koko and then in Oar-es-Salaam. Currently, these Islamic associations
are present in all the neighbourhoods where mosques and Muslims can
be found. All the Muslim inhabitants of the neighbourhood can partiCipate,
even if they only go to the mosque for Ramadan and Tabaski, but only a
portion of the neighbourhood Muslims participate on a regular basis.
As I have also mentioned, there also are a number of national
Islamic associations which were created under the rule of the POCI -- such
as the CSI (Conseil Superieur Islamique) and Coordination (the regional
Islamic association in Bouake that was tied to the CSI and replaced by the
CNI in 1994) -- and which have had branches in Bouake for a few
decades. However, the beginning of the 1990 democratic movement has
brought about the development of existing Islamic associations. Since
then the Muslim collectivity in Cote dllvoire has been transformed to the
extent that new institutions claiming national representation have
emerged. The process of mUltiparty-ism has encouraged the growth of
associative structures, which have been taken out of the exclusive control
of the national government and have, as a result of this, multiplied. Until
1990, any association which was not recognised by and, consequently,
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under the control of the ruling party was deemed illegal; and, the
memher? of such associations could be arrested and imprisoned. Such
a proliferation of Islamic associations has brought about a restructuring of
the Islamic collectivity, as well as the concentration of Islamic social claims
around the CNI and subsidiary associations (such as the Association des
Femmes Musulmanes de Bouake), LlP-CI, and the AEEMCI (Association
des Eleves et des Etudiants de Cote d'ivoire.)
These Islamic associations are relatively successful in their social
claims and certainly provide a viable locus of identification for young
urban Muslims. Since the 1990s, Islamic associations are organised on a
stratified basis, from national associations all the way down to
For instance, the CNI is a national
neighbourhood associations.
association. It places itself under the rule of the Conseil National des
Imams. It has a number of regional equivalents in some of the major cities
of the country, such as the CNI in Bouake and the Islamic women's
association of Bouake. Other regional associations are aligned with the
CNI, such as LlP-CI in Bouake. And a number of local associations are
satellite associations to the national CNI, such as AMAR in Air France 1,
Bouake. The AEEMCI has a similar pyramidal structure, starting with the
national association and going down to local associations in the various
cities. However, some Islamic associations are not part of these large
national structures.
Before 1990, there existed only one national Islamic association
(CSI) that was officially recognised by the national government. The CSI
was created in 1979 under the initiative of the Union Culturelle
Musulmane, an international organisation that was active in Cote d'ivoire
at the time. Now there are two national Islamic associations that claim to
represent the Islamic collectivity of Cote d'ivoire: the CNI and the CSt.
Both associations have representative bodies in most of the sizeable cities
of Cote d'ivoire. In Bouake, the CSI has no office. But, at the time of the
For
1995 electoral campaign, it became more active in Bouake.
Ramadan, the president of the association came to Bouake to preach at
the Grande Mosque in Dougouba and to distribute sums of money and
cartons of sugar to the different Islamic associations around the city. This
visit was boycotted by the members and supporters of the CNI in Bouake.
The CSI's visit to Bouake was seen as motivated by a political desire to
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acquire votes for the PDCI in anticipation of the upcoming elections. The
CNI has had an office in Bouake since 1994. Its local president is a
madrasa teacher whose family, which originated from Odienne, is well
connected politically and religiously in Cote d'lvoire. 12
CNI and CSI are competing for the status of national umbrella
Islamic association across Cote d'ivoire. The overt conflict between the
CNI and the CSI was well publicised in Fraternite Matin (the official PDCI
national newspaper) and La Voix (the newspaper of the Front Populaire
Ivoirien, the second largest political party in Cote d'ivoire). The conflict
between CNI and CSI began with the creation of CNI in 1993. The seeds
of the creation of CNI were sown at a general meeting in Abidjan in 1992
during a meeting of the Organisation Culturelle Islamique. During that
meeting, the imams of Cote d'ivoire and other Islamic leaders expressed
their concern about the president of CSI who was accused of embezzling
money from CSI, and asked that he resign from his position. Dissidents
from CSI met later at the main mosque in Adjame to form a new
The national armed forces
association and to elect a president.
intervened, and acts of violence were committed against the partiCipants at
the meeting. Houphouet-Boigny personally apologised and officially
recognised the new association by sending three ministers along with the
Minister of Defence to its inaugural meeting in January 1993.
Subsequently, CSI brought CNI to court on grounds that the latter
association had no right of existence as CSI already existed, as the official
It was
representative of the Islamic community in Cote d'ivoire.
subsequently under the claim of multiparty-ism that the CN I was permitted
to proceed and to establish representation throughout the country.

12 The position of the family of the CNl's local president was made clear at the time of his
mother's funeral in April 1995. His father was a well known imam in Bouake and his wife's
father is a well known marabout in Mali. I attended the third day after the funerals, which is
the first day of sarakabo (donations). These days of donations are occaSions of social
meeting and of honouring social obligations. Members of the family of the deceased
person, friends, members of associations to which members of the family of the deceased
belong, and social and religious "clients" of the family (in other words, the members of the
deceased family's social networks) come to offer their condolences to the family of the
deceased as well as sums of money. When I attended the sarakabo, in the morning, the
family courtyard in Koko was already full of women, and the tarpaulin outside, reserved for
the men, was already quite full. The main moment of the sarakabo takes place in the
afternoon after the lansera prayer (16:00). The morning attendance is only in preparation
for the afternoon event. Present were also a number of local and national political figures
and members of the religious elite in Bouake (imams, madrasateachers, LlP-CI members).
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The POCI's relationship to the CNI and the CSI is ambiguous and
wavering. Under the rule of Houphouet-Boigny, the POCI, as the ruling
party since independence, recognised the CNI and engaged in
negotiations with it. The CNI has been lobbying the national government
in order to acquire an educational status for Arabic teaching and Qur'anic
schools similar to national French-language education, which would imply
that these centres for Islamic teaching would have to modify their
curriculum to include a larger portion of French teaching, mathematics,
and so forth. It would also imply that an Arabic baccalaureate would be
equivalent to one in national French-language schools. Moreover, Ivorian
university education, as well as government jobs, would be open to
Qur'anic school students, which is not the case at the moment. At the
present time, students desiring to pursue their studies beyond the
madrasa level have to enrol in universities in Saudi Arabia or other
countries where Islamic universities can be found. The CNI is also
lobbying for the guarantee of salaries to imams and for governmental
contributions, both logistical and material, to the yearly pilgrimage to
Mecca. In 1995, leaders of the CNI were sent on the pilgrimage as
representatives of the Ivorian government. CSI, on the other hand, is the
sole recipient of governmental money allocated to Islamic groups and
plays the role of international governmental emissary to other Islamic
instances. In the opinion of the members of the CNI, the CSI is the
instrument used by the pOlitical power in place to divide Muslims across
the country.
The relationship between the CNI and the ruling party does not
seem to have been severed under the Bedie administration to the extent
that in 1994 for the first time, the POCI collaborated with the CNI in the
logistical and material organisation of the yearly pilgrimage to Mecca from
Cote d'lvoire. However, the CSI remains the POCl's official Islamic
organisation. The CSI was the main reCipient of funds from the POCI
during the 1995 pre-electoral period. In addition, the POCI's official
newspaper and the television channel seem to side with the CSI in times
of conflict and in exposing "scandals" within the CNI. POCI-controlled
media also advertise only events that are organised by the CSI, especially
at times of conflicting events for Ramadan and Tabaski. Still, the CNI runs
the Islamic programme Allahou Akbar on national television.
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In Bouaka, since 1994, CNI has an active subsidiary association:
Association des Femmes Musulmanes de Bouaka (AFM). 13 As in the case
of the CNI, it was created in 1993 to replace the women's section of
Coordination.

The CNI in Bouaka replaced Coordination in 1994 on the

grounds that the latter association was made up predominantly of
bureaucrats who were not sufficiently aware of issues of concern to
Muslims in Cote d'ivoire and 'did not include enough Islamic experts -such as teachers, preachers and imams, and the CQnSAii Suparieur des
Imams.14 The executive committee of AFM is mostly made up and run by
professional women (midwives, doctors, office workers, governmental
workers, schoolteachers), who are in large part ex-Coordination members,
and by female Qur'anic teachers (only one, but she is very active).15
Women of other socioeconomic backgrounds also partiCipate, on a less
regular basis, in the AFM as representatives of more locally based Muslim
women's

associations,

essentially

mosque-based

associations.

Moreover, core members of AFM are not of the same age group as
members of mosque-based associations.

Mosque-based associations

tend to be made up of older women in their fifties and up, but women
participating in the AFM are younger -- the average age of the members is
in their forties.
Despite its emergence prior to the beginning of multiparty-ism,
A~EMCI

is a major player in processes of identification pertaining to

young Muslims. As a national Islamic students' association, it plays an
educational role (the teaching of Islamic practice) across the country,
which becomes increasingly significant in light of the centrality of Islam in
13 In many cases where a national or regional association exists and is run by men, there is
an equivalent women's association.
14 It is true that there are a number of Islamic experts in CNI and AFM, nonetheless
bureaucrats remain highly represented in both associations. In the context of multipartyism, a significant focus of dissension and distinctivity between CNI (and AFM) and CSI is
allegiance to the PDCI.
15 Amongst Islamic women's associations, CSI draws most of its support from the main
mosque's women's association in Sokoura. This became obvious at the time of the
electoral campaign when most of the money distributed by the CSI to local Islamic
associations in Bouake was given to this women's mosque association.
It should be noted that the different associations do not necessarily overtly display
or assert their affiliation with one of the two national associations. In some cases they do, as
in the case of LPI-GI, AMAR and AFM with CN\. In other cases the affiliation is not stated,
but the analysis of SOCial networks and examination of the sources of funding renders the
affiliation obvious. Yet, other local aSSOCiations function outside of the conflict between
CNland CSI.
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processes of identification and of the restructuring of Islamic education
and associations. In many cases, it has also been the springboard for the
creation of neighbourhood-based Islamic associations.
It was during the early 1970s that an interest in creating such an
association emerged. At first, the POCI opposed the creation of a new
Islamic association and proposed that Muslim students join the MEECI
(Mouvement des Eleves et des Etudiants de Cote d'ivoire), which was until
1990 the official youth movement of the POCI. Muslim students refused
because they considered that their goals were religious and not political,
as in the case of the MEECI. Between 1972 and 1978, young Muslims
created the JEMCI (Jeunesse Estudiantine Musulmane de Cote d'ivoire),
which served as a springboard for the establishment of AEEMCI. In 1978,
the POCI decreed that the AEEMCI was henceforth to be the official
Islamic association for students in the country.
:In keeping with its educational purpose, the association holds
annual national conferences and seminars on Islam and its practice. It
organises Arabic language classes for non-madrasa students, who
otherwise are not taught Arabic. It holds weekly Friday prayers in the
Iycees where it is established and on both university campuses (Abidjan
ad Bouake). And, it conducts yearly classes on the preparation for
Ramadan and Tabaski in Iycees and on campuses. Besides uniting
Muslim. students, AEEMCI has for its main objective the promotion of the
understanding of Islam by students who are in French-language national
schools. On paper all Muslim students can belong to this association
(French-language national school students and madrasa students alike),
but, in practice, local and regional branches are mainly found in Frenchlanguage schools and at both campuses of the national university.
University students are very active. In 1993, AEEMCI sought to create a
common association with the Association des Eleves Franco-arabes de
Bouake. Only two madrasas , Assakafatou el-Islamaya in the Zone
Industrielle and EI-Makasside el-Islamaya in Oar-es-Salaam, participated
in the activities of AEEMCI. In 1995, some students from Assakafatou elIslamaya were very active in AEEMCI and in the planning of internal
elections and concurrent activities.
4.3.3 Islam as an alternative
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The impact of the structural changes described above on the life
trajectories and life expectations of young men and women today has
been that their lifeworlds and worldviews differ significantly from their
parents and from other Muslim youth who have had different life
trajectories -- that is, young men and women who have not received a
formal education in madrasas or in national French-language schools -and who remain materially much closer to their place of origin in Mali). In
the case of Qur'anic schools, the shift from mory kalan-style schools
toward madrasa-style schools had for effect the creation of a gap in the
conceptualisation of Islam between today's young Muslim men and
women and their parents. Their experience of Islamic worldviews relies
on formal training and knowledge of the Arabic language. (I will discuss
this in more detail in Chapter 5.) The specificity of youth educated in
national French-language schools lies mostly in their use of the French
language as an everyday language, and their appeal to salaried
employment as a privileged lifestyle model.
However, as a result of the 1983-84 economic crisis and
subsequent measures of structural adjustment, young men and women
educated in national French-language schools experience a certain
frustration because it is no longer likely that they will obtain salaried
employment. In this perspective, Islam becomes a likely alternative to
worldviews based on notions of Western modernity. In fact, in the
contemporary literature, Islam often is considered as an alternative to the
predicament of contemporary African youth, that is, young men and
women who are powerless in the context of a gerontocratic society and
who must reckon with the partial decay of state and political apparatus
(Cruise O'Brien 1996; Young and Kante 1992; Villalon 1994). However, in
the case of Bouake, this would be only a partial explanation to the extent
that local factors also position Islam as a privileged worldview and
lifeworld, such as the experience of migration within the family, the
heterogeneity of urban life, as well as changes within the national Islamic
institutional structure, which have placed Islam as a central player at the
national level. 16 The restructuring and the expansion of national Islamic
l

16 Young men and women have been politically active in Cote d'ivoire but this political
involvement has mostly been seen amongst university students. Since the 1990 strikes
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associations provides a relatively cohesive environment (despite the
division between CSI and CNI) in which young Muslims can acquire a
sense of purpose and community.
In summary, Malian identity and related sya labels, Dioula identity,
Ivorian citizenship, or "being Westernised" might be viewed as likely to
present compelling worldviews for young men and women today.
However, in the contemporary sociocultural context of Cote d'ivoire, they
do not carry the same sociopolitical power as Islam. Mali and related sya
identities can be significant to processes of identification, but only to the
extent that they translate into a pride in originating from Mali and the great
Malian empires. The Dioula label is only significant for these young men
and women to the extent that Dioulaness is associated with recent
sociopolitical claims on the part of Muslims. Ivorian identity, despite
citizenship, is not an option because Muslims are increasingly defined as
"foreigners" by the pOlitical process since 1990. For some, Western
modernity is perceived by many in the light of the apparent bankruptcy of a
Western model of economic and social development, especially in the
aftermath of the 1983-84 coffee and cac(1) .' crisis.

4.4 Unfolding Identities: 3 case studies
At this point in the chapter, as a transition between the description of
the social position of the youth and the discussion of processes of
identification tied to Islam, I will present 3 case studies of young men and
the place of Islam in their Iives. 17 Such a discussion will allow me to
exemplify the processes which I have described in the preceding sections
of the chapter. The three young men presented here do not exhaust the
possibilities of life trajectories amongst young Muslim men in Bouake, but

and the first democratic elections in Cote d'lvoire, students have acquired a political role.
The student strikes and violence brought about the recognition of official multiparty-ism in
Cote d'lvoire. Since then, students at the national university campuses in Abidjan and
Bouake have repeatedly gone on strike demanding better conditions on the campuses
and changes in the present educational apparatus.
17 I have chosen to restrict my examples to case studies of young men since Chapter 6 is
strictly concerned with the description of women's life trajectories and worldviews. Both
sections of the thesis (this section and Chapter 6) should be read as in parallel.
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they are distinctive enough to highlight the main points that I have made
so far in this chapter.
1) Ahmed Toure
Ahmed is twenty-four years of age. He is his father's first son. He
was born into one of the remaining large joint-family trading businesses in
Bouake. His paternal grandfather migrated to Bouake when he was a
young man to get away from colonially imposed forced labour and taxation
in Braouli, his village of origin in Mali. He built a family-based business
trading in sugar and rice. Now, the family controls a large part of the trade
of sugar and rice in Bouake and has a branch of the business in Abidjan.
The business is run on the extended-family model. The junior men of the
family work for the business in exchange for food and lodging, brideprice,
and education for their children.
Ahmed was educated in a local madrasa, where he eventually took
a teaching position, but he left after two years because of the lack of pay.
He is presently unemployed and he divides his time between helping in
the family business in Bouake, trips to towns in the northern region of the
country for the family business, teaching at the local madrasa, and
"hanging out" with his male friends in the neighbourhood.
Ahmed is in a sense a stereotypical Dioula youth -- in local
parlance, "un petit Dioula." He fits the model of traditionalism held by
other young individuals who adhere to a Westernised lifestyle in that his
lifeworld stands outside of the French language national system of
education and the Ivorian version of a Western lifestyle. But his lifeworld is
also distant from the place of origin of his family in Mali. He does not know
Braouli. His mother, of Malian origin, was born and raised in Dimbokro, a
small town close to Bouake. He is what his elders and newly arrived
migrants from Mali would call a tabushi. Most of Ahmed's friends would
fall in the same category. They are all "Dioula ," but not necessarily of
Malian origin -- they may be from Burkina Faso, from Guinea, or from
Senegal. His two best friends are from Mali and Burkina Faso. Having
been educated within the madrasa schooling system, Ahmed speaks
basic French, but he writes it with difficulty. His social life is organised
around the young men and women who attended school with him or who
are associated with his family. Most of the time, he wears a boubou and
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another forms of local dress. He expects to find some work locally as he is
presently helping out with the family business. He would like to find
salaried bureaucratic employment, but he knows that it is out of his range
since he has not been trained within the French-language national
schooling system. His greatest hope, like numerous young men his age,
is to migrate to Canada or the United States. In ten years' time he hopes
to marry a young Muslim woman. He would like to marry a young woman
in her later teens who is not highly educated, if at all, and who will be a
good housewife and mother. His lifeworld is very much divided along
gender lines. He lives in a world of men, beside, but not necessarily with,
women.
His everyday life is organised around Islam. His day is timed by the
five daily prayers. His free time is spent listening to Islamic preaching and
reading Qur'anic texts, or teaching occasionally at the neighbourhood
madrasa. Outside these Islamic activities, he plays and follows closely
football, but he does not go to movies, discos, bars, and so forth. He
regards such activities as anti-Islamic and at the root of society's
decadence. His lifeworld is based on Islam. For instance, in terms of
attitudes toward marriage, he wants to marry a Muslim woman (of any
ethnic origin) and have children who will be brought up according to
Islamic tenets and, despite his expressed preference for monogamy, he
remains open to the possibility of having four wives in keeping with Islam.
Ahmed is also one of the leading figures in his neighbourhood's Islamic
youth association.
The Islamic lifeworld in which Ahmed participates is one based on
notions of universalism and of distance from "tradition." He does not
believe in ethnic divisions within the Islamic world: any true Muslim is as
good as any other. He believes one should not try to maintain ethnic
distinctions through marriage and other forms of social alliance. The basic
identity distinction is one relating to "being Muslim" or "not being Muslim."
He rejects the imposition of balmafuru on these grounds. 18 In this sense,
he establishes a difference between his practice (including that of his
peers), and the practice of his elders, whom he considers to be more
18 It is to be noted that in October 1997, Ahmed was forced by his family into a balmafuru
with the daughter of one of his paternal uncles. I will come back to the issue of power and
marriage practices in Chapter 5.
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entangled with "tradition" and ethnic segregation. Elders stick more
closely to traditional, i.e. "village", practices regarding rules of endogamy
and marriage rites, dress codes, performance of dance and music, and so
forth. By contrast, he sees himself as belonging to a group of youth who
have been trained systematically into the "proper" rules and precepts of
Islam.

2) Sekou Haidara
Sekou is twenty years old. He was born and grew up in Bouake.
His mother was born in Jenne, Mali, from where she migrated when she
married his father. His father was born in Bouake but of Maraka parents
from Gao. His father was a successful trader dealing in varied goods
(shoes, leather, garments, hats, and other Western goods); by his forties,
he owned a number of trucks, but with old age, his economic status
dropped significantly, and he now lives on the income from the courtyards
that he owns around Bouake. Sekou's mother has always practised petty
trade, mainly incense (ussulan ) and cooked food, from their house.
Sekou would like to visit Jenne because this is where his mother was
born. He has Ivorian citizenship through his father, but he considers that
his ancestry is in Mali. He would like to learn about his origins because
sometimes he feels that he is not Ivorian. He considers that COte d'ivoire
offers him better economic opportunities, but he feels that he does, not
belong in this country. He speaks neither Maraka nor Songhay, his
mother's native tongue. With his parents, he speaks market Dioula, using
a lot of French words. In fact, he considers that his Dioula is not very good.
Sekou is the second-to-Iast child of his mother's ten children. He
has four more half-siblings, children of his father, who are younger than
him. He grew up in Koko neighborhood in his father's compound. As did
all of his older siblings, he went to the national French-language schooling
system. His father felt that Western-style education was essential to
guarantee the future of his children. although he himself did not receive an
education, and cannot read French.
Sekou's aspiration for the future is to pursue his studies at university
level and to become an agronomist or an optician. But, in 1995, he still
had not obtained his baccalaureate 'despite the fact that his parents and
older siblings had managed to place successively him in three different
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schools to redo his last year of schooling. If he does not get his
baccalaureate, he wants to practise long-distance trade, as does one of
his older brothers -- who travels regularly to Burkina Faso to buy goods
that he sells in Bouake.
Long-distance trade is a frequently mentioned economic option, in
cases of failed education, by young men like Sekou. This kind of trade
follows the same routes as the traditional long-distance trading activities
(which are still practised, mainly in kola nuts, diamonds, fish, sugar and
rice), but for these young Western-educated men, the hope is to trade in
Western goods and to eventually extend their trading networks beyond
West Africa and to the Far East, South America, or North America. They
see themselves as hommes d'affaire, or Western-style businessmen,
rather than as dioula tche -- traditional West African long-distance traders.
Sekou received no formal training in Islam. He learned to pray with
his father at home. One summer, when he was six years old, he attended
summer classes at a madrasa in Koko, as do numerous children who are
educated in national French-language schools. He does not pray
regularly; he may pray a few times a week, but he does not respect the five
daily prayers. He decided to pray with his arms crossed, following the
Wahhabiyya doctrine. His parents are not Wahhabs, but he decided to
follow one of his cousin's practice of Islam. This does not affect his
relations with his family. He goes to the mosque only for Tabaski and
Ramadan with his father and older siblings living in Bouake. But he does
not fast during Ramadan .- he claims that he has not acquired the habit
yet; he is too used to smoking and eating.
In 1988, he became a member of the AEEMCI and he participated
in a seminar in Abidjan. But, since 1992, he has not been a member of
AEEMCI. Also, when he spent a vacation in Odienne a few years ago, he
joined a neighbourhood Islamic youth association there. But he does not
agree with the philosophy of neighbourhood-based Islamic associations in
Bouake. He believes that, as a young man, he needs to experiment with
ways of seeing the world other than Islam. For him, it is all right to go to
nightclubs and to drink alcohol, so that he will know what it is like. He
does not want to regret not having tried these things while he was young.
Participation in such associations also demands a lot of time and at the
moment he does not feel that he is capable of respecting his religion as he
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should. To him, it would be dishonest to participate in such an association
just to please people.
At eighteen years of age, he decided to get circumcised. Like a few'
young men his age, he did not get circumcised earlier on. His older
brothers were circumcised in the context of a group initiation ceremony,
but when his time came, such ceremonies were no longer practised in
Bouake. But, because he is from a Muslim background, he decided to get
circumcised at one of the local clinics. He also feels that he could never
marry a Muslim woman if he were not circumcised.
Sekou clearly does not live according to a Muslim worldview at the
moment. Besides not regularly respecting Islamic rituals, he drinks
alcohol and he regularly frequents bars and nightclubs. Until very
recently, he made a bit of money on weekends working as a OJ in one of
the nightclubs in the Commerce quarter. He also has numerous female
lovers. However, he claims that being Muslim is central to him and to his
sense of self. It is one thing that he has in common with his parents. And,
because he came from a Muslim family, he considers that he needs to
follow what his parents did. Moreover, being born into a Muslim family
gives him a feeling of belonging with his family and to the larger
community of Muslims around him. It also provides him with a sense of
self and a potential philosophy of life. He admires his mother for being a
good Muslim, and his greatest dream is to send her to Mecca. To him, the
most important thing that a parent gives to his or her child is education.
Education includes religion, formal schooling, and teaching good
behaviour at home. Children must learn that they were created by GOd,
and for that they must know their religion. They can play around, but, at a
certain moment they must recognise their religion. Still, Islam as a lived
experience remains a thing of the future for Sekou. He considers that with
age his practice will change. He asserts:
Youth means that I cannot categorically follow the precepts of Islam.
But when I grow older and have my own family, I will require of myself
that I be stricter in my religious practice. I will also require that my
wife and children be good Muslims.
This discourse of later "internal conversion" is very common amongst
young Muslims (see Chapter 5 for more details). Older Muslims also

158
assume that youth are necessarily less orthodox than elders, and that
orthodoxy comes with age.
For Sekou, it is a prerequisite for marriage that his future wife be
Muslim. It does not matter to him whether she is Baoule, Gouro, Songhay,
or Maraka, but she has to be Muslim. Even if she is a Christian, as long as
she converts to Islam at the time of marriage, it does not matter to him. In
fact, at the moment, he dates women from all sorts of origins. It is common
that young men are very lax about the origin of the women they date
informally but, when the time for marriage comes, they usually become
very selective regarding their potential wife's religion and origin. As do
most young men his age, Sekou wants to marry for love, unless his mother
wants to "give" him a wife. He would accept an imposed wife to please his
mother because none of his older siblings have agreed to marry a wife
given by their mother. He wants to marry young, so that he can be
relatively close in age to his children. He wants to be able to discuss
matters with his wife on equal terms. But he wants to be autonomous
before he gets married. He hopes to be able to provide for his wife and
child. He privileges the Western model of family life, referring to
monogamy, a wife who is close in age to him and who has a job besides
domestic work, and few children.
3) Issouf Ba
Issouf is thirty years old. He lives in his father's compound in
Maraka kin (Maraka neighbourhood), Air France 1. Both his parents are
Fula, born in Mali. Issouf has been working in a primary school as a
French-language teacher for three years. He married two years ago and
has a young child, but he still lives with his aged parents and some of his
siblings because, since he just started working a few years ago, he does
not yet have the economic means to establish an independent household.
He married a young Fula woman from his father's village in Mali.
For this reason, in the context of Bouake, his marriage is considered to be
a balmafourou (a consanguine marriage). Issouf's wife was not educated
in Western-style schools. She can neither write nor read French, and she
barely understands it. She attended a madrasa in Mali for a few years.
She is in her early twenties. She remains in her father-in-Iaw's compound
to help with daily domestic chores.
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Issouf's life trajectory is framed within a discursive logic of internal
conversion (see Chapter 5 for discussion and more examples). When he
was in high school, he noticed that he had become very different from his
parents. He was very "Westernised," attending cinemas and buvettes
(open-air drinking bars), wearing Western-style clothes, speaking only
French, and going out with young women. As he puts it, he realised his
mistakes and decided to go back to Islam and to his parents' way of life.
However, since he does not speak Fula very well and since he does not
know much about his parents' traditional culture, Islam is the sole element
he has in common with them, and it is something he can perfect in
Bouake. "Going back to Islam" has brought him closer to his parents, as
well as to a more "respectable" way of life. Issouf works in a Frenchlanguage national school, but he tries to respect an Islamic way of life
(saying prayers, fasting during Ramadan, celebrating Islamic holidays,
following dietary taboos, not drinking alcohol) and to assert his religious
identity. Except when he is working, he wears a white jeleba-style boubou
all the time. Most of his friends are Qur'anic-school teachers and
members of Islamic youth associations in the neighbourhood. He is
learning Arabic at a local madrasa in Air France 1, which offers evening
courses for students from French-language schools, and he is trying to
learn to read the Qur'an in its original language. He has not benefited
from formal Islamic training in a madrasa because his father believed that
to attain employment his sons needed to be taught within the Frenchlanguage national schooling system. Frequently in Fula families, male
children are sent to French-language national schools, whereas female
children are sent to madrasa.
One element Issouf sees as central to his Islamic identity is the
necessity to maintain a separate life from women. He adheres to an
Islamic logic of sexual segregation; in his opinion, sexual segregation is
the only way to guarantee a proper respect for Islamic practice. It prevents
one from being tempted to engage in actions that are not sanctioned by
Islam, such as extramarital relations. For this reason, he prefers that his
wife not work outside of the compound and that she lead a secluded life
with his own mother. His wife and his mother participate in the activities of
an Islamic youth association in Maraka kin that adopts an attitude of
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sexual segregation, separating women and men for the regular meetings
and during general activities.
A few years ago, Issouf was one of the four founding members of a
neighbourhood-based Islamic youth association.
He was the first
president of the association and he is now an active member. When he
was a student, he also was a member of the AEEMCI branch in his /ycee
in Bouake.
* * *
In the three cases briefly presented here, Islam is the cornerstone of
identity processes. However, Islam as a worldview is not defined
singularly. The versions of Islam elaborated by these three young men, as
well as by other youth, are multifaceted. 19 Whereas Issouf adheres to a
version of Islam that is closer to reformed visions of Islam, Ahmed
subscribes to an "educated" notion of Islam and Sekou conceptualises
Islam as an ideal lifestyle for the future. Issouf and Ahmed's notions of
Islam remain quite similar to the extent that they both emphasise the
necessity to read Arabic so as to read the Qur1an in its original form.
Ahmed acquired such knowledge through his formal education in the
madrasa system, whereas Issouf acquired it, as an adult, by participating
in evening or Sunday classes. For both, Islam is also at the centre of their
lifeworld, whereas for Sekou, it remains an ideal. Sekou's Islam is tied to
the Ivorian model of modernisation which, in turn, is based on a locally
perceived notion of Western modernity, linked with enduring ties between
Cote d'lvoire and France. Ahmed and Issouf's Islam is one based on a
logic of universalism and an "educated" practice of Islam. Both are seen
as modern, as products of a process of modernisation, in relation to
"tradition," but again "tradition" is not the same for each version of Islam.
Sekou considers Ahmed and Issouf's lifestyles to partake of "traditional"
lifeworlds, whereas for Ahmed, the traditional world, from which "his Islam"
is moving away, is one associated with village practices in Mali and with
the practices reproduced by elders in Bouake. Issouf conceives of an
Islam that is seen as the ideal "traditional Islam" of his elders, an Islam
closer to his ancestral origins.
19 In Chapter 6 I will present other versions of Islam as they unfold in women's lives.
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The plurality of the versionings of Islam points to the historical
contingencies of identifying as a Muslim in Bouake today. Moreover, the
"educated" version of Islam which is exemplified by Ahmed's experience
corresponds to the versioning of Islam which has recently emerged in
neighbourhood-based Islamic youth associations. Neighbourhood-based
Islamic youth associations constitute the most visible sociological
manifestation of the centrality of Islam as a marker of identification
amongst young men and women. In the last two sections of this chapter, I
will, first, consider the modalities of differentiation amongst Muslims in
Bouake in order to depict the general Islamic environment in which young
Muslims are identifying today. Second, I will retrace the history of
neighbourhood-based associations, describe their members, and briefly
examine their internal structures. In Chapter 5, I will describe in more
detail the "educated" version of Islam that is produced within Islamic youth
associations and which is socially significant to the extent that it is
articulated around a rejection of the Western world and a critique of the
"traditional Islam" associated with elders.

4.5 Identifying as a Muslim In Bouaka
In this section, I will first briefly address the questions of who is
defined as a Muslim and what is defined as Islam, in both emic and etic
perspectives. Second, I will describe historical conditions of religious
stratification and social division amongst Muslims.
4.5.1 Who Is a Muslim and what Is Islam?
I will opt for sociological definitions of Muslims and Islam, as Robert
Launay does (1991, 1992), and define as Muslim anybody who claims to
be a Muslim, whether practising or not, and Islam as anyone of the
definitions offered by these individuals. As such, Islam is apprehended as
an identity label, to the same extent that ethnicity would be. But, as Robert
Launay specifies:
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In this sense the category "Muslim" functions much like an ethnic
label; just as forms of speech, dress, etc.... , may symbolise ethnic
identity, but are not equivalent to it, so Islamic rituals might symbolise
Muslim identity without defining it. Whether Islam is conceived as a
faith in the full sense of the word -- a question of interior commitment - or as an identity label, it is either more than or less than -- in any
case other than -- a moral community. (Launay 1991: 20)
In this perspective, Islam is seen as a lived experience implying lifeworlds
and worldviews. Then, the questions to be addressed are which practices
and rituals are defined as Islamic and by whom? And, how do Muslims in
Bouake establish distinctions amongst themselves?
In the contemporary context of Bouake, there are a number of
elements that socially distinguish Muslims from non-Muslims. Respect of
the Sunna is the basic condition that needs to be fulfilled to be regarded
as a Muslim -- that is the five daily prayers, fasting during Ramadan, and
abstention from drinking alcohol and consuming ritually unclean meat.
Nonetheless, the five daily prayers remain the central identity marker
differentiating Muslims and non-Muslims. The basic question a Muslim
asks to identify another Muslim is: A seri ke wa walima a te seri? (Does
this person pray or not?). "Praying" here means praying according to
Islamic rites. I would argue along with Robert Launay (1991) that prayers
are central markers between Muslims and non-Muslims because their
performance is socially visible. The same could be said of the practice of
spitting during Ramadan; despite the fact that it is not prescribed by Islam
and that many Islamic scholars criticise public spitting during Ramadan as
unclean, numerous Muslims in Bouake spit constantly during Ramadan to
publicly display their respect for the fast -- the logic is that nothing should
be ingested while the sun is up, even saliva. Other markers distinguishing
Muslims from non-Muslims are the celebration of Muslim calendar
holidays and participation in the Muslim ceremonies that punctuate the life
course (den sereli or baptism, furu or marriage, and suko or funerals).20
Parenthetically, Bouake, in the social representations of both Muslims in
the city and other Ivorians, is regarded as an orthodox Islamic city -- that is,

20 In Bouake, the historical distinction between mory(scholar) and tun tigi (warrior) found in
the Mande world is not present, contrarily to the case of KtJr~ogo (Launay, 1991).
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Muslims in Bouake are regarded as particularly faithful to their religion.
And in fact, Bouake is one of the centres of Islam in Cote d'lvoire today.

4.5.2 Modalities of differentiation amongst Muslims: the
questions of religious stratification and social divisions
amongst Muslims In Bouake
Historically, a number of elements can be evoked when describing
processes of differentiation amongst Muslims, such as the four legal
schools, the different Sufi brotherhoods, mystic orders, and reform
movements (Lewis 1970). In Bouake, three principal elements emerge
through processes of differentiation amongst Muslims in Bouake today: the
Wahhabiyya/non-Wahhabiyya distinction; levels of education in formal
Islamic training and knowledge of Arabic; and levels of "Arabisation" as
displayed by dress and other elements of material culture. To a certain
extent these three modalities of distinction are tied to one another (the
Wahhabiyya movement is associated with the Arab world, the idea of
formalising Islamic education emerged in great part from the original
Wahhabiyya movement of the 1950s, and so forth). However, it is beyond
. the scope of this study to try to disentangle the historical continuities and
discontinuities that may or may not tie together these three modalities of
identification .. In the context of this study, I discuss them as separate
factors because they are relevant in different social situations.
Sufi brotherhoods (or, in Banmanan/Oioula, syaw or Isla maya
brofaraw), such as the Qadiriyya and Tijaniyya brotherhoods, are not
particularly present in Bouake's Islamic religious setting. Amongst the
individuals and institutions that I have frequented during my fieldwork,
distinctions between Muslims are not expressed on the basis of other
brotherhood than the Wahhabiyya brotherhood: in fact, names of other
brotherhoods were never mentioned. 21 In Bouake, brotherhoods, except
for Wahhabiyya, are regarded by most Muslims as a Senegalese
phenomenon. Each time, and in very diversified contexts, that I inquired

21 I am aware of the fact that brotherhoods may be "secret" or "secretive" institutions and
that one should not necessarily expect that they will be mentioned publicly. Still,
considering the level of intimacy with the everyday life of numerous Islamic youth that I
achieved, I would have been able to "observe," in some fashion or other, participation in
brotherhoods if this was the case.
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about brotherhoods, I was sent to the Senegalese quarter in Soukoura
neighbourhood where one can find Senegalese brotherhoods.
The most socially significant distinction amongst Muslims in Bouake
is between Wahhabs and non-Wahhabs, or between "people who pray
with their arms crossed" and "people who pray with their arms aside their
body." Note the absence of a specific label for non-Wahhab Muslims.
This un-named portion of the Muslim collectivity in Bouake is perceived,
and considers itself, as the majority in the city and in Cote d'ivoire.
The basic distinction between Wahhabs and none Wahhabs is not
specific to Bouake. It is present in other cities such as Korhogo, Dimbokro,
Agboville, and Abidjan (Lewis 1970; Launay 1992). In fact, the greatest
diversity of the different branches of Islam is found along the north-south
commercial axis between Mali and Abidjan. Due to the historical link in
West Africa between Islam and long-distance trade, Islamic movements
and doctrines have penetrated and settled in Cote d'ivoire in major
commercial centres along the railway, where Dioulas of heterogeneous
origin are found in large numbers (Lewis 1970; Nicolas 1981; Coulon
1983; Amselle 1977). As one of the main trading cities in Cote d'ivoire,
Bouake was the centre for the implantation of Wahhabiyya in the country.
In the 1940s and 1950s, the Wahhabiyya community in Bouake was the
largest in the region (Kaba 1974; Triaud 1979).
Both Wahhabs and non-Wahhabs are opposed to doctrinal and
practical divisions within the Muslim collectivity. They both claim to follow
the rules and precepts of the Qur'anic texts in the strictest and simplest
manner, closest to that of the Prophet's original Islamic community. Both
contend that divisions and conflicts between Muslims result from lack of
knowledge or false knowledge, and they believe that misunderstandings
result from not knowing how to read the Qur'an. In this sense, each
branch claims orthodoxy and rejects the other branch on grounds of
heterodoxy. Still, Wahhabs are identified by non-Wahhabs as an austere
"reform" movement -- that is, a movement that claims its religious practice
is devoid of the perversions that have been instituted over time and which
are practised by the majority of believers. 22
22 It is to be noted that in French, the word locally used to refer to such reform movements
is fondamentalisme.
Public discourses about fondamentalisme, that is, Islamic
fondamentalisme, emerged mostly in the aftermath of the 1990 elections. At the time,
non-Muslim Ivorians perceived the rise and growth of numerous Islamic institutions
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However, the distinction between Wahhabs and non-Wahhabs, as
in the case of Muslims in the Korhogo region (Launay 1991), is not socially
expressed through debates about doctrinal differences, but through the
outward practice of the religion: ways of placing the arms during the
prayer, personal appearance and dress, and different attitudes to women.
These means of asserting distinctiveness from the majority Muslim
collectivity are based on notion of "humility" and the rejection of
ostentation in prayer, saraka (monetary and material gifts on the third,
seventh and fortieth days after a death), clothing, women's behaviour, and
saint worship. Prayer is the central element of distinction between
Wahhabs and non-Wahhabs. The majority of Muslims follow the Malikite
rite praying with their arms outstretched, whereas Wahhabs pray with their
arms crossed in the fashion of other Sunnite orders. Wahhabs perform
communal prayers at the time of Ramadan.
Wahhabs are opposed to Sufi brotherhoods, to ethnic and
nyamankala distinctions and to maraboutage, as well as to practices such
as the extensive distribution of saraka.
Their attitude to financial
contributions and spending performed during funerals is more restrained
than the majority of Muslims. Non-Wahhab Muslims in Bouake exchange
great sums of money and distribute food at the third, seventh and fortieth
days after a death -- public events associated with these days are called
sarakabo in Dioula/Banmanan.
Wahhabs are very critical of such
practices, considering them to be perversions of the original religious
doctrine. They tend to restrict the exchange of money, and there is no food
offered during sarakabo.
Regarding women, the attitude of Wahhabs is associated with
women's seclusion and strict gender segregation: women are clothed from
head to toe in a black robe with face covering; they are not allowed to be
seen by men other than their husband, their father, or their male siblings;
and their circulation outside of their compound is very restricted and
controlled by their father, male siblings, or husband. As a consequence,
they are not present at public and social events. In terms of specific dress
code and personal appearance, Wahhabi men tend to grow a beard which
they never cut, wear a white skull cap and a white jeleba -style gown.
(aSSOCiations and schools) as a menace fondamentaliste, that is, a "fundamentalist threat."
(see Chapter 3 for more details)
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Also, Wahhabi men never touch women except for their wife, mother, and
children; they never shake hands with women in public, for instance.
While it is important to recognise that the distinction between
Muslim groups (Wahhabs and non-Wahhabs) can take the form of a very
rigid division, this distinction can also, in many cases, remain fluid and
malleable. For instance, there are families in which members, even those
living in the same compound, do not follow the same rules of religion in
practice. Some may follow Wahhabi practice whereas others follow the
practice of the Muslim majority. One may also encounter couples who do
not worship in the same manner, but this is more rare. Some Islamic
institutions also have mixed membership in terms of mode of Islamic belief
and practice. There are mosques, Islamic associations, and Qur'anic
schools which are specifically Wahhabi, such as the Anas Boun Malik
madrasa on Rue 4 in Air France 1 and one of the small madrasas in
Belleville neighbourhood.
There also are two well-known Wahhabi
mosques in Bouake: one in Djambourou neighbourhood, the first to be
built, and one in Belleville. In most non-Wahhabi institutions, one will also
encounter Wahhabs, either as students or members of associations.
The first national Wahhabi association (Organisation des
Musulmans Orthodoxes de la Cote d'lvoire) was not a prominent force in
national questions concerning Muslims while I was in Bouake. Moreover,
the Wahhabi/non-Wahhabi distinction is not invoked in national Islamic
associations such as LlP-CI, CNI, or CSt. Wahhabs participate in such
associations on the same footing as non-Wahhabs. The president of LlPCI in Bouake, in 1993, was a Wahhab.
Islamic youth associations also stand outside of the Wahhabiyya
and non-Wahhabiyya distinction, despite the fact that their principles
resemble those made by the early Wahhabiyya movement in Mali and
Cote d'lvoire (Kaba 1974; Triaud 1979; Amselle 1985). In the context of
the 1950s, the Wahhabiyya movement appeared as an ideology of
resistance chosen mainly by young Muslims to fight against the
gerontocratic character of their community. Moreover, it also opposed
itself to westernisation and to French domination. This movement was
based on the necessity to learn to read the Qur1an in its original Arabic
and to reform the existing Islamic schooling system. These claims are very
similar to the version of Islam which is produced within the context of
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Islamic youth associations (see, Chapter 5 for a detailed analysis).
However, neighbourhood-based Islamic youth associations should not be
examined through the Wahhabi/non-Wahhabi dichotomy. I believe that
their development is specific to the 1990s Ivorian context.
Some
associations' memberships are made up of a significant number of
Wahhabs, but I would argue that the presence of Wahhabs in these
neighbourhood-based Islamic youth associations is rather due to the
location of specific associations. Usually, neighbourhood-based Islamic
youth associations gather the inhabitants of a few streets in the
neighbourhood where they are established. Thus, these associations
gather individuals who, as neighbours, participate in the same social
networks, have grown up together, go to school together, and so forth. In
these cases, the presence or the absence of Wahhabs is not due to
doctrinal orientation, but to facts of daily life. For instance, AJMAF
(Association des Jeunes Musulmans d'Air France) is more or less made
up of inhabitants of Rue 1 to Rue 14, whereas AMAR (Association des
Musulmans d'Air France) covers the streets numbered 18 to 30. AJMAF is
located in the Maraka quarter of Air France 1, and in Bouake, a large
portion of Wahhabs are of Maraka origin. 23 So, a large number of the
members of AJMAF are Wahhabs. The association does not regard itself
as Wahhabi per se -- despite the fact that the Wahhabi element in its
membership may partly explain some of the doctrinal orientations of the
association, especially regarding gender relations and status. (I will
discuss the question of gender segregation later in the chapter.)
In fact, outside of public discourses and perceptions, the
Wahhabi/non-Wahhabi distinction is relevant only in certain specific
contexts, especially regarding the choice of madrasa, and the construction
and direction of mosques. In other types of context, other elements of
solidarity and particularism are appealed to.24 In Cote d'ivoire today,
socio-religious differentiation is not played out at the level of religious
23 In Mali and in Cote d'ivoire, adherence to Wahhabism has been highest amongst
prosperous long-distance merchant groups and communities (Triaud 1986; Launay 1982;
Amselle 1985). In Bouaka, this is the case with the Marakas. In terms of ethnic
stereotypes, Marakas are regarded, and more often than not consider themselves to be
"the traders", the group with the longest standing, most prosperous trading tradition. As a
group, they are very highly represented amongst trans-regional (extending to Gabon and
Central African Republic, Saudi Arabia, and Hong Kong) itinerant traders.
24 Louis Brenner has noted the same phenomenon in Mali (1993).
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doctrines, but rather in terms of the relationship to national political power
(inclusion/exclusion on grounds of "being Muslims" and "being citizens").
Considering the conflicting, often violent, relationship between
various Muslim sects elsewhere in the world (Algeria, northern Nigeria
and Afghanistan, to name a few), it is surprising to notice that, first, the
boundaries between forms of worship are not so rigid and, second, that,
despite mutual rejection and criticisms, there is a conscious commitment to
mutual peace and tolerance. 25 This is despite the fact that amongst the
general public in Bouake, Wahhabs certainly have a bad reputation. 26
This is typical description of Wahhabs by a non-Wahhab:
Wahhabs are not good because their women cannot go out and they
are forced to be covered. And, the men are hypocrites who use
extreme control with their wives while they constantly womanise
outside of the household. (Amina, aged 62, Air France 1)
But they are tolerated, and Wahhabs themselves tolerate non-Wahhabs. It
can also be pointed out that "tolerance" is a privileged Ivorian political
theme. "Peace, tolerance and discipline" was a much-emphasised motto
of the late Felix Houphouet-Boigny and has been perpetuated by his
successor Henri Konan Bedie.
The attitude of tolerance is explained, by individuals questioned
about it, in reference to past conflicts. According to local oral renditions, in
the 1940s, a young man named Ladji Tiekod0 27
who was born in Marabadiassa and who resided in Beoumi, went to
Mecca. From Mecca, he brought back Wahhabism to Cote d'lvoire.
He settled in Bouake. At that time, in Bouake, there were armed
confrontations between his group and the other Muslims at the
wolofo (Senegalese mosque).28 Similar confrontations took place
25 Here, tolerance does not necessarily imply respect. It only means that acts of violence
and overt aggression are not performed and sanctioned as they were, and still are, in other
contexts, such as Algeria or Iran.
26 Barbara Lewis noted that amongst her informants in the South West in 1968-69, the
term Wahhab was an insult and a calumny (Lewis, 1970). It is not quite the case in
contemporary Bouake to the extent that Wahhabs now are quite well established,
religiously and financially, in C6te d'ivoire.
27 Ladji in Dioula is the equivalent of AI Hajj, that is a man who has made the pilgrimage to
Mecca. It is also used when one's piety is emphasised. The female equivalent is Hadja, the
equivalent to AI Hajjia.
28 The term walata refers to both Wolofs and Senegalese more generally. In this context,
it is used to refer to Senegalese in general. The same can be said for the use of the term
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in Marabadiassa. There were even confrontations as far as Burkina
Faso. 29 (Siaka, age 35, Oar-es-Salaam)
Felix Houphouet-Boigny had to intervene along with the French colonial
army in order to close off the Senegalese mosque 30 and to stop the armed
confrontations. 31 As a result of the horror of such an event in which many
people died, Muslims around Bouake now advocate tolerance. Moreover,
since the 1990s, there has been a concerted effort amongst Muslims in
Cote d'ivoire to unite their actions rather than to remain divided, especially
in a context where they perceive that the Ivorian government is trying to
divide them. 32 The CNI is a major player in this concerted effort.
Other modalities of identification and differentiation amongst
Muslims in Bouake today are tied to "Arabisation." Following Louis
Brenner (1993), "Arabisation" refers to the diffusion of modes of schooling,
religious practice, religious ideologies, and material culture (mostly
expressed through clothing-styles) originating in the Arab world.
In
Chapter 5, I will discuss in detail the question of formal Qur'anic education.
The use of the Arabic language is regarded (by the local population) as a

Anango, which refers to Yoruba, but which has been extended to refer to all Nigerians.
29 Lansine Kaba, in his history of the Wahhabiyya movement in West Africa, recounts the
same story (1974). AI-Hall Tiekodo Kamagate, a former long-distance trader, after visiting
Mecca in the late 1930s and residing in the saintly city for a few years, returned to Bouake in
1944 as a learned scholar and a trader. He used young male traders, in contrast with their
elders, to establish his doctrine. He organised evening preaching so as not to conflict with
working hours. He had two goals: to suppress the accretions in Islamic practices made by
Sufis, and to develop a sociopolitical consciousness amongst Muslims to counteract the
French. He was arrested by the French in 1948 and confined in Marabadiassa in 1949. But
the movement persisted in C6te d'ivoire. However, the armed confrontation in Bouake
could not have taken place under Tiekodo's direction because it took place in the late
1950s and at the time Tiekodo had already been interned by the French colonial
administration.
30 This old mosque in Sokoura is called the "Senegalese mosque," but today this name
bears neither on the doctrinal orientation of the mosque nor on the ethnic origin of the
worshippers. The inhabitants of this section of the neighbourhood worship at the mosque
and its imam is of Malian Maraka origin. Individuals who do not inhabit the neighbourhood
may elect to worship at this mosque for the Friday prayer simply because they appreciate
the sermons of the imam, rather than because of some ethnic element. However, it is
possible that in the 1950s, the w%fo misiri was associated with Tijaniyya, which would
explain why Wahhabi and Sufi confrontations might have taken place at this specific
mosque.
31 Violent confrontations in mosques between Wahhabs and non-Wahhabs were frequent
at the time because one of the stakes was the control of mosques through the nomination
of imams (Amselle, 1985).
32 Similar efforts to break down the Wahhabilnon-Wahhabi divide have been seen in
Burkina Faso (Dao 1991 ).
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central indicator of arabisation. A high level of Arabisation is usually
highly regarded by Muslims in Bouake to the extent that it symbolically
establishes ties with Mecca. However, in certain contexts, it may be
regarded as a form of snobbism and a rejection of local models. For
instance, students of the Dar el-Arkhame madrasa in Sokoura have a
reputation for being "pretentious" on grounds of being closer to Middle
Eastern Islam. 33

4.6 Islamic youth associations
Aside from Islamic youth associations, other existing forms of youth
association are Christian youth associations (especially Protestant ones),
dance associations performing traditional African music and dances
(some of them have been very successfully commercialised), sports
aSSOCiations, students' associations, and Western-type associations such
There are no initiation
as the Lion's Club and the Rotary Club.
associations in Bouake today in which Muslims participate. As in other
parts of the country within Muslim communities, these associations were
abolished in the 1940s (Launay 1992).
In Bouake, and in Cote'd'lvoire as a whole, there exist two types of
Islamic youth associations. First, there are two national Islamic y'outh
associations: AEEMCI and AJMCI (Association des Jeunes Musulmans de
Cote d'lvoire). I have discussed the socioreligious role of AEEMCI
previously in this chapter. AJMCI is an umbrella association aimed at
uniting the actions of neighbourhood-based Islamic youth aSSOCiations. It
was created in 1992. Both associations appeal to a national membership
and are explicitly politically aligned and involved. In both cases, the

33 Dar el-Arkame is the largest madrasa in Bouake. It is one of two madrasas where
students can obtain an Arabic baccalaureate. It has also the widest curriculum. Its founder
and director was trained in Saudi Arabia and seems to maintain good ties with Saudi
institutions. Moreover, the school is known for its overt alignment to an "Arab form" of
Islam: the rules of language use in the school are very strict (only Arabic is allowed to be
spoken in the school), the dress code is also very strict. Students and teachers wear jeleba
-style boubous and Saudi-style head scarves for men. The snobbism of the school is
associated with these cultural codes of behaviour: wanting to be identified with Saudi
Arabian Islam by opposition to local Islam. Moreover, it does not help that the director, who
is of Song hay origin from Jenne, refuses to speak Dioula, despite living for decades in
Bouake. He speaks only Arabic or Song hay.
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leaders of the association claim that they are strictly religious associations,
but if one retraces the social networks and the activities of the association,
their political involvement in Ivorian national pOlitics is obvious. However,
neither association is tied to the PDCI in the way that the C SI is.
The second type of Islamic youth association is the neighbourhoodbased associations. In Bouake, neighbourhood-based Islamic youth
associations are perceived by both Muslims and non-Muslims as a
growing societal phenomenon. Islamic youth associations started to
develop about ten years ago and increased noticeably in number since
then. Indeed, it seems certain that, on a neighbourhood basis, such
associations have come to replace other forms of youth association in
which young Muslim men and women used to participate, especially
dance associations.
In Air France 1 in June 1995, for instance, there were three
neighbourhood-based Islamic youth associations: Association Musulmane
d'Air France (AMAR), Associations des Jeunes d'Air France (AJMAF), and
a third such association which was created in March 1994: Association
des Jeunes Musulmans de N'gattanikro (the section of Air France between
Kennedy and the railway. In "Dioula neighbourhoods" such as Dar-esSalaam or Sokoura, the number of Islamic youth associations is much
higher; in Sokoura alone, one can count at least fifteen such associations.
This growth of Islamic youth associations must be understood in the
context of the 1990s democratisation, the national restructuring of Islamic
institutions, the centrality of Islam in processes of identification affecting
young men and women, and the return of students from Islamic teaching
institutions abroad, as well as the global influence of Islam since the
1970s. In an emic perspective, their growth is explained through the
eschatological nature of Islam as the "true religion." It is commonly said
that, because Islam is the "true religion", young men and women are
realising that they should turn to their religion.
There were close to thirty neighbourhood-based Islamic youth
associations in Bouake in 1995. It must be noted here that these
associations, for the most part, were recently created, and they may be
short-lived. Some associations I was able to study closely saw their level
of activities decline between 1993 and 1995. And, it was in some cases
impossible to locate some associations that supposedly had existed
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previously. However, this is not to say that these associations necessarily
have a short life span or that their contemporary popularity is only a
passing phenomenon. In some cases, older associations are replaced by
new ones, have changed their names, or have merged to form larger
ones. This is the case in Sokoura neighbourhood, where seven of the
existing Islamic youth associations created an umbrella associations
(Union des Jeunes de Sokoura). Some of these neighbourhood-based
Islamic youth associations have also emerged out of existing Qur'anic
students' associations. Finally, some Islamic youth associations have
decided to join the Bouake branch of the national Islamic youth
association (Association des Jeunes Musulmans de Cote d'lvoire). This
association was formed in the context of the restructuring of Islamic
institutions in the 1990s (the period following the institutionalisation of
multiparty-ism in Cote d'lvoire), and it replaced the Union des Jeunes
Musulmans de Bouake which had been created in 1975.
Most Islamic youth associations were created through a desire to
enhance the practice of Islam amongst Muslim youth and to unite Muslim
youth of the same neighbourhood. For instance, the history of the creation
of AMAR (Association des Musulmans d'Air France), which was created in
1992, was summarised by one of its founding members, Amadou Ba, as
follows:
When my grandmother died we held a preaching for young Muslims
in the family compound. People really appreciated it. In Air France 1,
there are numerous young Muslims, but they are not together. So
Assa, a young sister of mine, because I am her older brother, asked
me whether I could help her create an Islamic youth association for
young Muslims in the neighbourhood. She came to me to give me
some suggestions as to how we could go about it. I asked a few
young men to come around and to discuss the possibility of such an
association. I also asked a member of LlP-CI who is quite involved
with young men in the neighbourhood to attend the meeting. He has
helped us since then and still participates in all the activities of the
association.
When we first discussed the possibility of an
association, we all wondered whether it would lead to anything. We
decided to try to hold a first meeting in the compound here. But it
rained. We tried again the next day. A lot of people came. We wrote
names down and we made a list of members. We also decided on
the name of the association. We had to include Air France in the
name because the association is in Air France. We called it AMAR:
Association des Musulmans d'Air France. The members of AMAR
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then went to AJMAF (Association des Jeunes Musulmans d'Air
France) which is situated in another part of Air France 1. AJMAF has
existed for a year at that time. The executive committee of AJMAF.
lent us its constitution. We saw that they stated that women and men
should not hold meetings together because it would be contrary to
Islam. But, in AMAR, since women created the association, since
they·gave us many ideas, and because they are very numerous in
the association, we decided that they should have power in the
association and that they should participate with men. Men and
women need to work together so that women can be sensitised to the
precepts and rules of Islam. In AJMAF, they do not playa role. In
AMAR, they are at the basis of the association and they gave a lot to
the association. So, we borrowed some things from AJMAF's
constitution when we wrote AMAR's constitution, and we left some
aside. Now, we hold meetings, we organise preaching, we teach, we
visit people, and new members come to the association. Because
there are numerous Qur'anic teachers in AMAR, they can tell us what
to do and what not to do. In the neighbourhood, there are numerous
Muslim youth who do not pray, but they do not know why. There are
also numerous Muslim youth who celebrate Christmas because there
are numerous Christians in the neighbourhood. But these young
Muslims do not celebrate Tabaski as they should. The objective of
AMAR is then to make young Muslims aware of their religion. People
in general agree with AMAR's activities because it is important that
young men and women know and practise their religion. Slowly,
young people will improve their behaviour, with the help of God,
because people cannot change just like that.
Amadou Ba's account of the creation of AMAR is similar to the history of
other Islamic youth associations. The main themes are lack of knowledge
of Islamic practice and lack of unity amongst Islamic youth within the same
AJMAF (Association des Jeunes Musulmans d'Air
neighbourhood.
France) was created by the same type of impetus. Its first president,
Bamba Sow, recounted AJMAF's history in the following words:
AJMAF was created on the twentieth of July 1989 after four young
men got together and noticed that young people in the
neighbourhood were not interested in Islam. They did not model
their behaviour after the principles of Islam: they drank alcohol, they
fornicated, they were adulterous, they did not respect their parents,
they did not go to mosque very often and so forth. They then decided
to make an association in which youth would gather together, get to
know one another, get to know Islam and call upon other youth to
follow them.
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This logic of creation is not specific to Air France -- I collected similar
creation histories within Islamic youth associations in Sokoura and Dares-Salaam neighbourhoods.
"Loss" and "decline" are prominent components of the discourses
produced by young Muslims regarding Islamic practices in Bouaka. 34
Within this logic, the "loss" or "decline" of faith is explained through a lack
of distinction between "Islamic practices" and practices linked to "ethnic
distinctiveness," or "local tradition," or "Western modernity" (I will discuss
this in Chapter 5). Thus, Islamic youth associations have two main
objectives: fulfilling an educational role and a uniting\proselytising
neighbouring Muslim youth. The educational role of Islamic youth
associations is central to the extent that numerous members of Islamic
youth associations were educated in national French-language schools,
which means that they have not received a formal Islamic education. Most
associations are made up of madrasa students (ex-stUdents and teachers
as well) and national French-language schools' students and graduates.
Islamic youth associations have regular meetings, organise
conferences and preaching, and hold Qur'anic and Arabic-language
classes for young women (who are often joined by elder women) and
young men of the neighbourhood. To celebrate the anniversary of the
creation of the association, they perform Islamic theatre and invite
preachers, proselytise, and wash mosques. They raise money through
membership dues, extraordinary events, and private funding, but this last
form of financial resource is scarce.
Islamic youth associations in Bouaka assert neither an ethnic
affiliation nor a doctrinal affiliation. As I will argue in Chapter 5, a logic of
ethnic specificity is contrary to the universalistic logic of identification
produced in the context of Islamic youth associations. Members of Islamic
youth associations may identify themselves as Dioulas, but I have never
encountered distinctions within the groups based on places of origin or
nationality. For instance, there is no "Malian Islamic association" or
"Songhay Islamic association" in Bouaka. In the context of these groups,
the Dioula label is invoked only in contrast to the 10cai/Catholic/Baouia
34 I am putting the words "loss" and "decline" into quotes because the loss or decline of

Islamic practices refers to the expressed perception of members of Islamic youth
associations. They are not invoked as an historical phenomenon that I have researched.
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category. The two main elements of cohesion within Islamic youth
associations are a common religion and spatial proximity. Elements of
differentiation within these associations are based upon varying notions of
Islam and relating behavioural principles.
Young women and young men participating in these associations
are usually between the ages of thirteen and forty. The age category of
the members more or less fits the social definition of "youth". Older women
(mothers, or older sisters of members) also frequently participate in the
activities of these associations, often taking the literacy classes offered.
Women are much more numerous than men in Islamic youth associations,
but young men are in control of the structure, the functioning, and the
decision-making, despite the fact that young women are often at the origin
of such associations. Members usually all originate from a Muslim family,
even if they may not have followed Islamic religious practice very closely.
There are some cases of conversion, but they are relatively rare. The
members are usually relatively well educated. Men are usually students at
madrasas, in French Iycees, or at university.
Most of them are
unemployed, except for a few long-distance and local merchants. Traders
and local merchants are usually not very active members to the extent that
they travel and that their work keeps them busy. Some male members are
also apprentices with tailors, mechanics, electricians and the like, but they
do not constitute the largest category of members. Female members, in
most cases, are madrasa students or at home with their mothers. There
are some women who were educated in national French-language
schools and who work as bureaucrats, but they are not numerous. Most
members are not yet married, except for women (who tend to marry about
ten years younger than men). Married women participate, but when they
have their first child, they usually stop attending the meetings.
Core male members, that is, members who participate regularly in
the activities of the association and who hold offices in the association, are
typically madrasa students or teachers, or university students in Bouake, in
most cases, unmarried and unemployed.
A few unmarried women
employed in Western-style jobs are also very active as core members.
Ahmed and Issouf are typical members -- refer back to the case
studies previously discussed. Young men with life experiences similar to
Ahmed and Issouf make up the majority of the core membership of
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neighbourhood-based Islamic youth associations.· Young men whose
attitude toward and practice of Islam resemble Sekou are usually not core
members; it is likely that they will not belong to such associations.'
Occasionally, they might attend sermons and special events organised by
Islamic youth associations. In most associations, there are between ten to
twenty core male members. They fill positions such as president, vicepresident (in some cases, there are two or more vice-presidents),
secretary and vice-secretary, treasurer and vice-treasurer, religious
advisor and assistant religious advisor (often more than one), cultural
advisor and assistant cultural advisor (often more than one), and so on.
This implies that in a neighbourhood like Air France 1, where there were
three active Islamic youth associations in 1995, there were around fifty to
sixty young men in a similar position to Ahmed and Issouf who were
active, regular participants.
These associations are usually highly structured, with a constitution
written in French or Arabic and an established power structure. Members
are not democratically elected for such positions; usually they are
nominated by consensus. These positions are usually reserved for
individuals such as madrasa teachers, upper level madrasa students, or
ex-madrasa students who can read and write Arabic. Only men hold
these positions, except when there is a parallel structure for women.
Members pay weekly or fortnightly dues (between 50F CFA and 200F
CFA), and sometimes an additional annual membership fee (around
2,OOOF CFA). Meetings are held every week or fortnight. There are both
general meetings and closed meetings for the central committee.
Some associations separate men from women, whereas other
associations maintain that men and women should not be separated,
granted that each gender respects the other and that each gender remains
within its appropriate space (social and geographical). For instance, as
we have just seen, AMAR has adopted a philosophy of gender integration
in opposition to its predecessor in Air France 1 (AJMAF). As Amadou Ba
explained in his account of the creation of AMAR cited earlier in this
chapter, the founding members of AMAR decided that AMAR would not
separate men and women. 35 AJMAF, by contrast, has created a structure
35 As a matter of fact, when AMAR was created, AJMAF proposed that both associations
join to make only one larger association. The founding members of AMAR declined the
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of gender segregation in which there are two parallel structures: one for
men and one for women. Bamba Sow, the first president of AJMAF,
contends:
The association is made up of men and women, but men and women
are never together, except in the case of extraordinary events, such
as preaching. There can be preaching organised by a woman for the
women exclusively, but usually such activities are organised for the
women and the men as long as they respect their own space. But the
association's meetings which take place every two weeks, are held
separately for men and women. Men and women are separated
because Muslim women are to be honoured. Physical contact and
proximity between young men and young women can bring about
feelings which develop into love and desire. This is bad because in
such cases the young woman is not respected and honoured.
Therefore, by holding separate meetings, there is less chance that
such relationships and feelings would be encouraged and
experienced.
But members of AMAR contend that, in order to further knowledge of Islam
and to follow Muslim principles of life, young men and young women need
to work together. However for certain activities, AMAR members have
chosen to segregate men and women. At the time+'the celebration of the
first anniversary of the association, an Islamic play, performed by the
members of AMAR, was included in the three-day programme. The
executive committee had a long debate, informed by the "religion
committee" of the association, about whether men and women should act
together in the play.36 The debate touched on the following issues: In
Islam, men and women are allowed to perform in plays together.
'Traditionally", however, men and women do not appear in the same play;
still, most of the members of the executive committee agreed that they
firmly held the belief that men and women need to be integrated into the
same activities and that there is nothing religiously objectionable for men
and women to appear in the same play. But the force of public opinion
offer. They did not overtly express the reasons for their refusal, but they were essentially
concerned about the issue of gender segregation, which they did not want to reproduce in
AMAR.
36 The members of this committee are madrasa teachers or ex-madrasa students. When
they do not feel confident about their own deciSions regarding religious matters within the
association, they appeal to imams, members of L1P-GI, or madrasa directors to confirm or
reject their decision. The "religion committee," which is found in most associations, has a
very prestigious reputation within most associations.
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prevailed, and the final decision was that only men would perform in the
play because, despite their firm beliefs, the members of the executive
committee were concerned that seeing men and women performing in the
same play might shock the audience and give AMAR a "bad reputation."
Thus was not desirable, especially at the time of the celebration of the
association's first anniversary.
Regarding the question of gender segregation, Abdoulaye Toure,
one of the member of AMAR's executive committee, explained:
It is a misconception of Islam and of the teachings of the Qur'an to
think that it is asked that men and women always be spatially
separated. They should learn to act respectfully of one another and
to follow Islamic rules of behaviour. Moreover, it is not by being
separated from men that women will learn to become good Muslims.
They need to follow an example. And, how are they to follow it if they
are not in contact with men?
In his opinion, and in the opinion of his peers in AMAR, gender
segregation is found in cases where individuals have not been properly
taught the Qur'an. Regarding AJMAF, Abdoulaye Toure believes that their
misconception is due to the fact that the founding youth (four young men)
attended the national French-language schooling system and have not
learned to read and understand the Qur'an in a madrasa, as he and most
of the other members of AMAR have done.
However, a philosophy of gender integration does not include any
element of gender equality. The necessity of creating a structure in which
men and women gather and work together is motivated by the notion that
women, being inferior to men, especially in matters relating to Islam, are
more likely to emulate and learn proper practice and behaviour if they act
along with men than if they are separated from men. Women will learn
from the example of men. Still, even in cases of gender integration, men
and women remain spatially separated while participating in the same
event. Men sit on one side of the occupied space and women on the
other. They will usually not speak to one another during the event, unless
necessary.37 And, despite constant encouragement from the men to
37 During the period that I participated regularly in AMARIs activities, I progressively became
assimilated with the local women. I saw my social space being redefined to the extent that
young men with whom I had daily contact would refrain from even greeting me when I would
enter the context of AMAR meetings or events. From the position of a "non-gender
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speak up and voice their opinion,38 women will tend not to intervene and
to remain passive during the events, except for some women who have
bolder personalities or some status due to their level of formal training in
the madrasa system. 39

4.7 Conclusion
In this chapter, I examined the life experience of young men and
women who identify primarily as Muslims. I have described the historical
conditions which account for the shift in their identity and life experience
from sya --as their parents experience it -- toward Islam. In the case of
these youth, these conditions brought about an experiential gap between
themselves and their parents, and between themselves and other youth
who grew up in lifeworlds similar to their parents -. due to closer ties with
places of origin in Mali. This experiential gap is due to international
migration and differentiated educational trajectories, which impacted on
modalities of social identification. The life experience of these youth made
it difficult for them to relate to worldviews and cultural practices tied to their
ancestral place of origin. In light of this, the structural changes affecting
Islamic institutions offered an attractive and relevant alternative for these
young Muslims. The development of the madrasa system -- as well as the
recent history of Islam in West Africa -- offered an alternative to the
national French-language schools, and worldviews associated with
Western modernity.
The growth and the multiplication of Islamic
associations, in the aftermath of multiparty-ism, provided an outlet for the
specific" individual who could sit with the men, I came to be repositioned in the space in
between the two sets of floor mats, one for men and one for women, which was more
attuned to my real social position at the time, allowing me to float from one space to the
next. Progressively I sat more and more at the edge of the women's floor carpet until I
became pregnant and sat amongst the women, eventually becoming as anonymous as
most women present.
38 This statement has to be qualified, because while men may encourage women to speak
up and voice their opinion, they will, in the same breath, say that women have no
knowledge of Islam and that they do not know what they are talking about.
39 In AMAR, for instance, the three most vocal women were the president of the women
who had a very boisterous personality, the young woman who asked her brothers to create
the association and who worked as a secretary and another young women who was
teaching at the madrasa in Air France 1 and who was referred to as "Hadja ", indicating that
her knowledge and practice of Islam was highly regarded.
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expression and the versioning of Islamic identities. And, the gathering of
national Islamic associations around a number of sociopolitical claims
gave a certain social weight to Islam in the context of the recent political
definition of Ivorian identity.
However, I showed that in order to fully understand the specificity of
these processes of identification, it is necessary to examine them in light of
the life trajectories of particular individuals, which, in turn, must be read
Individuals might be
against the background of historical changes.
inscribed within the same worldview and experience similar processes of
identification, but the specificity of their trajectories might differ. Ahmed,
Sekou and Issouf, all three, share in the centrality of Islam as a marker of
their identity. However, whereas Islam constitutes a lifeworld for Ahmed
and Issouf, it remains only a potential worldview for Sekou. Both Ahmed
and Issouf partake in a similar version of Islam, but they came to it through
very different processes. Ahmed, because his family and his social
network, as well as his education in a madrasa, grew up in an Islamic
lifeworld. Issouf came to It later in life, when he faced the eventuality of
marriage, and after he re-evaluated his own life project. Still, all three
grew up in the same historical and political context -- marked by the
democratisation of Western-style education and the restructuring of
Islamic institutions -- and they entered their twenties in the post- 1990 era.
The centrality of Islam in processes of identification is, in large part,
socially expressed through the development and growth of
neighbourhood-based Islamic youth associations. Moreover, Islam as a
referent of identification is expressed through a plurality of forms.
However, a central feature of the version of Islam that characterises the
young Muslims of today in Bouake is the emphasis on formal education
and knowledge of the Arabic language. In the context of a gerontocratic
milieu and a decaying state apparatus, knowledge becomes associated
with power to the extent that these young men and women, through
education, are accessing a form of knowledge that stands outside of their
elders' reach and outside of traditional means of knowledge acquisition.
The difference between young people today and their elders is that valued
knowledge (both knowledge that guarantees employment and knowledge
that forms good Muslims) can now be acquired through schooling, rather
than through life long experience. Formal education, Islamic-style and/or
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Western-style, also opens the door to varied worldviews and to different
forms of employment. While I have focused on young men in this chapter,
these changes are particularly significant for young women who, in some
cases, through education, face the possibility of entering social roles
which stand outside of traditional domestic and trading roles. I will discuss
this in more details in Chapters 5, 6 and 7.
In the next chapter, I will describe and analyse the versioning of
"educated Islam" which is produced within the context of Islamic youth
associations.
This version of Islam exemplifies the relationship
established between social power and knowledge. It also examines
processes of identification as they unfold at a collective level.
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CHAPTER 5:
PROCESSES OF IDENTIFICATION AND VERSIONING
OF ISLAM:
A CASE STUDY OF THE
Association des Musulmans d' Air France (AMAR)'

5.1 Introduction
In the preceding chapter, I have explained that neighbourhoodbased Islamic youth associations are the most socially visible
manifestation of the centrality of Islam as a dominant worldview and
lifeworld for a number of young men and women. The definition and
practice of Islam that emerge within these associations are not the only
versioning of Islam claimed by youth in Bouake today. In general terms, for
Muslims in Bouake, Islam refers to a specific set of practices: Sunna.
However, the Muslim community in Bouake is neither homogeneous nor
monolithic: as I have already shown in Chapter 4, two central elements
mark distinctions within the Muslim community of Bouake, namely
Wahhabiyya and levels of arabisation. The versioning of Islam put forward
in neighbourhood-based associations addresses mainly the question of
levels of arabisation.
In light of this, in this chapter, I will analyse the adoption of identity
logic and the production of worldviews amongst young men and young
women in these associations. I will describe processes of identification as
1 As mentioned before, I have opted to use the term "versioning" instead of "version" in
order to underline the processural dimenSion of the phenomenon described. Also, the
notion of versioning automatically invokes the social agents that are at the source of these
processes. With the discussion in Chapter 4 and in the present chapter, I will elaborate a
description of these social actors. Nonetheless, an element needs to be highlighted.
Despite the fact that women participate in AMAR along with men, their role is lesser in the
versioning of Islam elaborated in this association, as in other neighbourhood-based Islamic
youth association. As I will show in this chapter, the differential role of men and women is
due to the image of women constructed in these associations (as well as in the society at
large) as "second-class" Muslims. With the notion of versioning, I also want to emphasise
the fact that I am recognising the multiple notions of Islam which are produced in the
context of Bouake. However, these numerous versionings of Islam stem from the
observation of the variety of religious ideas and practices relating to Islam and not from a
notion put forth by Muslims that their version of Islam is one interpretation amongst others.
It is obvious that for each Muslim the version of Islam to which they subscribe is regarded as
the "truth." Other interpretations are regarded as ignorant.
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they emerge through versionings of Islam, Islamic practices, and concepts
of "proper womanhood. II The analysis focuses on oral texts produced
about Islam in the context of preaching, sermons, Islamic debates, and
group discussions. However, these discourses are understood in relation
to other forms of social practice. Moreover, in this chapter, I am not
adopting the perspective of discursive analysis (see Chapter 1). Rather, I
regard discourses as one social practice amongst others. However, as a
social practice, discourses about Islam are particularly relevant to the case
analysed to the extent that discursive practices are the privileged activities
of Islamic youth associations in the form of preaching, sermons, teaching of
Arabic language, reading of the Qur'an, and proselytising activities.
Images of Islam are produced through a logic that conceptualises
Islam as a universalist worldview and as a mediator between lithe
local/tradition II and lithe global/modernitylWestern world" 2 . At first sight,
Islam may seem to be conceptualised within a dichotomous frame of
thought opposing tradition and modernity, with Islam standing between as.
a mediating logic. However, while Islam may be seen as a third option to
modernity and tradition, it is also defined through notions of modernity and
tradition. In this view, modernist forms of Islam emerge, as well as
traditionalist ones. This distinction is expressed in terms of "universalism"
versus "cultural specificity" and "ethnic distinctiveness. II At this level of
conceptualisation, an element of intergenerational difference is injected
into the versioning of Islam: young men and women, because of their
access to formal Islamic education, represent themselves as the carriers of
a modernist, universalist Islam ("educated Islam"), which differentiates itself
from the Islamic practices adopted by older generations. 3 And women
have an ambiguous role within the versioning of educated Islam as
upholders of the faith on the one hand and as perpetuators of "practices of
tradition" on the other hand.

2 Again, I have put these notions in quotation marks because they are used as idiomatic
notions rather than as analytical concepts. In the remaining part of the chapter, I will use them
without the quotation marks, but they are still used as idioms rather than as analytical
concepts.
3 I am using the notion of "educated Islam" in order to refer to the form of Islam that is
privileged within neighbourhood-based Islamic youth associations. This is an etic term.
Informants never use this term. They simply refer to Islam. But, in order to simplify the
analysis, I decided to devise a term that could allow me to refer to the versioning of Islam
produced in Islamic youth associations without having to explain it all the time.
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In order to illustrate this logic of identification, the discussion centres
on the case study of one neighbourhood-based Islamic youth association,
AMAR. AMAR both differs from and is similar to other neighbourhoodbased Islamic youth associations. I will highlight the specificity of AMAR in
order to situate it within the general description of Islamic youth
associations that I have offered in Chapter 4. The use of one case study, in
contrast with a discussion that aims at generalisations, allows me to
examine closely dynamics of processes of identification at a micro level.
As such, it provides an intermediate social space between dimensions of
human agency and structural contingencies. Also, because Islam provides
both a locus for self-identification and a sense of community for youth, it is
necessary to examine processes of identification at the level of individual
persons as well as the group. In Chapter 4, through the description of
individual life trajectories, I have examined processes at the level of the
social actor; in this chapter, the case study constitutes a social space for
the examination of group dynamics.
During the first year that I spent in the field, I surveyed a large
number of Islamic youth associations in the different neighbourhoods of
Bouake. Through my teaching at the EI-Hittihadiya madrasa, I was invited
by my students to attend the Tabaski preaching in May 1993, and I became
an active member of the Association des Musulmans d'Air France (AMAR).
From May 1993 to June 1995, when I was in Bouake, I attended most .of the
activities of AMAR as a member. I participated in weekly meetings, both
the general meeting and the executive committee meeting. From 1995
onwards, I also attended the Saturday tea discussions organised, on a
rotating basis, in the compounds of members of the association. I partook
in the association's special events as well as the preparation of these
events: the first-anniversary of AMAR, LlP-Cl's conference at the elHittihadiya madrasa in 1993, Tabaski preaching in 1993 and 1995, and
Ramadan preaching in 1994 and 1995. I organised a number of group
discussions with the members of the association: two group discussions
with all the members and two group discussions with the women's section
of the association. I also had numerous informal and formal discussions
with individual members and officers in the context of the association's
activities and in other social events in the neighbourhood. I was more or
less in daily contact with a large number of the members through my
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teaching and as a resident in the neighbourhood. My work with AMAR was
supplemented by my attendance at preaching organised in Air France by
other Islamic associations and by the two local madrasa schools. I also
conducted extensive interviews with the leaders and members of the
second-largest and oldest associations in Air France 1, the Association des
Jeunes Musulmans d'Air France (AJMAF.) I attended most of the special
events sponsored by AJMAF. Lastly, I participated in some of the Islamic
women's associations' activities based in Air France and in Bouake more
generally (at the mosque in Rue 28, and in the Association des Femmes
Musulmanes de Bouake.) My work on Islamic youth associations was
complemented by observation of everyday Islamic rituals and practices as
well as my attendance at Islamic holiday preaching and mosque prayers. I
will also use some of the material that I have gathered through systematic
interviews with youth in Air France 1 in the analysis of this chapter.
I have divided the analysis as follows. First, I will describe AMAR,
and offer a general background to the structure, functioning, and
membership of AMAR. Second, I will describe the conditions of the
production of discourses about Islam in AMAR. Then I will define the
"youth" in question. In the last three sections of the chapter, I will
deconstruct the logic of the versioning of "educated Islam" elaborated
within Islamic youth associations such as AMAR: namely, the triangular
relationship between tradition, modernity and Islam; the logic of
universalism and intergenerational relations; and the place and status of
women in this versioning of Islam.

5.2 AMAR: presentation of a case study

It is a littk after eiglit o'cCocl<)n tlie evening in)lpri£ 1995 wlien I feave my
compoutuf. I wave at my femafe Iiost wlio is crossing tlie tannac on lier way 6ack,
from tlie evening prayer at tlie rJ(jJC 28 mosque. I lieat! away from tlie tarmac onto
tlie 6ack,streets of )lir Prance 1. It is very dark, and, as I get farther from tlie
tarmac, I can onCy atstinguisli moving sliadows ani liear amant evening noises
coming from 6eyOnd tlie waffs of tlie compounds lining tlie streets. rrlie street scene
is momentariCy reveafed as tlie lieadf1[Jlits of passing motorcycfes ani cars sliow
cliifd'ren praying ani at!ufts sitting on cliairs just outsUfe tlieir compounds.
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rtuming on to tlie neX! street, I meet some of tlie women mem6ers of
}JSMjl(j( on their way to tlie weelify generaf meeting. 1Jiey greet me ana I wafk..,
afongsid'e tlie small group. 1Jiey are all quite young, in their mid-teens. (jJefore
adopting tlie appropriate sofemn ana witlidrawn composure for tlie meeting, tliey
giggfe ana tease one anotlier. 1Jiey tease one of tlie women present a60ut lier
weiglit, enumerating wliat slie ate tliat day. rtliis cliifd'-uRg teasing ana 6uoyancy
will recede as we approacli tlie courtyard on ~ 22 wliere tlie meeting is reguCarfy
liefd', 6ut tliey will6e k..,ept up in a su6dudform all tliroU{f1i tlie evening, even as tlie
meeting is running.
rtlie young women's lieadS are all we{[ covered ana tIiey wear wcaf dresses,
jelebas or boubous, wliicli cover tliem down to tlie ground. jlna most of tliem
wear a k..,nitted woof liat covering their liair under their prayer sliawl rtliese young
women tend to dress tliis way on an everyday 6asis. One woufd' not wear special
cwtlies for a generaf weelify meeting. Still, toniglit tliey are more conscious of tlie
need to 6e we{[ covered ana to prevent their scarves from falling off their lieadS, or
their cwtlies from supping down their sliouCd'ers, as tliey woufd' tend to fet tliem do
in tlie conteX! of everyday Cife.
rtlie (jJ/i courtyard on ~ 22 is tlie officiaf space ofjI;MJI(j{, Its e~cutive
committee is run from tliis courtyard and its meetings are liefd'there. In fact, tlie
association originatedamongst tlie inlia6itants of tlie courtyartf. jls is tlie case eacli
weelt, tlie ground in tlie compound is covered 6y two ensem6fes ofpCastic mats, one
for tlie men ana one for tlie women. rtlie few men wlio liave afready arrivea are
cliatting amongst tliemsefves, wliife otliers are watcliing teCevision in an adjacent
room or finisliing their daify liomewor~ rtlie women are sitting at tlie far ena of
tlie courtyard', near tlie oCd'er women wlio five in tlie compound. rtlie new am-oafs
will cliat a wliife witli tlie oCd'er women, wlio are aozing offfor tlie evenintJ. rtfte
women wlio are present are sitti1l{j, cliatti1l{j, ani k..,nitti1l{j or peiformi1l{j other
jemafe liandiwor~
jlt feast tliirty minutes after its sclieaufea starti1l{j time, tlie meeting 6egins.
One of tlie men present opens tlie meetintJ witli IsCamic 6enedictions ana tlie
presid'ent presents tlie order of 6usiness. jls is tlie case for most meetings, tliere are
approJ(jmatefy tliirty to forty irufwid'uafs presents: a60ut fifteen men and tlie rest
women. rtliere is a 6it of coming ana going, 6ut most of tlie iruf'wid'uafs remain
present for tlie entirety of tlie meeting. rtliere is a constant lium of cliatter coming
from tlie women's sid'e of tlie courtyara and', at times, from tlie men's sid'e.
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rrTie women often staruf somewliat outside of tlie alScussion. (]3ecause I liave
attend'etf many sucli meetings, sitting witli tlie women, I ~now tfiat tlie women ao
not liear cfearfy a{[ tfiat is saUl CFarts of tlie alScussion takg pface specificaffy
amongst tlie men in Cower voices. )fIso, in pu6tic gatlierings, young women tencf to
6e more infii6itea tfian men. In most cases, tliey wi{[ tall{, onCy wlien tfirectCy
adifressea aruf, even if tliey are sp0kgn to, tliey may not resporuf aruf onCy 60w their
lieadS. ).fs a genera{ rule, at ).ffMjICJ( meetings, women very seUom talk.:. rrTiree of
tliem (tlie president of tlie women ~ section; one of tlie resitfents of tlie courtyara,
wlio askgd lier 6rotliers to create tlie association; aruf a madrasa student, wlio afso
teaclies) wi{[ occasionaffy spea~at tlie eruf of tlie meeting to offer some information
or to mal<! some comment.
(])Uring toaay ~ meeting, four issues are raised. Pirst, tlie e~cutive
committee maF<!s a few comments a60ut its appraisa{ of tlie 1995 rr'a6askj
ceCe6ration. rrTie representative of tlie committee e~fains tfiat tlie committee is
very pCeasea 6ecause tlie event was orderCy ana tlie mem6ers of tlie association
were very we{[ 6efiavea, projecting an image of alSciptine aruf order to tlie guests
wlio ao not 6eCong to tlie association ana to tlie patrons of tlie event. rrTie secona
point on tlie agencfa concerns tlie possi6ility of inviting lionorary mem6ers to join
tlie association. In tlie course of tlie past few months, some mem6ers of tlie bureau
fiave proposea tfiat it wou{cf 6e 6eneficia{ to tlie association to liave a few
prominent lionorary mem6ers -- tfiat is, oUer incfwUfuafs wlio a{reaay enjoy a
certain recognition witliin tlie community, sucli as imams, mem6ers of CW or
mem6ers of £ICF-Cl. rrTiis point raises a Cot of alScussion, wliicli is Cong ana teawus.
).fs in most cases wliere decisions are aifficuEt to acliieve, wliere tliere miglit 6e
many aisagreements aruf wliere tlie stal<!s may 6e quite liigli, Sam6a couti6aCy
more or Cess monopoCises tlie alScussWn. J{e is a mem6er of £ICF- CI ana lie pfays
tlie rore of aavisor ana "eUer" in).ffMjI~ J{e voices tlie opinion tfiat ).f;M).fCJ( is not
reaay to fiave lionorary mem6ers. rrTie association lias to mal<! sure tfiat it is
running montliCy, tfiat its mem6ers are a60ve reproacli, ana tfiat it lias gainea some
maturity. ;Most of tlie men mem6ers present are in agreement. rrTie alScussion
mainCy focuses on tlie repreliensi6Ce 6efiaviour of some of tlie mem6ers, tlie negative
image tfiat tliis may project to tlie outside worU aruf ways to try to improve tliese
pr06Cems. rrTiis alScussion CeadS straiglit into tlie tliird point on tlie agenaa:
alScipfine auring meetings. ).fs tlie mem6ers liave 6een reminded every time tliat I
liave 6een at }IfMjICJ('s meetings, tliere are two 6asic pr06fems of alSciptine witliin
tlie association.' fac~ofpunctuafity ana constant unrefatecf cfiatter auring meetings.
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It liacf 6een decided a few weeF<; 6ac/t tfiat any mem6er sliowing up Cate for a
meeting or cfiatting incessantly during meetings would fiave to pay a 1001£ CP}l
petUl{ty. CDuring tliis atscussion, most of tlie criticism is directed against women.
?lie fast topic of discussion on tlie agenda concerns tlie wee/ify mem6ersliip dues.
qUe mem6ers present are reminded tfiat tliey must malis an effort to contri6ute tlie
1001£ CP}l required of tliem eacli meeting. ?lie main argument is tfiat 1001£ CP}l
is not a Carge amount of money, tlie equivaCent of a daily portwn of aloko. qUe
president of tlie association suggests to tlie mem6ers tfiat tliey couldforego tlieir
daily aloko on tlie day of tlie meeting andpay tlieir dues instead". :Heads are 60wea,
6ut tlie meta{ 60w{ tfiat liacf 6een previously passed around to co{[ect tlie
mem6ersliip dues remains empty, and no furtlier contri6utions will6e macfe tliis
evening. (j3efore dosing tlie meeting, one of tlie women raises tlie issue of tlie
possi6ility of organising a tea discussion tlie foffowing Saturday in tlie courtyard of
one of tlie women mem6ers wlio wi{{ sliortly 6e Ceaving for :Ma{i qUere is no
opposition.
}lfter tlie dosing prayer lias 6een recited 6y one of tlie men present, tlie
mem6ers of tlie associatwn swwly malis tlieir way liome. Some men liang around
in front of tlie compound to cfiat and drinkjea, otliers gatlier in anotlier compound
as tliey do most evenings. Women go liome swwly, in sma{{ groups, cliatting and
sometimes stopping in a courtyard to greet a friend, a family mem6er, or to
''accompany'' a mem6er to lier liouse.
Every week, as in the case of most Islamic youth associations in
Bouake, AMAR holds such general meetings. The general meeting is
usually preceded by the meeting of the executive committee, which takes
place the previous day: the executive committee meets on Wednesday
night, and the general meeting is held on the Thursday night. The
executive committee meets to plan the activities of the association, to
discuss pressing problems and difficulties, and to plan future activities.
Decisions are taken at the level of the executive committee, not by vote,
but by consensus, meaning that the president along with a few men agree
or disagree with the proposition.
At executive committee meetings, a few women are also present:
the president of the women's section of the association and two other
women who act as vice presidents. These are the three active women
described above. Women are present at the executive committee
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meetings, but they seldom talk, and they do not hold actual power within
the executive committee. They are only present at executive committee
meetings to voice the opinions of female members. In 1993, some women
wanted to create a women's executive committee meeting to allow women
to discuss issues pertaining to themselves and to create a forum where
women could feel free to talk. However, male members were strongly
against this possibility because they considered that one of the objectives
of AMAR is the integration of women in Islamic activities through their
participation in AMAR along with men, not separated from men. In
principle, this position accords with women's desires for active
participation, but in practice some of them feel that it is not possible. First,
while men encourage women to intervene within the context of the
association, they often laugh away their interventions on the grounds that
women do not know anything about Islam. Second, at the level of more
generalised social relations, women are often not socialised to occupy a
vocal social space. As a consequence, despite the expressed overture to
them for vocal interventions, the majority of women remain silent.
Amongst themselves, women regularly informally discuss all these
matters.
At the general meetings, members of the executive committee
report to the members of the association, and decisions are implemented.
Here again, as in other associations, the decision-making process cannot
be characterised as democratic. The executive committee makes the
necessary decisions on the basis of appOinted sub-committees and
individuals, such as the cultural advisor and his assistant, the social
advisor and his assistant, the religious advisor and his assistant. The
religious advisor and his assistant are always madrasa teachers, senior
students or graduates.
In fact, members of the executive committee are not elected, but are
nominated by consensus. For instance, in 1994, the first president of the
association (who was a madrasa teacher and the son of the imam of the
"Senegalese mosque" in Sokoura) left Souake to go join his brother-inlaw in the diamond trade in Central African Republic. He was replaced by
another ustaz --a Qur'anic teacher or individual with significant knowledge
of the Qur'an and Arabic language. The second president of AMAR was
nominated by the first president and by male members of the Sa family.
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When he agreed to take the position, the executive committee sanctioned
the nomination. In AMAR, as in other similar Islamic youth associations,
senior students, teachers, and graduates from madrasas occupy a specific'
position. As Amadou Ba explained in his description of the history of the
creation of AMAR (Chapter 4), they are considered as the guarantors and
regulators of good Islamic practice and good behaviour within the
association. This status, related to Islamic knowledge, confers~them a
significant amount of power within the association. The other individuals
with significant decision, power are a member of LlP-CI and male
members of the Ba family who were at the origin of the creation of the
association.
By the time that I went back to the field for a third trip in 1995, the
association was meeting only every two weeks as a result of claims that
the members of the executive committee did not have the required time to
meet more frequently. However, every fortnight, on Saturday evening, the
association had instituted a new activity: tea discussions. These topical
conferences and discussions took place in the compound of a member of
the association.
They were aimed at encouraging reflection and
discussion amongst the members. The motivation was a desire to create
activities in which members could meet and further their sense of
belonging to the same collectivity. Non-members were also invited to
participate if they so desired. Moroccan mint tea would be offered to the
men present, and other refreshments (cold water, daji, or red sweet juice
made with the boiled leaves of Hibiscus sabdariffa and mint called bissap
in French, and nyamakuji, sweet ginger juice made with pineapple, mint
and vanilla) would be passed around. Popular themes for tea discussions
were friendship, marriage, authority of parents over their children, union
within the Muslim community, and delinquency. Such themes were also
frequently invoked in preaching organised by Islamic youth associations
or by madrasas. In most cases, it was a member of AMAR who was
preaching. As AMAR contains numerous members who still attend or
teach in madrasas, these members preach and choose the theme for the
tea discussion. The notion of debate does not mean that an organised
debate takes place in front of an audience; it means that after the sermon,
individuals present are invited to ask questions of the guest speakers who
will answer to the best of their knowledge.
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Besides holding general meetings, executive committee meetings,
and tea discussions, AMAR has organised the following events since its
creation in 1992: preaching at the time of the wedding of a member and at
the time of a death or a birth among the kin of a kin of one of the members;
Arabic and Qur'anic reading classes twice a week taught by a madrasa
teacher or graduate (separate classes are held for men and women);
preaching and dinner discussions for Tabaski and Ramadan;4 in
September 1993, AMAR celebrated its first anniversary with a week of
activities including guest speakers, debates, Islamic theatre, and banquets
sponsored by the director of IDESSA (a local research centre on
agriculture, which lent its facilities); partiCipation in local and national
conferences held in Bouake; cleaning of local mosques on a more or less
regular basis; and proselytising (dawa, or II call of Islam") in the
neighbourhood.
Through these activities, the members of AMAR hope to encourage
the practice of Islam and unite Islamic youth. AMAR's outlook can be
summarised in the words of one of its members:
Since in the neighbourhood, many Islamic youth pray without
knowing why and since many Islamic youth celebrate Christmas and
do not celebrate Tabaski because there are not many Muslims in the
neighbourhood, the object of AMAR is to bring Islamic youth together
and to make them aware of 'aspects of the religion.' People agree
with the actions of AMAR. Little by little people will change their
behaviour with the help of Allah, because it is not possible to change
just like that. AMAR wants to be a place where people can discuss,
give their points of view, and learn what is sanctioned by Islam and
what is not. This is easy because in Islam everything is written in the
Qur'an. Since AMAR has been created, many bad things in the
neighbourhood have stopped (Mamadou Coulibaly, October 1993,
Bouake).
As in the case of most neighbourhood-based Islamic youth associations,
AMAR emerged out of a concern about the lack of enthusiasm and
knowledge about their religion amongst Muslim youth in Air France 1. In
the case of AMAR, as in the case of AJMAF, this concern is also
The association does not celebrate Donda (the anniversary of the birthday of the Prophet)
because the ustaz who are members of the association do not consider that Donda is a
significant Islamic holiday. They gather at neighbourhood mosques for a night of prayer on
the day of Donda, but nothing else is celebrated.
4
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embedded in the fact that Air France is an ethnically and religiously
heterogeneous neighbourhood. Muslim youth in Air France are constantly
in contact with and influenced by the practices of non-Muslims. To this
extent, members of AMAR believe that their religious practice is liable to
be corrupted by negative influences (see later sections of this chapter for
more detailed description of the local view of the corrupting effects of
Western modernity).
In October 1993, a bit more than a year after its creation, AMAR had
110 members. 5 In 1995 AMAR had won approximately 40 more members.
As in other Islamic youth associations, women are more numerous than
male members. They make up close to twothirds of the association. The
age range of the women members is also much wider (male core
members are usually in their late teens and twenties).6 Often elder women
-- mothers, aunts, and sisters of female and male members -- attend
meetings and special events, as well as Arabic and Qur'anic classes.
Arabic and Qur'anic classes are particularly popular amongst women
(members of the association and some older women) and young men who
have not been schooled in madrasas.
Not all the listed members participate in the regular activities of
AMAR. Around 30 to 40 individuals, including the executive committee,
are regular participants in AMARIs activities. In fact, the majority of
members only participate in special events such as Tabaski and Ramadan
preaching, or anniversary celebrations. Aside from a decline of' initial
interest in a new association, the irregular partiCipation of registered
members is due to the fact that some male members are long-distance
traders who must be absent for long periods from Bouake (maybe onefourth of the male membership of AMAR is made up of long-distance
traders in their thirties), and to the fact that some female members have
become members of the association despite their husbands ' opposition.
These women are Wahhabi or Maraka women (in these two groups
women are often forbidden to partiCipate in associations) and they
participate i11 AMARIs activities when their husbands are out of town on
I have already related the history of the creation of AMAR in Chapter 4.
By the notion of "core members", I am referring to individuals who are founding members
of an association and\or very active members and\or at the centre of the activities of the
association as honorary elders, that is individuals who stand as older leaders and guides to
the members of the association.
5

6

193
trading trips. While I was in Bouake, there were three such women in
AMAR. The lack of regular participation is not specific to AMAR. Most
Islamic youth associations face the same difficulty, especially at the level of
membership dues. However, around Bouake, AMAR enjoys a good
reputation and is regarded as one of the more successful associations
which manifests itself in an organised and IIprofessional li manner. 7 AMAR
also enjoys a certain prominence because of its ties with LlP-CI. AMAR is
also closely aligned with CNI, rather than CSI. This alignment is in part
due to the role of a member of LlP-CI in AMAR (as I mentioned in chapter
4, members of LlP-CI and CNlls executive committee are often the same
individuals). Moreover, CNI is an association run mainly by madrasa
teachers and imams. This implies that to a certain extent it represents the
educated Islamic elite of Bouake. A large portion of the members of AMAR
are also young men and women educated in the madrasa system,
whereas, the CSI is more associated with politicians and bureaucrats.
The socioeconomic and educational background of the members of
AMAR is relatively diversified, reflecting the population of Air France 1
except for the interethnic dimension of Air France 11S heterogeneity.
AMARIs membership includes one Baoule woman member (whom I have
neither met nor seen). The other members are of northern origin (northern
Cote dllvoire, Mali, Burkina Faso, Guinea, or Senegal). The majority of the
mem~ers were born in Bouake. A few were born in other parts of Cote
dllvoire and some were born in Mali, Senegal, and Guinea. Most of the
foreign-born members are Malians (but this reflects the general
composition of the population of Bouake). Amongst the male core
members, about one-third are graduates of or are still attending the
national French language schools (three were at university on the Bouake
campus between 1993 and 1995), another third attend madrasas, and the
last third are working, either as long-distance and local traders, tailors,
mechanics or photographers or madrasa teachers, or are unemployed.
Most of the male members who work are long-distance or local traders.
Only one woman had attended national French-language schools. She
was working in an office as a secretary when I was in Bouake. About ten
other women attend the el-H ,ittihadiya madrasa, and one is a student and
7 This is the term used by elders to describe the actiVities of AMAR. It implies that activities
organised by AMAR are well planned and very orderly.
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teacher in the same madrasa. One woman is training as a tailor; she
attended a local madrasa school for a short period of time. The remaining
female members are at home with their mothers or are newly married
young women living in their husband's compound. Some of the married
women are also long-term visitors from Mali.

5.3 Defining "youth" In Islamic youth associations: Roads to
Musllmhood and discourses of "Internal conversion"
The versioning of Islam described here is one produced by young
men and women of foreign West African origin in Cote d'ivoire (namely
Malian, Burkinabe, Guinean, and Senegalese), despite the fact that the
majority of the members of AMAR were born in Cote d'ivoire, and in most
cases Bouake. A large number of them are also Ivorian citizens. 8 Some of
them have never visited their country or village of origin. Others are in
perpetual movement between their country of origin and Bouake through
trading activities or through marriage and other family commitments.
These young men and women are urbanites who are undeniably part of
. the contemporary social and political scene in Bouake and Cote d'ivoire.
Finally, these. youth have adopted and are following openly a Muslim
lifestyle. They identify primarily as Muslims, in opposition to other
worldviews that have been offered to them, such as Western modernity and
local African "ethnic" traditions.
However, the image of "youth" produced within Islamic youth
associations is one according to which young people of Muslim origin have
fallen away from a Muslim Iifestyle. 9 Due to influences in the surrounding
society, young Muslim men and women adopt behaviours that are contrary
to Islamic principles: dance, foreign cinema viewing, consumption of
8 It is also to be noted that young individuals of Senegalese origin, who participate in
neighbourhood Islamic youth associations such as AMAR, are not reproducing the same
versioning of Islam as a large number of young migrant Senegalese men in Bouake who are
members of Senegalese brotherhoods mainly based in Soukoura neighbourhood. The Ba
family, for instance, on Rue 24 is of Senegalese origin, as their name shows. But, the
members of the family tend to associate with the Muslim Malian and Burkinabe communities
rather than with the Senegalese community. There are social events where women, for
instance, of these three countries will gather. But, Senegalese women, in Bouake, tend to
remain a distinct social unit.
9 The same discursive practice is seen in discourses about the history of the different
associations (see Chapter 4).
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alcohol, and extra-marital sex. They do not know about their religion and
they do not gather with other young people their age who are also
Muslims. However, members of Islamic youth associations see themselves
as youth who, through education, have not parted from the practices of
Islam or have gone back to such practices. Education, as a process taking
place in the domestic space of the family and in the formal space of
madrasas and Qur'anic classes, is at the centre of the maintenance and
assertion of Islamic practices.
Members of Islamic youth associations such as AMAR are described
as being of two types: young individuals for whom Islamic rules of practice
have always structured their lifestyle, and "reconverted" individuals who
through education have gone back to an Islamic lifestyle. The first type of
individual is described and perceived as young men and women who have
grown up and been educated in an Islamic worldview, adopting it and
structuring their everyday life around it, in opposition to other worldviews,
namely Western modernity and local African traditions. The life trajectory
of Ahmed Toure, described in Chapter 4, exemplifies this first type of
members of Islamic youth associations. In his case, Islam is at the centre of
his daily Iife and provides him with a sense of community.
The second type of young individual is perceived as someone who
had parted from Islamic ways of life but has now "reconverted." These are
usually youth who have been educated in national French-lan9uage
schools. To describe these members of Islamic youth associations, I use
the term "internal conversion." 10 The notion of "internal conversion II is
used to characterise the behaviour of individuals -- such as Issouf Ba in
Chapter 4 -- who were born into Muslim families but did not adopt Muslim
behaviours for a large part of their life (five daily prayers; attendance at the
Friday prayer at the mosque; fasting during Ramadan; observance of food
taboos; wearing of prayer shawl or veil for women; humble dress for
women and men; no alcohol consumption; no frequenting of places of
"promiscuity", such as nightclubs, buvettes, and cinemas; respect of social
and parental roles attributed to men and women; marriage and
parenthood.) They claim to have now significantly altered their behaviour
through their participation in Islamic youth associations, often adopting
10 lam putting the term between quotes because it is an etic term. Informants do not use
this term.
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proselytising practices and acting as moral "police" in the neighbourhood.
At another level, "internal conversion" is part of the religious imaginary of
numerous young Muslims, even amongst the ones who do not participate
in Islamic youth associations and who do not respect the precepts of Islam
-- such as Sekou Ha'idara in Chapter 4 -- who assert that as they grow
older, their behaviour will modify, moving toward a more Muslim model.
It is to be noted that the notion of "conversion II is in tune with the
Islamic requirement of reasserting one's faith when one is capable of doing
so responsibly (Devisse 1989). When the child of Muslim parents was
named within a week of his or her birth, he or she was made Muslim. But
such a person needs to reassert this by professing his or her of faith later
on in life. In fact, in strict religious terms, anyone pronouncing that God is
one and that Mohammed is his prophet can become Muslim.
Here, I will present two case studies to illustrate the processes
surrounding "reconverted youth."
1) Mama Sow
Mama Sow is in her late twenties. She was educated through the
national French language schooling system. She works as a secretary.
She is not yet married. She is from a Muslim Fula family. As she grew up
in the compound of one of her deceased father's sisters, she was given the
same sort of education as were her brothers, despite her Fula origin ."
In the early 1990s, as she puts it, she went from being a Westernised
young woman wearing short and tight skirts, going to nightclubs and
cinemas, drinking alcohol, to becoming a "proper Muslim woman". This
transition implied respect of a specific dress code and public Islamic rituals:
five daily prayers and other Islamic practices, wearing of the prayer shawl
and humble dress. She explains that, through contact with other Muslims
in her neighbourhood, she realised who she was and that she needed to
mend her ways if she hoped to marry and have a family life. She explains
that:
Before, I knew three suras from the Qur'an.
Because of my
participation in an Islamic association, now I know more. Thank God.
Before I wore trousers and miniskirts. If people asked me why I did
" In numerous Fula families in Bouake, male children are schooled in the national Frenchlanguage schools, whereas the female children are sent to mory kalan schools or madrasas.
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such a improper thing, I would ask them whether they were the ones
to buy me these clothes or to give them to me. I even used to wear
hair extensions, to go out to nightclubs. I used to do all that I should
not have done because I thought that I was better. I thought that I was
educated, I worked, I was modernised. But now I have stopped all of
that. The association has supported me a lot in this. tt is through the
association that I learned. With Islam, I have understood a lot of
things. I have understood what I must and what I must not do as a
Muslim. I am learning to read the Qur1an. Now, I always wear the
fangara (prayer shawl). People laugh at me saying that I look like an
old woman, but I do not care. tt is what Muslim women must do.
Mama's personal narrative of "internal conversion II must be seen in relation
to the development of Islamic youth associations in Bouaka and the
general climate within the Muslim collectivity. Mama is a very active
participant in the versioning of educated Islam. As one of the founding and
very active members of AMAR, she partiCipates in dawa, actively promoting
Islam. She is learning Arabic and reading the Qur1an in its original
language. She also believes that the practice of Islam she is learning and
reproducing is removed from local misconceptions emerging from
traditional practices associated with ethnic distinctiveness. First and
foremost, following the Islamic logic of universalism, she sees herself as a
Muslim. Her dress (covering her hair at all times, covering her legs and
arms, wearing boubous or jefebas, or very sober complets trois pagnes)
and lifestyle position her amongst the "new bearers" of the Islamic
orthodoxy, armed with "knowledge of the Qur'anic text." In 1994 she lost
her job as a secretary in a pharmacy because her employer asked her not
to wear a praying shawl at work and she refused. She preferred losing her
work rather than not wearing the fangara .
2) Aboubacar Coulibaly
Aboubacar Coulibaly, while participating in the same logic of
"internal conversion," represents a case where the adoption of an Islamic
lifestyle was not completed, contrary to the case of Mama. Aboubacar was
also educated in national French-language schools. He is now attending
university at the Bouaka campus in political science. He is in his midtwenties, unmarried and living in his father's compound. As one of the
members of the social circle who founded AMAR -- he was studying at
university with the men of the Ba family -- he participated actively in the
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creation of the association, hoping that such practice would help him
adhere to an Islamic lifestyle. A year or so after the creation of the
association, he publicly announced, at an association's executive
committee meeting, that he "had to retire" from the association's activities
until he could "cleanse" his actions, including alcohol drinking, extra
marital sex, frequenting of nightclubs, buvettes and cinema, and flirting
overtly with young women in the neighbourhood. In fact, he had quite a
reputation in the neighbourhood as a womaniser and was often cited as an
example of "bad faith. His behaviour was detrimental to the reputation of
AMAR. He did the "noble" thing, in his opinion, by leaving AMAR. At the
time of his public announcement, he asserted that he still supported the
activities of the association and he hoped that in the future when his
behaviour would be'llmore respectable", he would be able to come back to
being an active member of AMAR.
II

***

Some members of AMAR have voiced the opinion that Aboubacar's
position is an easy way out and a justification of his present behaviour,
wondering what it will take for him to "mend his ways" as Mama Sow has.
They were quite shocked at his attitude, which they felt did not show any
remorse or any desire to change his attitude at the moment. Noneth~less,
Aboubacar's personal narrative remains interesting. Contrary to other
young men, he felt the need to address his position with AMAR and to
publicly acknowledge his "bad behaviour. II He is not the only. young
Muslim man in Air France 1 who does not respect the precepts of Islamic
practice. This case, however, is particularly striking to the extent that it is
rare that such a discourse is found within the Islamic youth association
context. Usually, young men and women voicing this notion of "cleansing"
their behaviour later on in life do not participate in Islamic youth
associations. They tend to belong to social institutions which are tied to the
national French-language schooling system, sport, or music groups.
Aboubacar and Sekou Ha'idara's narratives (see Chapter 4) are very
similar to the trajectory of young men and women who have a similar life
experience to his: namely, Muslim origin, educated in the national Frenchlanguage schooling system, mainly French-speakers, not very
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knowledgeable of their ancestral place of origin and associated cultural
practices, and aspiring to a Westernised lifestyle in terms of job, marriage,
and domestic material culture. The expressed desire to revert to Islamic
practices as one grows older is a very frequently encountered discourse. It
stems out of a common belief about the laxity of youth, which implies that
young men and young women are expected to behave in a less orthodox
manner until they begin to be socialised as adults by marrying and having
children (Launay 1991).
As the case of. Mama Sow exemplifies, for young educated women,
the assertion of an Islamic identity and participation in neighbourhoodbased Islamic youth associations can translate into an entry into diversified
marriage markets. 12 According to local practice, in cases where there are
no arranged balmafuru, after a young man has focused his choice on a
potential wife, he approaches the father of the young woman about the
possibility of contracting a marriage. Nowadays, young men and young
women frequently have contacts and decide to get married before they
discuss their plans for marriage with their parents. Usually, the young
woman has "caught the young man's eye". Thus, it is necessary for young
women to be publicly visible to "catch the eye" of young men, but they must
be visible while maintaining the image of a good Muslim. Neighbourhoodbased associations provide such a public space. Before the young man
approaches the young woman's parents about the possibility of marriage,
he will "test her" from afar, that is he will try to judge her character and
behaviour. Basically, a good potential wife respects her elders, especially
men; she is humble in dress and behaviours; she practises her religion as a
good Muslim; and she has learned to perform domestic chores. In local
parlance, a potential wife "should not see in front of her husband ": she
should not be more educated, more knowledgeable or more street-wise
I want to address the question of intentionality. I do not think that the possible
implications of displaying a Muslim identity and of participating in religious activities (such as
access to a specific marriage market, expected reduction of marriage cost, re-definition of
the group of reference and access to professional networks) are intentionally calculated.
Such practices of identification may have a number of desired effects to the extent that
"being proper Muslims" legitimises the social and family position of these young men and
women while allowing them to redefine certain social practices upheld by their elders. But, it
would be grossly unfair to these young men and women to imply that their adoption of an
"educated" Islamic identity results strictly from a desire to many or to become economically
self-sufficient. They may have a certain consciousness of the possible implications of their
religious affiliation, but it remains that the main motivation for their public display of an Islamic
identity and participation in Islamic youth association is religious.
12
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than her husband. But, she must have the necessary moral qualities and
knowledge to be a good Muslim wife and mother. Young educated women,
such as Mama Sow, are likely to IIsee in front of their husbands. 11 In these
cases, good Muslim behaviour and attitude is essential to become potential
marriage partners.

5.4 Producing verslonlngs of Islam and Musllmhood
The analysis presented in the remaining sections of the chapter is
based on a number of oral texts (sermons, discussions, debates) which I
have gathered through group discussions and interviews with members of
AMAR. I regard these oral texts as expressions of specific versionings of
Islam belonging to more general worldviews and lifeworlds. However, I am
not implying a causal link between such discursive practices and other
dimensions of social relations (including gender relations, demeanour,
religious rituals, marriage practices and so forth). These texts are one
dimension of social relations and worldviews that mark members of AMAR.
Moreover, oral texts produced in the context of associations' activities
cannot be disarticulated from other dimensions of everyday life to the
extent that, as in the case of most neighbourhood-based Islamic youth
associations, the members of AMAR are in everyday contact. Some of the
core members of the association belong to the same household as
members of the same extended family or as lodgers (or "sharers of daily
meals"). In Bouake, it is frequent that the core members of an association - this is not exclusive to the case of Islamic youth associations -- live in the
same household or originate from the same extended family. Other male
and female members of AMAR are teachers and students, from the age
group in school, at el-Hittihadiya madrasa. And other members, as
neighbours in adjoining streets, spend their free time together. The young
men gather to drink tea, chat, and listen to the radio in the late afternoons,
in the evenings and week-ends.' 3 And young women members gather to
do some handiwork (crocheting, bracelets, hairdos) and to chat when they
have free time. As a consequence, AMAR has to be regarded as another
These gatherings are equivalent to the grin in Mali (Brenner 1995; Cisse 1985; Cisse
1993).
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dimension of everyday interaction between some young Muslim men and
women in Air France 1.
Moreover, the behaviours adopted by some
members of the association are visible in the neighbourhood and noticed'
by other Muslims there. These behaviours aim at publicly displaying the
versioning, of Islam elaborated by members of AMAR. For instance, female
members wear lip roper Muslimll dress on a daily basis, whether at home or
outside of the compound. They also try to encourage other young women
in the neighbourhood to follow suit and to adopt IIMuslim behaviour" by
singling them out and trying to "convince" them to alter their lifestyle and
behaviour. They consider that their lifestyle and behaviour must stand out
as examples of good faith which are likely to bring in new members to the
association and act as exemplars of the practice of Islam. As one woman
explains:
When one is a member of an Islamic association, such as AMAR, one
must encourage people around oneself to join in Islam. For instance,
if I work as a seamstress, I can talk to the other women with whom I
work, I can explain Islam to them, they will see my behaviour and they
may follow it if it is good. But if I do not act according to Islam, how
can I expect other people around me to do so? And how can I ask
them to do so?
Moreover, I must emphasise again that these discursive practices -- mainly
sermons, tea discussions, and dinner discussions -- are central to the
versioning of educated Islam produced within Islamic youth associations.
The most frequently invoked themes for the sermons, dinner and tea
discussions are marriage, the role of women in marriage and the authority
of men over women in marriage, problems related to youth (delinquency),
rights of parents over their children, adultery, respect of the body of women
and female humility, unity (within the umma, or Muslim community), Islam
in relation to other world religions and specifically Catholicism, good
friendships and bad influences in Islam, the importance of Islamic
knowledge in the conduct of one's life, piety, Islamic education, leadership
within the Muslim community, and Islamic yearly holidays and rituals
(pilgrimage to Mecca, Ramadan, and Tabaski).
Some elements
characterising Islam in these discursive practices also emerge when the
question period following these sermons is examined. These question
periods are often used by the individuals attending the preaching as
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occasions to inquire about topics that are too delicate to address in the
context of everyday life, such as questions of the use of contraception,
adultery in cases where the couple is physically separated, gender
relations, and gendered power relations. In fact, a good number of these
questions are related to the conditions of everyday life in the contemporary
urban context where young men and young women are confronted with a
wide range of life worlds, life experiences, and lifestyles.
It is interesting to note that, in most cases, the questions are asked
by young women, who play on their status as "Iess knowledgeable about
Islam ll to inquire about topics that may stand outside of the sermon's theme
or that may seem inappropriate. The answers are always provided by men
who have a senior status. (Women never preach unless to a crowd of
women.) The answers vary according to the interpretation of the Qur'an,
and often two or more members of the preaching guests or of the executive
committee will give conflicting answers. More conservative answers will
reject any form of contraception, adultery, and so forth, whereas other
preachers or guests may offer more conciliatory answers. For instance, in
the case of contraception, some speakers, while recognising its prohibition
in Islam, may allow it to prevent births too close in time or when the health
of the mother is in danger.
Most sermons are structured as follows. The event is preceded by
Qur'anic chants sung by young women present or from a recorded tape.
Then come benedictions in Arabic (the benedictions are standard and
used for all sermons) and words of introduction by the president of the
event in Dioula/Banmanan. Sometimes an extract from the Qur'an is read
in Arabic, after more words of introduction in DioulalBanmanan by the
president of the association organising the event, talking about the
speaker, the event and the association. Then comes the sermon in
The sermon itself consists of
Dioula/Banmanan and\or in French.
benedictions and salutations, sections of the Qur'an in Arabic -- Hadith,
Suras that are appropriate to the theme -- translated in Dioula/Banmanan
and\or French. Then comments by the speaker on the relevance of the
sections are read, with the use of contemporary examples or examples
taken from the Qur'an, comments by the president of the event, followed by
a question-and-answer period with comments by the speaker and
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executive committee. The president of the host association thanks the
audience and the speaker, and leads concluding prayers.
As an example of the sermons from which my analysis is built, I have
chosen to translate and transcribe a sermon delivered by Nour Diabate, a
teacher at Dar-al-Addis madrasa in Sokoura, at an evening preaching on
August 6, 1993 on the occasion of the marriage of a female member of
AMAR.'4 For reasons of space, I have included only the sermon in the
transcription, omitting the blessings and the prayers in Arabic. The theme
of the preaching was marriage. Despite the fact that this sermon does not
include all the elements that make up the versioning of Islam elaborated by
Islamic youth associations such as AMAR, it lays the foundations for the
analysis. Moreover, I have selected intentionally a sermon on marriage
because marriage is one of the central practices around which such
versioning of Islam is produced in everyday life. Marriage embodies the
polarity between the universalist dimension of Islam and ideologies of
ethnic endogamy.
It is also a poignant subject of discussion and
discontent between young Muslims and their elders.
I thank God for all that he has done. We must thank God for
all his good deeds.
This event, this preaching is an
acknowledgement of God to the extent that Muslims gather together
with all their joy and with open heart. When an act of the Prophet,
may peace and benedictio!1s fall upon him, is in progress, it adds to
the followers of the prophets. We ask God to bless the joy that brings
us to gather here with courage in our heart. We must sit here with
good intentions in our heart. We will ask blessing in one word. May
God bless our happiness. And may God bless the new young couple.
We ask God that we may gather under such terms.
You know, when God made human beings, he created two
things: men and women. These two things, one cannot live without
the other in this life. We cannot live alone. There are two roads. The
14 The translation was done with my fieldwork assistant, Mamadou Kante, from a tape
recorded at the time of the preaching. Between the two of us, we have tried to maintain the
style of the preacher and to translate the concepts invoked as accurately as possible. Some
terms were confusing to translate because they do not have an equivalent in French
language or they can be translated into a number of French words. The translation was
done first in French because Mamadou does not speak fluently English. His mother tongue
is DioulaiBanmanan. He is also very familiar with Islamic discursive styles because he
worked, at the time, as a madrasa teacher and obtained the equivalent of three years of
high school education at a local madrasa. He also frequently is called upon to preach and to
settle matters of dispute relating to the precepts of Islam. His knowledge may have led him
into interpreting the content of the sermon that we translated. But since he is one of the
active protagonists in the production of the version of Islam that is elaborated by the
members of AMAR, judged that he was an appropriate candidate to translate this sermon.
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first road leads to heaven and the second road leads to hell. May
God protect us from such fate. Such is not the wish of a Muslim. We
will follow the road that leads us to heaven. Tonight, it is the road to.
marriage that we will examine. It is due to this event that Muslims
have gathered to offer their blessing. These two individuals, the day
that they will "sit together", it is a new joy that will start.' 5 They will
begin a new family. The newly wed, the compound which they left
and the compound which they will join, there will be a new love
between them. They will unite to do all things together. If the
husband experiences problems, the parents of the bride will get
worried. If the wife finds sorrows in her husband, she will worry. The
parents of the bride also will get worried. In such cases, there are
people in one's life who can help. This marriage makes you happy.
Today, there exist numerous bad behaviours. Everybody
knows this. What are these bad behaviours? Human beings have
mixed together, people of all sorts, as much from the side of the men
as from the side of the women. If a man who has respect for himself
as a Muslim goes out today, he walks in the streets. When he comes
across a movie theatre and he sees the poster advertising today's
programme, if he respects himself as a Muslim, he will lower his head
and look away. Things that come out on the movie screen, a noble
person, a Muslim, must be ashamed of such things. But, the enemies
of Islam show such things to attract Muslims, to spoil the education of
Muslim children, so that we can forget who we are. Men will not be
able to rest in peace. Women will not be able to rest in peace.
People who think that we must look for the road to God or the roads of
the prophets, what people call al-hourabar today, they call upon
foreigners, but they are themselves foreigners to Islam. You, you are
in your neighbourhood, you are like a foreigner because if you go out,
you must hide. It is so because what other people do, such as
dancing, you see it as a shame. You are in your neighbourhood, all
that people do is against Islam, so you are like a foreigner in your
neighbourhood, you must hide. You are not free to do as you want. It
is like a foreigner who arrives in a compound. He cannot do as he
wishes, he must respect the people of the compound.
What has given you such light in your heart? Today, we are
sitting in front of the door to Islam. It is because of this. Even if you do
not have five francs, even if you have nothing, you must thank God. If
you are Muslim, if you see a pagan, you see that his heart is not at
rest. All these evils of the world, we must gather people together to
discuss them. Each time one wants to know something in one's life,
one cannot just accept such disorder and rest. It is for these reasons
that we must start our sermon with our thanks to God, as we will also
end our sermon with blessings and thanks for God.
With marriage in Islam, God has done a great thing, the
prophet also, may blessings and peace be with him. He came
'5 The equivalent of "sit together" in DioulalBanmanan is sigi nuronfe. This idiom is
commonly used in everyday discourse to describe the notion of associating for a common
purpose.
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amongst men and women to tell us that we have to marry. It is
marriage that renders men intelligent and respectable. If you have a
child before you are married in Islam, your child will be a bastard and
you will be shamed. Your father will be shamed and your mother will
be shamed. You should consider this road forbidden. You must
restrain from such things. But with marriage, all the things that are
recommended by Islam, you bypass shame. You must follow the
Islamic road and do as God and the prophets, may they be blessed
and in peace, have recommended.
How must we marry in Islam? We must follow the road of
God. A man must first choose a spouse, the woman with whom he
will marry and have children. Why such a thing? Because when one
enters marriage, it is until death. One must not wish to marry today
and to divorce tomorrow. It is bad. Spouses must stay together until
they are separated by death. Women also do not wish to discuss and
to fight with their husband because this would bring about divorce.
The parents of the spouses also wish that it all ends well. They want
the marriage to last. The important pOints in a marriage are: first, a/routhba, the engagement. To make the engagement, the young man
must ask for the hand of the young women that he wants to marry or
he must send someone to do so. The young man who wants to marry
the young woman can just go and ask himself. This is one way that
one can go about it. Here, amongst our people, we have noticed that
many young men send someone to ask for the hand of the young
woman because they are shy. Islam is not against this. The third
person is placed between the young man and the in-Iaws-to-be. If the
young man and the father of the young woman do not agree and the
young man really likes her, the third person can intervene as an
arbiter. Islam allows for these two options.
This is how one must fall in love with a woman in Islam.
Before in Islam, as soon as young woman became adult, they had to
be kept at home at all times. They must not go out. If already she has
gone out, if you have seen her and if you have fallen in love with her,
you must go at once to her parents, tell them that you have seen her
and that you have fallen in love with her. You must do this before
people can say that it is their daughter that you want to marry. Once
the young man has advised the parents of the young woman about
his intentions, the parents must arrange for the rest to follow. They
must ask the young woman first. There are no forced marriages in
Islam. The young woman has to agree to a marriage. If she refuses,
she does not have to marry. A young woman can be forced to marry if
she has been untrue to the rules of Islam, if she has become pregnant
without being married. The young man must learn to know the young
woman: what she is like and what her behaviour is like. Before the
young man marries the young woman, her parents must arrange for
the young man to know her: her beauty, her gait, and so forth. One
must know all of these things before marrying. It is the responsibility
of the parents to make these things known even without the young
woman knowing. After all of this, the young man can set a day for the
marriage. But, before this, the parents of the young woman must tell
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her that someone wants to marry her, that he will come this day and
that she must get ready to meet him. When the young man comes to
see the young woman, the parents call her to come and meet him.
She must fetch water for him, so that he can see whether her gait is
perfect. Now he has seen the gait of the young woman. Now he can
sit down. If she wears a veil covering her face, she must take it off, so
that the young man can see her face. He must also see her arms.
Once the young man has seen her face and arms, he may be
encouraged to marry her as he will have seen her beauty and he will
have seen whether her arms are smooth.
There are four
prerequisites for marriage, which the Prophet, may he be blessed
and remain in peace, required, and beauty is one of them. The three
other ones are: monetary fortune, the respect for Islam, and a good
family origin. The two youths have seen one another. Now the
parents can ask the young woman what she thinks of the young man.
The woman has the choice of two answers. If she has been married
before and she is widowed, she will be asked whether she likes the
man or not. She will answer yes if she does. In the case of a virgin,
silence will be equivalent to yes. As young women were very shy at
the time of the Prophet, may he be blessed and in peace, they did not
speak, so silence was considered to be a yes.
Now, it is asked from the parents of the young woman to
arrange for the marriage as soon as possible. It is bad to wait too
long because it can bring about a number of complications. The
young man must also bring some cloth. But the parents of the young
woman must not ask him to spend money beyond his means to buy
some cloth. Each side gathers people and the witnesses are brought
together to celebrate the marriage. And the bride price is given to the
parents of the bride for the bride. In Islam, it is the groom who must
gi.ve money to the bride. Islam has forbidden marriages where there
is no exchange of money or material goods between the groom's
family and the bride's family. But the amount is determined by
custom. The exchange of kola nuts and the dowry are not demanded
by Islam. They are customs. Even if there has been no ceremony at
the mosque and the marriage has been performed at home with
witnesses and the bride price has been exchanged, children being
born from this union will not be bastards. They will be legitimate
children. Islam requires that people know that a marriage has taken
place, so that they will know that children are legitimate. Today,
people sell young women with kola nuts. When kola nuts are given to
the bride's family, the young men claim that there has been a
marriage. It is not the case. If the young couple has a child in these
conditions, the child is a bastard. For the wedding there are no
special days on which it has to be performed. People prefer
Thursday and Friday. Before, it was done on Fridays after the 16:00
prayer because on Friday blessings carry more weight.
At the
wedding three Buras are said and some Hadith. Once those are
recited, the wedding has taken place.
When the marriage has taken place at the mosque, Muslim
brides must be sent to their husband's house in the following way.
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Before, some Muslim women organised dances and manifestations -without men, however. Women dance and play the calabash. This is
not forbidden by Islam. They can also sing, as long as the songs are
not detrimental and do not critique people. This would be against
Islam. But women have to do all of this amongst themselves, without
men, for this to be according to the precepts of Islam. It is the same
thing for the great Muslim holidays; Tabaski and Ramadan. Women
can dance, sing, and play music if they do it without men. All that is
forbidden by Islam is that men and women participate in such
activities together. After the dancing, the bride's parents and the
groom's brothers-in-law must accompany the young woman to her
husband's house because all that has happened so far happened at
her parents' house. The bride must be perfumed and she must be
dressed up so that people who will see her will be proud and happy
for her.
What we find in African custom 16 today, is that the bride is
dressed in white as a cadaver. It is bad when she is dressed in white.
It is as if she is being buried. It is the custom here, but Islam has
never asked such a thing. Before the bride is accompanied to the
groom's house, there are other things which people do now that are
forbidden by Islam. Still, women do them, possibly because they are
not aware that these things should not be done. People lack the
knowledge. One of these forbidden customs is the women take the
bride and wash her before she goes to the groom's house. They
wash her arms, her head and her feet, claiming that this ritual washes
away all the bad deeds that she performed before she got married.
This has to be stopped because these customs are against Islam.
These are customs which antedate Islam in Africa. The second
forbidden custom is that the bride is taken by older women to be
washed. I do not know why they wash her. Maybe it is performed as
the cleansing after a woman has menstruated. If this is the case, the
mother of the bride must be accused for such a practice because she
should have shown her daughter how to purify herself after her
periods a long time before she gets married. Once a young woman
has started to menstruate, her mother is the first to know. So, she has
to show her how to purify herself. If the young woman has attended
an Islamic school, she would have been instructed about such
purification as soon as she would have turned eight or ten years old.
But if your mother has not put you in school, the daughter could not
have learned it in school. She had to learn it at home. Her mother
has shown her to sell oranges and plantains, why not the rituals of
purification? It is the mother's fault. Such customs are forbidden by
Islam. Women must stop such rituals because they are customs and
Islam has not required such customs. As if a grown-up woman could
wash with someone else. To dress the woman before she goes to her
husband, she is wrapped with a white cloth around the waist, another
16 The word used is /aada. It is alternatively translated as "customs" or as "tradition,"
depending on the context of its use.
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cloth around her breasts, another around her head, and she is sent to
her husband as a cadaver. This is bad. The third custom which is
bad is that a woman is sent to stay with the newly married couple.
She sits there as a warden. She stays there and she watches all that
the young couple does. In the morning, she leaves the house with the
cloth on which the newlyweds slept to show the community whether
the young woman was a virgin or not. If she was a virgin, they
scream: "A sorola." It is old women who do such work. Today,
people do not follow such customs as closely as before because
everybody knows what young women do before they are married
nowadays. It is rare that a young woman is a virgin when she gets
married today. Now we no longer request this type of control because
everybody knows that most women have lost their virginity when they
get married. Despite the fact that Islam forbade such practices, they
were being slowly abandoned because everybody, the bride, the
groom, the families, knew that the young woman was no longer a
virgin at the time of the marriage. We have entered such a level of
evilness that now young women regard their bastard children as
sources of pride. Moral values no longer have a meaning today.
There is no form of control. If one sees such things today, we have to
learn to stop such evil acts because in the times of the prophets, they
were not done. Maybe before, women did not know that their customs
were contrary to the precepts of Islam. But now they know. They
have to stop all these customs. People who are aware of the
necessity to stop such things and who have not advised people to do
so will face a hard time at the day of judgement. Teachers who are
aware of such customs and who have not advised people against
them will face a hard time at the day of judgement. Teachers have to
try to advise people wisely, to direct them on the right road. Young
brides must not be dressed in white. They must be dressed nicely.
People accompanying the bride to the groomls house must not stay
because the young married couple will be too shy to chase them
away. The individuals accompanying the young couple have to be
old and wise, well-advised and knowledgeable of the proper precepts
of Islam. Men and women who go to give counsel to the young
couple after the marriage must limit the period of time that they spend
with the young couple and must leave them on their own.
The education of the bride was acquired at home when she
was with her mother. If she came from a good home, she will have
had a good example and she will know good behaviours. The
example that the young woman will have had watching her mother
with her father will remain with her and will model her own behaviour.
Mothers must show their daughters how to act with their husbands.
She must serve her husband, wash the plates ..... As such, the young
woman will know that when she goes to her husband IS, she will have
to do the same as her mother. What must a woman do when she
wants to go out? She must ask for her husbandls permission.
Children see all of this. If they see their mother ask permission from
their father, they will know how to act. All these good behaviours
depend on the behaviour of women. Children learn from their mother

209
from the time that they are very small. If women do as they want
without asking for their husband's permission, the children will think
that it is good to do the same. The children of this household will not
have received the right example. The bad behaviours that a young
woman will have seen at her mother's, she will repeat at her
husband's. If her husband cannot forgive her, they will fight and they
will divorce. Who provoked such a situation? It is the mother of the
bride who created such a situation. As a consequence, mothers have
to make sure that their daughters are well educated.
Now that we know all of this, what must the husband do the
night that his new bride comes to him? When a bride comes to his
house, the groom must prepare something for her to eat, preferably
milk. It must be in his house when the bride comes. The groom drinks
a bit of the milk and then he gives it to his wife. Before this, the
individuals who accompanied the bride to her husband's house must
bless her. The groom will have been blessed at his house before.
They must all pray together, reciting two rakas. The groom must be in
front and the bride must be behind him. The groom must "make the
bride pray.,,17 Then there must be a celebration at the house of the
groom when the bride has arrived. They must invite their friends to
celebrate. But, during this celebration, people must not listen to
music, but to the Qur'an, because music is the words of Satan. The
Prophet, may he be blessed and rest in peace, has asked this. When
a companion of the Prophet, may he be blessed and rest in peace,
came to him to tell him that he had celebrated his marriage, the
prophet, may he be blessed and rest in peace, told him to have a
celebration, even to kill a sheep. Even if you do not have much
money, you must buy bread and drink coffee with your friends. The
extent of the celebration depends on how much you have. When one
has this celebration, everybody must be invited. You must not ch.oose
some friends and not others. Everybody has to bless your marriage. It
is bad if the celebration is only performed with rich people and people
of influence. It shows that one does not consider one's friends
properly. Great people as well as paupers must be invited, because
God says that in his house "great people" are the ones who respect
him. Once the woman has entered the house, the celebration has to
econtinue for two or three days. Then the marriage is over.
The significant themes emerging out of this sermon are the existence of
perverting influences in contemporary societies (represented by movie
theatres, music, a non-Muslim social environment, and extra-marital
sexuality), the social significance of the shame brought about by
participation in such activities, the material spending sanctioned by Islam
in the context of marriage exchanges, as opposed to the social pressure for
17 "To make someone pray" implies that the individual is directing the prayer, as an imam
does at the mosque for the community of faithful. Men always pray in front of women.
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over-spending, the necessity of gender segregation during certain events,
as well as the division of social power and roles between men and women,
the opposition between "African customs" and the precepts of Islam, and
the role of women in the education of children. In fact, two organising
logics of identification stand out in this example: the position of Islam in
opposition to "Western modernity" and "local African traditions," and the
role of Muslim women as educators and as examples of faith. Both logics
are articulated by a versioning of educated Islam based on formal training
in Islamic schools. I will add a further logic of identification to the two
emerging out of the above transcribed sermon: the opposition between the
universalist logic of the Muslim umma, and ethnic particularity and
endogamy. This third element of identification is significant for the present
analysis to the extent that, first, it is derivative of the position of Islam in
contrast to "Western modernity" and "local African traditions." Second, as I
will suggest in the conclusion of this chapter, it may be at the centre of
processes of identification regarding ethnocultural alliances and affiliations
in the context of urban life and spatial displacement.

5.5 "Flirting" with localism and globalism: Islam. tradition. and
modernity
The versioning of Islam described in this chapter is '
based on
access to formal education. Youth formally educated in Islamic schools
(local madrasas and Islamic institutions abroad) are positioned in
opposition to elders who tend, from youth's perspective, to confuse Islamic
practices with local ethnocultural practices. Elders are perceived as the
element in society that reproduces the logic of ethnic conservatism
(exemplified by endogamy) tied to the particularism of ethnocultural
prescriptions. Due to their access to formal schooling, young Muslims
consider themselves more aware of the "real rules" of Islam. For this
reason, this versioning of educated Islam emphasises the unity and
universality of the community of Muslim believers (umma ), regardless of
age, gender, social groups, ethnicity, kinship and so forth. As such, the
umma is positioned in opposition to locally defined collectivities
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established (in this particular case) through ethnicity and kinship.' 8 It also
opposes a logic of universalism in Islam (the belief that all Muslims are
equal) to a logic of ethnic endogamy and cultural specificity.' 9 Thus, these
young men and young women are positioning themselves against tradition
and their elders. Educated Islam is defined by practice untainted by
cultural traditions reproduced by the elders. It aims both at breaking down
ethnic exclusiveness and endogamy and at "going back" to the Sunna.
The logic of identification they reproduce has three aspects: appealing to
"universalism," reproducing a reformist ideology, and constructing a
pOlitical project of unity amongst Muslims.
At first glance, the underlying logic that articulates versionings
regarding ethnoreligious identities within Islamic youth associations such
as AMAR, relies on the dichotomy between notions of tradition and
modernity. In discursive and behavioural practices, the concepts of
tradition and modernity are omnipresent in Bouake. Even in the context of
Dioula\Banmanan sentences, they are regularly used in French: la
The
modernite, modernise, moderne, and la tradition, traditionel.
equivalent expressions in Dioula/Banmanan language are laada (an
expression of Arabic origin which can mean "tradition" or "customs" or
Imores")20 and kokura ("modernity"). However, kokura is less often used
than modernite. The term used also depends on context: for instance, one
may say: "wagati tchogoya 10 ", meaning: "in modern times," by contrast to
"wagati laada 10 ," the equivalent to "in traditional times. II Moreover,
amongst Muslims of Malian origin in Bouake, as well as numerous other
Ivorians, life choices are described in terms of the dichotomy between
modernity and tradition. This dichotomy plays a determining role in the
perception of the reproduction of certain identity referents and practices

, B It should be noted that the opposition between the umma and local collectivities based
on ethnicity and kinship constructed by Muslim youth was also noted by Robert Launay in
the case of Dioula in the region of Korhogo (Launay 1991). This indicates that despite the
fact that dimensions of the versioning of educated Islam within Islamic youth associations
are specific to the Islamic collectivities, it is obvious that the phenomenon is not restricted to
the city of Bouake. However, there is no discussion of neighbourhood-based Islamic youth
associations in Robert Launay's writings about the region of Korhogo.
'91 will not address this question in more detail in this chapter. But, it is necessary to note
that a number of authors have noted that this logic of universalism does not necessarily
apply to women and the social category of "slave", despite their participation in the Islamic
faith (Lewis 1985; Zeghidour 1990; Tahon1994).
20 "Values", which can also be an equivalent to "morals," is translated by dambe.
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concerned with lifestyle choices regarding the formal education of children,
marriage, polygamy, and initiation rituals.
However prevalent at an emic level, the dichotomy between
modernity and tradition restricts etic analysis to a superficial level in that it
does not permit one to take into account the logic of identification emerging
from Islamic identities. Islam has to be inserted within and beside this
dichotomy. Images of Islam are reproduced emically through a logic that
conceptualises Islam as a mediator between the local world of tradition
and the global, Western world of modernity. Islam stands as the "saviour"
in light of the negative influences of both tradition or modernity. It serves as
a bulwark against the evils of modernity, and it allows Muslims to move
away from the "backwardness" and "misconceptions" of tradition.
In this view, . the means of eliminating the corrupting effects of
Western modernity and the "backwardness" of tradition lie in inculcating a
good Islamic education in the family and at school. In the triangular
scheme described above, Western modernity is defined in association with
the Western world and the Ivorian appropriation of its stereotype. The
locally defined ideal of modernisation in Cote d'ivoire is based on
stereotypical images of French lifestyle and the French republican model
(Copans 1990). In comparison with other French West African countries,
the political elite of Cote d'ivoire has chosen to maintain close economic,
political, and cultural ties to France. It has also modelled the constr~ction
of an Ivorian nation-state on the French republican model. Stereotypical
images of French lifestyles are reproduced by the local elite, and by
Western media in Cote d'ivoire (films, fashion, gossip magazines, and
television programmes), as well as by the significant physical presence of
French men and women in Cote d'ivoire (cooperants, business people,
army personnel, and teachers) as well as by returning Ivorian migrants to
France. High fashion, the French-language education system and ensuing
bureaucratic employment profiles, egalitarian gender relations and nuclear
family models, and modalities of consumption stand as the cornerstones of
the Westernised dimension of modernity.
However, within an Islamic worldview, Western modernity
represents a number of evil forces that are especially dangerous for young
people. In relation to the stereotypical negative aspects of Western
modernity, Islam acts as a protector against the use of alcohol and drugs,
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against the temptations of extramarital affairs and premarital sex, and
against the lack of humility among women which is encouraged by movies
and contemporary pop music.
Besides its harmful influence on the behaviour of young people,
Western modernity is also perceived as a force that undermines local
Islamic family values. This is seen as primarily the effect of the model of
emancipation of women offered by Western modernity: women are
encouraged to acquire economic independence and to search for
remunerated work outside of the household. This is against the very
definition of the roles of women in Islam as mothers, as educators in the
household and as examples of faith for their children. Western modernity
defines gender relations and womanhood in a manner where men and
women are equal, and in which women spend much of their time out of the
household. This is contrary to the principles of Islam, as they are defined
locally and within Islamic youth associations such as AMAR. First, in these
versionings of Islam, men are superior to women. Assita Sow, a woman in
AMAR, described the distinctions between men and women in the
following terms:
All that men do to help Islam, women must also do. But, they do it
according to their own capacities. Women can participate as much as
men in Islam and they are considered by Islam, but the Prophet,
benedictions may be upon him, said that women have two things less
than men: their memory is not complete and their religion is not
complete. For instance, on the side of religion, women do not pray
every day. When they are menstruating, or when they are pregnant,
or they have babies at their breasts, they do not pray. Men pray every
day. On the side of memory, if there is a trial in Islam, one male
witness is required, but two women are required as witnesses. God
made them like this. Islam has not forgotten about women. Each time
women gain a role in Islam. Before Islam, people killed women and
maltreated them, It is Islam that came to forbid this. Before, women
complained that men were allowed to participate in jihad. They
complained because when a man dies while partaking in a jihad, he
goes directly to paradise. Women wanted to know why only men had
this privilege and not women.
The Prophet, may he have
benedictions upon him, said that women who stay quiet at home,
respecting their husbands, will have the same privilege as men. The
jihad of women is to respect her husband in the household and to be
a good mother.
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Second, within the Islamic worldview reproduced by members of AMAR,
when a woman works outside of her household, she is not emancipated.
She has to complete two types of work: domestic work and paid work. And
she is not fulfilling her role as an educator -- the domestic servants are
educating the children instead. Mama Sow explains how the modern
Western notion of emancipation is misconceived and contrary to Islamic
principles:
Now, modern society obliges that women do as men. But God has
created men and women so they are not the same. It is because of
modernisation that women compare themselves to men. Women
have to learn their true place and to be submissive to men. Women
want to act as men, but they are not the same. Women must not do as
men because even God says in the Qur'an that they are not the same,
that men are superior to women. It is a verse of the Qur'an. Women
who think that they are as men are not good Muslims, they are not
following this verse. Women have not understood what emancipation
is. Emancipation is achieved when one follows Islam, when one
follows the rules of Islam.
Each with one's own role.
But
emancipation does not mean that women work outside of the
household like men. What this means really is that women have to do
two jobs. They have to go to work and make money. And when they
come back home, they have to cook, clean the house, and take care
of the children. They do all the work. I know a woman who works
outside of her household and at lunchtime she comes back home to
cook for her husband. Women are not servants. Men and women
have a role in Islam and it is best to follow them. Islam does not say
that women should not work outside of the household. As such, there
is nothing wrong. But who will fulfil the role of the mother if she is out
working? The servant? Yes. But what if the servant is not a good
person? Then, the children will not be good Muslims because they
will not have learned the proper ways and the mother will be to
blame.
It must be emphasised here that, as Muslims in a non-Muslim social
environment, members of AMAR, as well as all Muslims in Bouake, assert a
certain form of modernism as synonymous with "civility". In this sense,
modernity carries other meanings that are not associated to the notion of
the Western world and its Ivorian appropriation, but rather to a Muslim
urban lifestyle. In this logic, modernity can also be invoked in reference to
some form of local "otherness", that in this case refers to the indigenous
Baoule, who are seen and described as "traditional" and "uncivilised"
(bushman), whereas the local Muslim population is described as "civilised"
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and, by extension, "modern." Again, modernity is no longer used in
reference to the Western world, but in reference to notions of "being
civilised" versus "being primitive". As lite seri mogo II ("no praying people "),
the local Baoule population is seen as "dirty," "alcohol drinking," "eaters of
bush meat," "sorcerers and worshippers of spirits." They are "not civilised,"
"not modern. II Despite their perceived distance from notions of Western
modernity, the local Baoule indigenous population are associated with the
same corrupting elements: alcohol and extramarital sexuality. Here,"being
civilised II and "being modern II are associated with urban lifestyle as well as
a Muslim lifestyle and Muslim beliefs.21 As implied in the synonymous
relationship between notions of "foreigners, II "Muslims, II "Dioulas, II and
"traders, II which is specific to the Ivorian context, Muslims are seen and
often consider themselves as intrinsically urbane due to the nature of
trading activities, which necessitate an urban base for the selling and
buying of goods.
The role of Islam as "protector" against Western modernity
nonetheless does not prescribe a return to local ethnocultural practices
and tradition. Rather, in relation to tradition, defined in association with
village life, maraboutage and witchcraft, and ethnic endogamy, the
versioning of Islam produced in Islamic youth association is an "educated"
understanding of Islam based on a logic of "universalism."
Tradition is essentially associated with ethnic and local practices
(such as dietary taboos, certain marriage rituals), the recourse to
illegitimate maraboutage and magic for illicit reasons (rivalry between cowives, jealousy), ideologies of ethnic endogamy leading to specific forms
21 Three further distinctions may also be invoked here. Amongst Muslims of Malian origin
another hierarchy is established between rural Malians and urban Malians in which
individuals of urban origin are perceived as closer to the precepts of Islam in their practice
than ones of rural origin. There also exists a certain hierarchy between ethnocultural groups
and levels of orthodoxy in Islam. I am thinking here specifically of individuals of Kado, Bella,
Banmanan, Senufo, or Dating origin. These groups are perceived as "more rural" and more
animist than groups such as the Songhay, Marakas, or Fula who claim a long-standing
association with Islam through history or trade. Moreover, it must also be noted that from the
standpoint of the national Baoula population, Dioulas and Muslims embody tradition rather
than modernity. As Ivorians (in reference to discourses of the construction of Ivorian
nativeness), Baoulas (mostly urban and educated in national French-language schools)
consider that Muslims lack "civilisation," that they are dirty, and that they still live as in their
village of origin (multiple-family compounds and polygamy). The terms of this relationship
between "native Ivorians" and Muslims are also set by the relative position of Cote d'ivoire
(by comparison to neighbouring countries) in Western schemes of economic and social
development.
Ivorians perceive themselves as "more developed" than Malians,
Burkinabes, or Guineans.
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of marriage (balmafuru), and some false conceptions of the rules of Islam.
For an instance of the latter, regarding the wearing of the langara (local
version of the prayer shawl) for women and the skull cap for men, members
of AMAR explain that traditionally Muslims in Bouake believed that if one
had not gone on the pilgrimage at Mecca, one was not allowed to wear
these head coverings. They were regarded as markers indicating the
piety of someone who had visited Mecca. But members of AMAR assert
that this is not the case and that according to the Qur'an, one must wear
them at all times (see also Tahon 1994).
As an element that needs to be redressed by Islam, tradition is not
necessarily "evil, as modernity associated with the Western world may be
perceived to be. It is associated with a lack of formal training in Islamic
knowledge, which brings about a syncretic confusion between locally
defined ethnic practices and Islam. Elders are perceived as the main
offenders, the main actors in the production of "misguided" practices of
Islam.
In this perspective, an "educated" notion of Islam refers to a practice
of Islam that is untainted by "cultural traditions" and which aims at, first,
breaking down ethnic exclusiveness and, second, "going back" to Qur'anic
texts and the word of the Prophet Mohammed in its original form, that is, in
During an informal discussion with two male
the Arabic language.
members of AMAR visiting my house, one of the young visitors, age twentytwo, expressed this position through his opinion on marriage:
II

We [his generation] do not want to marry young like our parents did
and want us to do. These traditional marriages are dated and imply
too much obligation. First, you have to spend too much money for the
gifts for the bride, then you have to have a celebration for a week,
which eats up all your money once again. It is too much money and it
has nothing to do with Islam. Islam does not require this. The older
women, they also have all sorts of rituals, like washing the bride's
head and the groom's feet or verifying that the girl was a virgin after
the first night they spend together and parading the sheet across
town. This has nothing to do with Islam. But it is not that they are bad
Muslims. It is because they do not know. They have not learned the
proper way of practising Islam. They mix up everything: tradition and
religion. They think that what they learned in Mali, that what their
parents did, is Islam. But it is not. The Qur'an does not ask any of
this. It is the same thing with arranged marriages or family marriages.
The Qur'an says that you have to agree to whom you are marrying
and there should not be any distinction according to your family's
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status or origin. And, again, you see the same problem when you
consider the fact that some families force their young men to marry
many wives. Me, I will have only one wife. It causes fewer problems.
You can marry four according to the Qur1an. It is better than going
outside of your marriage for sex. But two and more is too much
trouble. And you do it for the family, not for the religion.
As such, in relation to tradition, Islam, in its educated versioning, can
become a modernising force relying on a universalistic logic that brings
about a move away from ethnic and local practices.
Out of the triangular relation between tradition, modernity and Islam,
two further logics of identification emerge: the relationship between a
universalist logic and ethnic endogamy, and the role of women as
"educators, II which both need to be examined further.

5.6 Islam as a universalist worldvlew: disarticulating Islam from
tradition
The issue of universalism in Islam is raised in reference to a
perceived gap (or elements of differentiation) between elders and youth in
the definition of Islam and its practice. In other words, what is defined as
Islam differs between youth and their elders. Here, young Muslims are
positioned as the "true bearers" of Islam, the social force spreading an
educated (and, in relation to tradition, enlightened) Islam, whereas the
older generations are positioned as perpetuators of tradition, of a localised
form of Islam that integrates cultural practices and the logic of
differentiation. As a consequence, the distinction between educated and
traditionalist (or syncretic) versionings of Islam carries a strong
intergenerational dimension to the extent that elements of tradition are
assigned to older individuals whereas some practices associated with
However, in everyday life.
youth are described as more enlightened.
these elements of polarisation are not necessarily experienced as a source
of conflict. Moreover, as I will show in Chapter 6, this intergenerational
dimension is often tied to life course notions rather than to historically
situated age groups. Lastly, the intergenerational dimension implied in the
tradition/educated dichotomy is not exclusive, meaning that some young
Muslims may be regarded as traditional. In this respect, I will argue that the
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issue of distinction is one tied to lifestyles and worldviews rather than
socially constructed age categories.
In fact, the issue of different intergenerational conceptions of social
norms, worldviews and social relations regarding Islam is not new to the
study of Islamic communities. Within certain African Islamic groups, issues
of the exercise of social control and of religious orthodoxy have historically
pitted youth against elders (Last 1992). The elder generations have been
associated with the maintenance of established and traditional forms of
power and social norms, while the sociologically young have appealed to
Islam, in its reformist forms, as a means of social, religious or political
empowerment (Last 1992; Nicolas 1981; Diaw 1992; Salvaing 1992).
However, as Murray Last shows in his article on jihads and contemporary
youth religious movements in northern Nigeria, both terms -- "youth" and
"elders" -- are situational and need to be qualified in relation to each
another. As social categories, they are historically situated. For instance,
the elders of today in Cote d'ivoire were the youth of the independence
movement during the 1950s and 1960s. Considering the social changes
imparted by independence and the role that youth played in these
changes, the demographic group which constitutes the elders of today was
certainly perceived as a politically demanding youth by their elders of the
time.
The implications of this historical situated ness are twofold. First, the
age categories which are constructed sociologically, need to be examined
in the context of specific sociopolitical moments in history, being the jihads
of the nineteenth century in Hausaland, independence and the
construction of nation-states in the 1960s, the contemporary fundamentalist
movements in Islam and Christianity, or the perceived bankruptcy of
ideologies and practices of modernity.
Second, sociological age
categories have to be conceptualised in terms of the life course of
individuals.
Throughout their lifetime, individuals enter different
sociological age categories. These categories are associated with specific
social roles, which are, in turn, regulated situationally and in terms of
historically defined norms. As a consequence of these two conceptual
implications, age groups (youth and elders, in this case) are delimited by
sociologically defined age categories and the historicity of the politics of
identity. "Youth," in the context studied, covers the age spectrum between
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biological puberty (twelve to fifteen years of age) and the early forties, with
some fluctuation relating to gender, marital status, and socioeconomic
status. But it also covers the demographic group in Cote d'ivoire that is
reckoning on a daily basis with the political and economic situation of the
country: the breakdown of the educational system, the lack of employment
in all sectors of the economy (traditional as well as bureaucratic), economic
pressure due to the 1994 devaluation of the CFA franc, decreasing
opportunities for emigration to Europe or to North America, and increased
gap between personal expectations and material reality, the politics of
identity in the post-Houphouet-Boigny era, and the changing status of
Muslims in the country.
Despite the fact that in most historical moments youth have
appealed to Islam, in its reformist forms, as a means of social, religious or
political empowerment (Last 1992; Nicolas 1981; Diaw 1992; Salvaing
1992), issues under contention have not necessarily centred upon the
same elements. Among the elements that have been highlighted as foci of
opposition in the historical unfolding of intergenerational differences are
the question of gender segregation, the opposition between maraboutage
. (or syncretism) and reformism, the definition of the Islamic community
through marriage rules, inheritance rules (risala rules by opposition to local
cultural inheritance rules), the question of unconditional family solidarity
under the family elder, and so forth.
Maraboutage , which has been at the centre of Islamic claims by
youth in other contexts (see Last 1992, for instance) is not the central
element of contention for the members of Islamic youth associations such
as AMAR. For them, while maraboutage is not an Islamic practice per se,
neither is it necessarily regarded in opposition to Islam. It depends of the
type of maraboutage and of the use for which it is intended. When
marabouts are strictly using their knowledge of the Qur'an and of the
special names of God in order to help someone who is sick, for instance,
and when the marabout is not expecting to make money out of this helping
act, there is no objection to maraboutage. But in cases where marabouts
use fetishes Uo), where they draw signs in sand (buguritlan), or where they
throw and read cowry shells (c%nifilila) to harm someone (in cases of cowives' rivalries or in cases of rivalry between children of co-wives, for
instance) and expect to make a profit, Islam proscribes these practices.
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In the case of Islamic youth associations such as AMAR in
contemporary Bouake, it is around the issue of marriage that the discourse
of difference produced by members of associations such as AMAR, as well
as a large number of young Muslims in the city, is centred. In the process
of constructing and appropriating a social identity distinct from that of their
elders, these young individuals reject practices such as the abusive use of
maraboutage and the improper wearing of the prayer shawl by women,
but marriage distinctively stands out as a bone of contention between
young Muslims and their elders. The issue of marriage crystallises the
reproduction of an Islamic logic of universalism stemming from an
"educated" notion of Islam.
Issues of marriage alliances and the choice of marriage partners
retain a high level of sociological meaning to the extent that marriage is at
the centre of the definition of borders between ethnocultural groupS.22 In
other words, in Bouake, amongst Muslims of Malian origin, answers to the
questions: "Belonging to a specific group carries which type of marriage
prohibition?1J or IJWhich groups define rules of endogamy and rules of
exogamy?" are at the basis of the establishment of differences between
social groups, whether they are religious, ethnic, or socioeconomic. In an
urban context, young Muslim individuals locate issues of preferred forms of
marriage (endogamic or exogamic marriages) as well as the definition of
the grQup of belonging (ethnic group, national group, extended family or
individuals with the same patronym, place of origin, or religion) as central
to processes of identification.
In general amongst Muslims of Malian origin in Bouake, cultural
behaviours and rituals, such as marriage and modes of bringing up
children, are "explained lJ and justified through an appeal to Islam or in
reference to tradition as the time before (kakon ) the present -- a time
regulated by ethnic logic of identification and practices. In the first case,
where the appeal is made to Islam, one will say: "I do X because I am a
Muslim" or "I do X because my people are Muslims." In the second case,
sociocultural practices surrounding the upbringing of children, marriage,
dress styles for women, and so forth are justified by an appeal to traditions
22 There are other elements that contribute to the contemporary delimiting of borders
between ethnic groups, such as historical partiCipation in long-distance trade, the
perception of the process and time of conversion of the group to Islam, and so forth.
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and/or customs associated with specific ethnic groups. In this respect, two
types of discourses regarding marriage practices and the choice of
appropriate partners emerge: one appeals to the logic of Islamic
universalism and the other to ideologies of ethnic endogamy. According to
the versioning of Islam produced by members of AMAR, the logic of Islamic
universalism overrides any ideology of ethnic endogamy. And logics of
ethnic endogamy are associated with the older generations in terms of
demands made by parents on their children through the imposition of
marriage partners. They are also seen as "a thing of the past, II which has
changed in the present.
However, it is necessary to point out that the notion of balmafuru,
endogamous marriage, which encapsulates a logic of ethnic endogamy is
still being performed in Bouake amongst Muslims of Malian origin. For
instance, Fodi Mariko, a twenty-four year old man of Maraka origin living in
Air France 1, when questioned about his marital status, explained that:
Me, they married me when I was nineteen, my parents. They married
me to the daughter of my father's cousin. She is also Maraka, as I am.
I was very young and I was not yet working. I was in France trying to
find something to do. I came back because I was not happy there and
I could not practise my religion as I wanted. One has to do as one's
parents say. When you are a good Muslim, you must do as your
parents tell you. And, as Marakas, we have always followed the
Muslim way. Me, I could not imagine marrying a woman other than
one like me, one who is Maraka, because we are good Muslims.
Marakas are special Muslims, our history is tied to Islam. My second
wife, even if I am allowed to choose her (it is like this with second
wives, you can choose them), I will still marry one in the family. I want
a good Muslim wife, so that I can have children who know who they
are and who are good Muslims.
This statement brings forth a further distinction in the notion of an
intergenerational gap. The rejection or the adoption of balmafuru as a
privileged form of marriage is not necessarily tied to intergenerational
differences.
Some young people recognised balmafuru, without
necessarily rejecting Islam. Fodi certainly perceived Islam as an integral
and essential part of his identity. But the versioning of Islam in which he
partakes is not dissociated from an ethnic logic of identification. In fact,
amongst certain ethnic groups, members of the group put forth the notion
that the ethnic group with which they identify has an enduring, privileged
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relationship to Islam. In these cases, the ethnogenesis of the group is
directly tied to the penetration of Islam in West Africa. In Bouake,
discourses of ethnogenesis tied to Islam are notable amongst the Marakas
and the Song hays. 23 Members of these two ethnic groups claim a special
relationship to Islam due to trans-Saharan trade in the case of the Marakas
and due to their origin in Jenne in the case of the Songhays. When
recounting their ethnogenesis, the members of these ethnic groups
establish a symbolic tie between their role as IIfirst Muslims" and
"Islamisers" in West Africa, and their higher level of piety and orthodoxy.
The Songhay of Jenne, as seventy-five year old AI-Hajj Moussa Traore,
one of the notables of the Song hay community of Bouake, explains,
.... were initially Arabs who went and settled in Jenne. They brought
Islam with them. Their descendants are the noble Songhay, not to be
confused with slaves and nyamankalaw. As the descendants of the
first Arabs who came to Africa, they were the first Muslims in Africa.
They also are renowned for their piety as inhabitants of the city of
Jenne, where Islam is practised in its purest form.
The Marakas also claim to be the first Muslims of Africa. Rather than
. claiming to be noble inhabitants of Jenne and descendants of Arab
Muslims, they associate their ethnogenesis and their resulting piety to
trading activities. They claim to be the descendants of the first Arab traders
in Africa who were Muslims. And, in turn, they Islamised the other Africans.
In both cases, piety and ethnogenesis are the direct results of a claim to
direct ancestry with Arabs. This claim to piety on grounds of seniority
regarding conversion to Islam is often invoked in the defence and
advocacy of endogamous marriages. But it comes into direct conflict with
the universalist precept of the Islamic umma .
Not all members of these two ethnic groups adhere to the notion of a
privileged relationship between Islam and ethnicity. In cases where it is
not so, elements of identification other than ethnicity play a role in the
rejection of ideologies of ethnic endogamy, such as type of schooling,
participation in a Westernised lifestyle through schooling or work,
participation in Islamic youth associations, geographical and cultural

Guy Nicolas (1981) also noted the conceptual link established amongst certain groups
between ethnicity and Islam in the reconstruction of their ethnogenesis .

23
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distantiation from the place of origin in Mali, community of origin in Bouake,
and so forth.
It is specifically against this ethnic logic of identification that young
Muslims adhering to the logic put forth in Islamic youth associations posit
the logic of Islamic universalism, which contends that "any one Muslim is
as good as any other," The imam ofthe "Senegalese mosque" in Sokoura
captured this basic notion of universalism within Islam in the following
terms:
In Bouake, there is one Islamic community. They are all Muslims
accepting and knowing that God is one and that his messenger is
Mohammed. All Muslims agree with this. The Qur'an, the book of all
Muslims, is accepted as God's message. Its content comes from God .
.... Muslim religion is one, so all the mosques in Bouake are together.
The Islam that God sent down to earth, it is the only religion. But there
are divergenc~ between Muslims. It is for the pleasure of men and not
of God. There are two types: Wahhabs and Tijani. It is due to these
distinctions that men discuss until they cannot hear one another any
longer. They quarrel with one another.
Fatoumata Doumbia, a sixteen year old female member of AMAR, echoes
the same principle when she says:
Everybody has their own customs. But when one becomes a Muslim,
customs are no more [sya te Is/amaya). There is no tribalism in Islam.
People are all the same in Islam. There are no ethnic differences in
Islam. Islam is the love of others. People are all the same. Muslims
are all the same. There are no distinction in Islam. In the Qur'an, to
take the road of God, one must not go to the left and to the right. For
instance, if you take a piece of wood, anybody can break it. But if you
break the piece into three pieces and tie them together, nobody can
break it. This means that if Muslims work together, nobody can break
their work. If people do not work together, but try to remain divided,
God does not give the strength to work together. If there is no
understanding in a situation, there is division. There is no "ethnic talk"
in Islam [Sya ko te /s/amaya.] All Muslims are brothers. Today,
people have mixed up tradition and Islam. For instance, some people
say that blacksmiths [numuw) cannot marry Fula. But, this is not so.
Tradition is not Islam [Laada te Is/amaya).
This notion of the universalism of the Islamic umma is neither new to
Islamic discourse of orthodoxy nor' an invention of members of Islamic
youth association such as AMAR. The interest for us lies in the ways in
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which these young individuals have appropriated it. The sites of resistance
are marriages based on ethnic alliances and traditional practices
surrounding marriage. And the rejection of ethnic/endogamic forms of
marriage is directed both to ethnic endogamy and to parental authority.
But while the rejection of ethnic endogamy is clear, parental authority is not
so much rejected as subjected to correction and modification when the
younger generation perceives that parental demands are not in
accordance with Islamic principles of practice. This quote by Gaoussou
Suarez, age twenty-five, exemplifies such a distinction:
Amongst my people, there are family marriages, but things have
changed. Now, you can marry the woman of your choice. If she
pleases your parents, it can be done. Otherwise, you cannot discuss
with your parents. If they do not want her, you have to let go of her
because it is not good to have bad relations with your parents. For
me, it does not matter what my wife's origin is, as long as she prays,
as long as she is Muslim. If she accepts to pray to Allah, there are no
problems for me, we get married. I think that it is wrong to see things
otherwise. I can see the good and the bad of each type of marriage.
It can be good to have a family marriage, but it is difficult. If you do not
agree, the wife and husband, then it is a whole family matter. The
parents will intervene. You cannot divorce without your parents
agreeing because it could split the two sections of the family involved
in the marriage. But when the wife is from elsewhere than your family,
then she acts better. She knows that if she acts in a bad way, her
husband will throw her out. The husband will not stand for her
nonsense and his family will not intervene. But, unless your parents
want you to do something that is against Islam, it is better to respect
them.
Twenty-two year old Ladji Diallo has a somewhat different opinion.
says:

He

You know, white people have changed many things here, in our
habits. Before, when a young woman was of an age to marry, her
father would choose a husband for her, a member of their family,
But, now with the white
someone who was a good person.
civilisation, children have started to resist their parents. They no
longer want to marry the people imposed by their parents. They want
to choose themselves. Now they meet someone in the street, they
think that they like them, they marry them, and they have all the
problems in the world. It is not good. Their parents were solid
couples because they knew one another and because their union
was sanctioned by their parents. But now it has all changed.
However, there are good things in these changes. People have
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come to understand better their religion, and they know more and
more that there should not be a distinction made between Muslims on
the basis of ethnicity. But, these changes come from the fact that now
Islamic education in Bouake is better. It is more developed. Before,
people did not know any better. Some parents are beginning to
understand this. They allow their children to choose their husband or
wife. But parents still have their opinion to give. And, as long as they
are not going against Islam, children should listen to the choice of
their parents. In Islam, parents can propose a spouse to their
children. But they must not oblige the child to marry, and they must
not privilege certain groups over others. Me, all that I want for a wife
is a woman who prays to Allah. But I can see that if you go too far,
you might have problems. And this can cause a problem in the
couple and between the families. In principle, there is nothing wrong
with marrying a Baoule woman as long as she prays like a Muslim.
But it can become complicated because, as here we have a
communal way of life, if her parents, who are not Muslims, want to be
part of your life, then it is a serious problem. This is something that
one has to think about. It is also possible that the young woman will
get along very well with my parents and then it is not a problem. As
long as she is willing to help my parents in the compound and she
prays, there is no problem.
It should be noted that amongst the young men and women whom I
interviewed in Air France 1 and Sokoura, most of them have claimed to
prefer exogamous marriages, and all invoked Islam as a justification of
their rejection of balmafuru. However, in most of the cases where it was
possible to obtain a genealogy from the informant, most siblings who were
married had entered into balmafuru. This indicates that, despite the strong
discourse of young Muslims, the balance of power still ties toward the
parental side.
The centrality of Islamic education lies in the desire to modify
parental practice on the grounds that it is lacking in "proper" Islamic
knowledge. This knowledge is acquired through formal education in
madrasas and Islamic universities along with knowledge of the Arabic
language, which allows one to read the Qur1an in its original form.
Members of Islamic youth associations have had access to this type of
formal training as madrasa students or by attending preaching, sermons,
Islamic debates, Arabic classes, and Qur1anic classes. This form of access
to Islamic knowledge has placed educated youths in a position of
"knowing" what is "real Islam II and what is a syncretic form confusing
Islamic principles of practice with IItraditional local II forms.
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In fact, the intergenerational dimension of the discourse about Islam
is not necessarily conceived of as entirely conflicting, but rather as
negotiable. Amongst older women -- that is, mpost-menopausal women,
who are over fifty years of old -- there is a sense of subordination to the
knowledge of youth, and Islamic youth are seen as promulgators of true
and educated Islamic knowledge. Older women often participate in the
activities of Islamic youth associations. They attend Arabic and Our'anic
classes provided by these associations. In some cases, they hire, for a
minimal price, members of Islamic youth associations who are known as
ustaz to teach them new suras and specific prayers. On the other hand,
men in their forties and fifties may be tied to Islamic youth associations, but
strictly as patrons or as advisors, as in the case of the secretary of LlP-CI in
AMAR. Older men '_. referring to men who are no longer economically
active, in their sixties and up -- are rarely active within Islamic youth
associations. They have their own Our1an reading sessions and they go
on with their own business, undisturbed by the members of these
associations. Older men might attend public preaching organised by
Islamic youth associations, but their participation never extends beyond
such a point. There does not seem to be any exchange of Islamic
knowledge between older men and members of Islamic youth
associations. I have never seen members of Islamic youth associations
soliciting older men as they do with older women. I suspect that ther~ is a
relation of power established between these youth} and their male elders
that the younger individuals do not dare to breach in so direct a manner. It
is true that to a certain extent the resistance to traditional forms concerns
mainly women, because women perform the public celebrations
surrounding marriages and most of the practices that are associated with
"syncretic Islam" and rejected by youth are tied to the public celebration of
marriages. However, the issue of bridewealth, the imposition of balmafuru,
and
the imposition of polygyny
directly concern older men as
family authority figures.
However, as the members of associations such as AMAR are in most
cases not married, it is difficult to predict how power relations will play out
between these young Muslims and their elders. In the few cases where the
individuals are married (and this involves only female members), the
marriages have been arranged by the male family head. And, as I pointed
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out previously, when examining marriage alliances within the families of
these young individuals, it is often the case that their siblings have entered
balmafuru, which in most cases indicates that the parents (meaning
especially the male family head) have chosen the marriage partner.
Moreover, as these young men are in many cases unemployed, without
independent economic resources, their leverage for negotiation is not very
high at the moment. But, again, in most cases, they are trying to postpone
marriage, waiting until they are economically independent, rejecting
imposed marriages, and hoping to gain some leverage.
The intergenerational distinction is not the only element that
differentiates the attitudes to ethnicity and tradition of members of Islamic
youth associations from those of other groups in society.
The
intergenerational gap is blurred to the extent that young men and women
who have had differing life trajectories and experiences reproduce
ideologies of ethnic endogamy and distinctiveness (as well as the ensuing
views of Islam), that are similar to ones associated with older generations.
I will present more case studies in Chapter 6 that will allow me to extend
the analysis regarding intergenerational relations.

5.7 Women In Islam: "Musllmhood and Proper Womanhood"
This last section of the analysis is concerned with the role and status
of women in the versioning of educated Islam. Notions of womanhood and
Islam presented here emerge in three sets of voices: women, men, and
both genders in a context of interaction. I am not making a distinction
between these voices for two reasons. First, the notions of proper
womanhood produced by women and by men are very similar. I will
indicate when the divergences are relevant.
Second, notions of
Muslimhood and womanhood produced in the context of AMAR are
expressed to a designated audience (the general Islamic public in cases of
preaching, members of the association in debates, and the ethnographer
in the group discussions that I organised). I would add that I had a chance
to discuss these questions in informal settings with a number of the female
members of the association, and I shared their everyday life while living in
Air France 1. I noted that their daily practice and their informal opinions are
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not dissimilar to the formal ones produced in the context of association's
activities.
A number of questions come to mind when noticing the
commensurability between men and women's discourse about
Muslimhood and womanhood. For instance, what is the place of gender
ideologies and male ideological cohesiveness in the reproduction of
discourses of womanhood amongst women? As ethnographers, must we
necessarily regard these discourses in light of gender relations, or can we
understand them in the framework of adopted and privileged lifestyles and
worldviews? Of course, as a woman and as a Western ethnographer, I
often found myself reacting strongly to some of the views produced here,
especially ones regarding rape and the "naturalised" or "biologised"
dimensions of gender inequalities.
I am also aware of the power
dimension involved in gender relations as they unfold in these Islamic
youth associations. Women, while participating actively in the activities of
AMAR, are treated like "second class citizens."24 As I explained earlier in
this chapter, women are not vocal in the presence of male members. They
defer to men. Men, while complaining that women are inactive within the
association, systematically discount their interventions as "not religiously
informed." When they are on their own, women tend to be much more
vocal and much more enterprising. It is for this reason that I organised two
group discussions exclusively with the women's section of AMAR.
However, the object of this chapter is to examine the construction of
specific Islamic worldviews and I wish to remain within the boundaries of
this framework rather than extend outside of it into an assessment of
gender relations and gendered ideologies. I am concerned about the
ethnocentric trap that can result from an analysis based on Western
standards. I believe that as an anthropologist my role is to understand the
worldview in which these women are constructing their sense of self rather
than to uncover their "false consciousness. In my opinion, political action
can stem only from an understanding based on a sense of mutuality.
The reason for focusing on images of women in relation to Islam is
that, as illustrated in the sermon delivered by Nour Diabate on marriage, in
II

I have to point out that in the case of AMAR where men and women are not segregated
within the association, women enjoy a much larger decisional and participatory space than in
other associations where they only attend preaching and other public manifestations with
the male members of the association.
24
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the reproduction of images of Islam, women are placed at the centre of the
discourse as mothers, educators and examples of faith. The remedy for
deviations from Islam due to modernity or tradition worldviews relies on'
women in these roles. Women as educators must inculcate both the
principles. of Islam and correct values to their children in the domestic
context. Ma'imouna Keita, thirty years old, details the role of women as
upholders of the Islamic faith through their educational vocation in the
household in the following terms:
Let me start with a proverb: When women resist at home, children
become abandoned and badly brought up. The woman is at the
basis of the education of her child. A woman may work, but it is better
that she educates the children. Her husband is at work all day, so he
cannot be responsible for bringing up the children. To start with, the
child must learn what prayer is in Islam. Any Islamic education must
start with this. A child must grow up in a context where the five daily
prayers are respected for him to become a good Muslim. If a child is
so brought up, he will then do the other things tha~re expected of a
child, like respecting elders. The mother must show her children how
to respect people. From a young age, children must learn what is
permitted and what is forbidden in Islam. In Islam, it is at the age of
seven that a child must begin to pray. But if the child, from babyhood,
has seen his mother pray, act as a Muslim and respect his father, he
will grow up as a good Muslim. Even for young girls, parents must
show them how to pray when they are very young. It is not sufficient
to tell your child to go pray. The child will go, but he will not know. He
needs to be shown, to be taught. Even children who attend French
schools can learn the Qur'an and to pray. Their mothers must show
them or make sure that they are taught. Even if a child is three years
old, he has to learn. Children today are spoiled. They have not
learned anything because their mothers have not allowed them to be
punished when they were wrong. If you look today, the majority of the
bandits are Muslims. They are the ones who have not been brought
up properly by their mothers. If a child does not want to listen to you
and you have tried everything, everything, it is better to chase them
away. It is because they have a bad nature. Chase them away -- this
way they will not contaminate your other children. Besides learning
the religion, a mother must show the following things to her children.
When the child gets home, he must greet his father, his mother, and
his older siblings. Then, the child must learn to listen to what his
parents tell him to do. Then, a child must learn to work. If it is a girl,
even when she is five years old, she must learn cooking. If you send
your daughter to the market, she will know that she must write down
what you want and bring back exactly what you said; she must bring
back the exact change, not steal from you; she must not waste time;
she must walk and not take a taxi or a baka ; she must not talk to men
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she does not know, women the same; she must come back right away
to help you prepare for the meal. This is how a good child learns to
be a good Muslim. And with this example, she will be a good wife
and she will respect her husband. Of course, if you do not respect
your husband, she will not be able to learn the right thing. If a man
beats his wife and kills her, if she respected him and did not fight
back, even if she had not done anything wrong, she will go to
paradise. This is what your daughter has to learn.
Formal education in Islamic teaching institutions must complete this basic
training, which is at the basis of any practice of Islam.
However, the difficulty resides in the fact that women are perceived,
both by men and by some women, as morally and religiously weaker than
men. As a consequence, deviations from the norms of Islam are, in large
part, seen as the result of women's behaviours as bad examples of faith
and dismal educators, and as reluctant wives. Men and women agree that
women, as a social category, are weaker than men. They are described as
weak due to their lack of knowledge of Islam. But the description of the
content of the weakness attributed to women differs between men and
women's discourses. Women describe their gender as "religiously" weak,
whereas men tend to extrapolate women's "religious weakness" to the
realm of social and personality traits. In discourses produced by men,
women, besides their religious weakness, are described as economically
irrational and "too demanding," as well as having a tendency to "look for
fights", and to resist men's points of view and attitudes. 25 The ambiguous
position of women regarding their status in Islam is enhanced by the fact
that women are also regarded as perpetuators of "practices of tradition".
Women (mostly older women), are described as violators of Islam to the
extent that they maintain cultural practices that are not in accordance with
the logic of Islamic universalism and that demonstrate a lack of knowledge
of "true" Islamic rules of behaviour (refer to Nour Diabate's sermon on
marriage). As a consequence, despite their role as educators, women
remain in a position of "needing to be taught" the precepts of Islam and to
25 This description of gender perception can be extended beyond the Muslim collectivity to
the local society in general. Isabelle Bardem has observed the same types of gendered
perception between young men and women in Ouagadougou, Burkina Faso (Bardem
1995). In Bouake, tied to these gendered perceptions of women, a further element of
ethnic stereotyping can be included. "Dioula women" are described by young men, both
Dioulas and non-Dioulas, as belligerent, "far too loud," overly demanding, and concerned
with material property.
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be in a social environment where their behaviour is monitored by men.
The ambiguous position of women in Islam is part of an enduring Islamic
paradox: while the umma cannot be constructed without women and while
Islam, as an ideal form, does not encourage the intervention of women in
the public sphere, women remain at the centre of a large number of Islamic
debates as mothers and as producers of meaning (Reveyrand-Coulon
1993).
Two elements are central to the maintenance of "proper" behaviour
amongst women: formal education and an attitude of humility. First, formal
education guarantees the reproduction of "proper Muslims" from
generation to generation. In fact, parallel to the discourse about women1s
inferiority to men in Islam is a strong discursive element linking a lack of
morals and religious piety to the absence of formal training in the principles
of Islam. Women are regarded as "deviant" due to their lack of knowledge
and training in Islam. As in the case of the failings of modernity and
tradition, education is the key to settling the ambiguity in women1s status
vis-a-vis Islam. Assietou Traore, aged sixteen, comments on the centrality
of formal education for Muslims, and Muslim women in particular:
Not everybody has the same level of education. For this reason, it is
important to instruct people and to share our knowledge. If we did not
study to know what Islam asked and what Islam proscribes, Muslims
would permanently be fighting and be in the wrong because some
would say that such and such is good and some would say that it is
not. Nobody would be able to judge. For instance, some people say
that skin whitening cream is explicitly forbidden in the Qur1an. How
can that be? Did this cream exist when the Prophet, may he have
benedictions upon him, was alive? Certainly not! But, there are other
things in the Qur1an that explain why using such creams is not good
and should be proscribed. But if you cannot read the Qur1an, how are
you going to know about these things? You will not. And you will
perpetuate false ideas about Islam. You will show your children
wrong behaviours, or right behaviours but for the wrong reason. It is
important that all Muslims be educated in the Qur1an, men and
women.
If you tell other Muslims, other young women in the
neighbourhood for instance, that what they do is against the Qur1an,
like wearing hair extensions, they tell you to leave them alone. But if
they are encouraged to learn, to read, and to understand the Qur1an,
they will know what is wrong from what is right.
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In this logic, education is positioned as one of the main objectives of most
Islamic youth associations. It takes two forms: public education through
sermons and proselytising, and formal education through Qur'anic
teachings and Arabic classes.
It should be noted that formal education for women is strongly
encouraged within the versioning of Islam produced by Islamic youth
associations such as AMAR. But in many Islamic contexts, the question of
women's formal training and education is a very controversial question. In
northern Nigeria amongst the Hausa, for instance, women's formal
education is perceived as a threat to notions of feminine seclusion and to
Islam (Reveyrand-Coulon 1993).
Within Islamic youth associations in
Bouake, and amongst the general public as well, by contrast, formal
education is the cornerstone of the conformity of women to Islamic
principles of behaviour, leading to the religious and social advancement of
Islam. Moreover, strict female seclusion is not a central element in notions
of "proper womanhood." Women's participation in economic activities
outside of the compound is not overtly encouraged, and working outside of
the compound is regarded as a possible infringement on women's social
and religious role as mothers and educators in the household. But women
are not prohibited from being involved in economic production and in overt
social life, as long as these activities do not impinge negatively upon their
role as mothers, their attitudes and duties as wives, and their practice as
Muslims. 26
However, the type of formal education which is encouraged for
women is strictly Qur'anic education, including Arabic. Children are
encouraged to attend local madrasas while older women are encouraged
to attend Qur'anic classes organised by local Islamic associations. 27
Notions of female seclusion are significant in other contexts of identification amongst
Muslims adhering to Wahhabi standards of gender roles and segregation. Female
seclusion is also seen as an element of ethnic distinctiveness: some ethnic groups are
stereotyped as "being more inclined" to seclude their women than others. I will discuss
these distinctions in Chapter 6.
27 In Bouake, Islamic women's associations are not active in the realm of education as they
are in other countries, such as Senegal (Reveyrand-Coulon 1993). Most women's Islamic
associations in Bouake are based in neighbourhood mosques. In most cases, they act as
mutual support associations rather than as educational associations. Since the reactivating
of the national Islamic women's association, under the patronage of the CNI, in 1994, there
has been a willingness to unite neighbourhood-based associations under the national
umbrella association and to encourage neighbourhood/mosque-based associations to
engage in activities such as dawa and formal education.
26
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Formal education for Muslim women in the national French-language
schooling system is not encouraged, in contrast to boys. Amongst the
Muslim collectivity in Bouake, as well as for most Ivorians in fact, education
in the national French language schooling system is regarded as a means
of accessing specific forms of employment: bureaucratic jobs, liberal
professions, office jobs, and so forth. Educating one's children into the
national French language schooling system is an economic strategy.
Education within the Islamic schooling system, by contrast, becomes a
religious strategy. In numerous families where children have been
educated differently (some children in local madrasas and some children
in French-language schools), the explanations for these mixed educational
choices are always tied to the distinction between economic and religious
strategies. By sending a child to a local madrasa, one hopes that the child
will become a good Muslim, while the motivating factor in sending a child
to a French-language school is the hope that the child will gain wellremunerated employment as an adult. Mixed strategies are conceived of
as ways of ensuring that one's family will benefit both religiously and
economically. As it is not recommended that Muslim women work outside
of their compound, education within the national French language
schooling system is not regarded as a requirement for girls' future life,
whereas for young boys it is.
However, in the case of young girls who are sent to local madrasa
schools, in the great majority of cases, they are not sent in the hope that
they will become scholars. They attend local madrasa schools in the
hope that this formal training will prepare them to be "proper mothers" and
"proper wives." It is expected that they will learn the true practice of Islam,
as opposed to syncretic forms of Islam. The distribution of male and female
students in local madrasas is a good indicator of gender-differentiated
educational strategies. 28 In most large madrasas in Bouake, female
28 It is to be noted that an alternative economic strategy for boys and girls is work or
apprenticeship at an early age. For instance, in cases where members of the family are
involved in trading activities at an early age, the boys and the girls may be inserted into this
economic activity in the hope that they will become merchants in their own right later. The
discussion here concerns only children who are sent to school. I have no statistical data
gauging the general tendencies regarding education in the Muslim collectivity in Bouake. In
fact, due to the high mobility of children between Bouake and Mali, the presence of
fostered children, and the preponderance of children who are employed as domestics or as
street merchants, it is very difficult to assess the proportion of children who are actually
formally educated and for how long.
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students are more numerous than male students, except for Dar-a/-Addis
madrasa in Sokoura, where male students are more numerous than
female students. 29 However, female students are mostly found in the
lowest-level classes. Except for el-Makasit el-Islamaya madrasa in Dares-Saalam, where a few girls study until the Arabic baccalaureate, female
students do not obtain higher certificates at the high-school level.
Moreover, when one examines female educational profiles, it becomes
obvious that female students are taken in and out of madrasas based on a
Female
household's need for domestic and other types of labour.
students' formal education is usually broken off when they are engaged to
be married or when they get married. (Female students in national Frenchlanguage schools also frequently experience an interruption of their
studies when they get married.) As for young women in other Muslim
communities in West Africa, marriage, pregnancy, and maternity are
tangible impediments to young women's formal education in local Islamic
institutions (Reveyrand-Coulon 1993).
Assita Sow's educational profile exemplifies the implications of the
attitude regarding women's formal training in Islam reproduced in Islamic
youth associations such as AMAR. In 1995 Assita was seventeen years
old. She was referred to as Hadja in Air France 1 to highlight her
knowledge of Islam. She was a student at the el-Hittihadiya madrasa,
where. she also taught the younger students. She was occasionally asked
to give public sermons in the neighbourhood, and to preach at the
madrasa. Her religious opinion was highly regarded. Assita had hoped to
attend a madrasa in Bouake to obtain an Arabic baccalaureate and then to
pursue her studies in Saudi Arabia. In 1993 she participated in a national
conference and training programme for young Muslim women in
Yamoussoukro. This event was in part supported by Saudi institutions.
She gained recognition through this event and was approached by Saudi
teaching institutions, expanding her possibilities of obtaining a bursary for
29 I do not have actual statistics for all the madrasa schools. In some cases I was given some
unofficial numbers. In most cases, this assertion was based on the word of the directors,
some teachers, and personal observations. I was not given access to students' registries in
any madrasa. In fact, most madrasas ' directors gave me the impression that they did not
keep a registe-7 of their students. I doubt that this is the case. It might be so in some of the
less well organised madrasas, such as el-Hittihadiya since the death of its first director in
1993. But in most cases I think that distrust prevented the directors from allowing me to
examine the students' registry records (see Chapter 2).
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Islamic studies abroad in Saudi Arabia, Kuwait or Egypt. However, in the
spring of 1995, despite her older male siblings' opposition, her father
married her to an older member of his family (a balmafuru) residing in'
Gabon.30 After her marriage was celebrated and she was sent to Gabon,
she could. have hoped to continue her studies despite her marriage, but
her husband refused. Assita's marriage was generally met with approval
by the members of AMAR -- while some members of the association, mostly
men, were very concerned that she had to cease her studies, her peers by
and large considered that she had done the right thing for a "good Muslim
woman. II When I received more recent news about her in the summer of
1996, she was pregnant with her first child and still in Gabon.
Still, some female Islamic scholars are very highly regarded by
members of Islamic youth associations, as well as by Muslims in Bouake in
general. However, there are very few women in Bouake who have been
trained in Arab Islamic institutions and who have settled in Bouake as
teachers in local madrasa schools. In fact, between 1993 and 1995, when
I was in the field, there was just one female teacher at the madrasa in the
Zone Industrielle neighbourhood (see Chapter 4).
It is very difficult to assess how the attitude of members of Islamic
youth associations such as AMAR toward the roles of women as Islamic
scholars (implying that they have remunerated work outside of their home)
link up with their attitude toward women as mothers, who remain at home.
Both types of women, namely Islamic scholars and mothers, are highly
respected and valorised. But it is obvious that the role of mother has
precedence over the role of scholar. Up to 1995, the issue of access to
higher education and employment for women within Islamic institutions
was not present in discourses about the role of women in Islam. I suspect
that this is not yet an explicit issue because the number of young women in
Bouake who can contemplate the possibility of Islamic scholarship remains
very low at the moment. At the same time, compared to other Muslim
societies in West Africa, Islamic teaching institutions remain quite young
and marginal to the national schooling system in Cote d'lvoire.
Aside from formal education in Islam, a second element is
determinant in the maintenance of "proper Muslim" behaviours for women:
30 Two of her older male siblings tried to devise alternative economic strategies, besides
marriage, in order to maintain her as an Islamic scholar. But, they were not successful.
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attitudes of humility, or humble demeanour. The adoption of a "proper
Islamic" attitude by women is central to the maintenance of Islamic
principles of practice within the community at large. "Proper womanhood"
within this Islamic worldview is composed of moral purity, physical and
social humility, deference to men, motherhood, and the role of domestic
educator. Physical humility is the embodiment of good faith. And physical
humility is expressed through a specific dress code, which includes: fulllength dress UeJebas, full-length boubous, or simple comp/et trois pagnes),
covering shoulders, legs, and ankles; a head scarf which covers the hair
(the hair must be braided, without extensions); and a prayer shawl or the
hijab, worn at all times outside of the household or when visitors are
present (LeBlanc, 1996; see Appendix 2). Aminata Oemba, aged twenty,
offers a description of the proper dress code for a Muslim woman and
explains why such a style of dress guarantees the "properness" of women:
Women must always wear a prayer shawl covering their head.
Women must hide their whole body except for their face and their
hands. When a woman wears the praying shawl, men are afraid of
going to her. They are shy to talk to her. If one dresses as one
should, even when one is on the road, outside, if a man sees you, he
will let you go by, because he will not want to approach you. People
may laugh at us, telling us that we dress like old ladies. But it is
better. You have more respect this way. If you hear that a young
woman got raped, go and see who she is. You will see that she was
not one who dresses properly.
Women who do not respect
themselves do not get respected. You cannot expect otherwise.
There is an Hadith of the Prophet, may he have benedictions upon
him, which says that the one who knows no shame can do as he
wants. But this person will have to pay for her decision.
Thus, physical humility is perceived as the embodiment of religious piety
and purity. It is essential for Muslim women to overtly assert their religious
attitudes in order to gain respect and to serve as a good example.
In AMAR, all the female members respect this dress code. Some
members wear the /angara (local version of the prayer shawl) at all times,
but they are not numerous. None of them wear the hijab, except for very
special events. Most of them wear the /angara when they leave their
household, and when there is an Islamic event, they are sure to wear it.
They always wear a head scarf or a knitted cap (mostly worn by young
women and madrasa students) to make sure that their hair is covered. In
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all cases, they wear local dress. They never wear Western-style clothing
and they do not follow Ivorian fashion as shown in the fashion magazine
Femmes d'Afrigue, for instance. Even in cases where they work in offices
or in shops, as in the case of Mama Sow, who worked as a secretary and
Mariam Doumbia, who works as a seamstress, they wear the fangara and
clothing that properly covers their body.
As I indicated earlier, the image that is diametrically opposed to
"proper Muslim womanhood" is that of the "emancipated Western woman. II
The "emancipated Western woman," or its local versioning, does not
respect men, acts too boldly, is not humble enough, and has no regard for
family values. She dresses in Western clothes, usually showing her legs
and arms. She engages in extramarital sexual relations and she shames
her parents by doing so. These women are not respected because of their
dress style and their demeanour. In fact, the "Western-style" prostitutes
found in the Commerce neighbourhood are the extreme embodiment of
the image of the "emancipated Western woman": very short skirts and
dresses or leggings, heavy makeup, very forward behaviour with men,
cigarette smoking, and an overly expressive and inviting demeanour.

5.8 Conclusion
In summary, for the young men and women who partake in Islamic
youth associations such as AMAR, Islam is at the centre of their lifeworld
and it is through Islam that they acquire a sense of belonging. This sense
of belonging carves out a social space in which they can negotiate among
a number of worldviews: modernity, tradition, and Islam. Each worldview is
not monolithic and can be refined into several sets of symbols and
relations of power: Western modernity, Ivorian modernity, tradition as
syncretic Islam, tradition as a socioeconomic burden, tradition as distant
ancestral origin, educated Islam, Saudi Islamism, and so forth. Islam as a
form of social identification becomes the site through which these young
men and women jockey for space in a web of relations of power. Each
worldview invokes a complex of relations of power in which these young
adultsare integrated: the postcolonial dimensions of "north-south" relations,
the political dichotomy between nationals and foreigners in Cote d'lvoire,
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forms of Islamic reformism, the historical opposition between Islam and
Christianity translated into a Western-world and Islamic-world dichotomy,
the symbolic and material relations between Arab Islam and sub-Saharan
In
African Islam, intergenerational relations, and gender relations.
everyday life, the most immediate of these sets of social relations is
intergenerational relations, and its most significant embodiment is the
question of marriage. It is around the question of marriage that these
young men and women articulate a sense of community. They reject
notions of ethnic endogamy and cultural distinctiveness in favour of ideas
about the communality of all Muslims.
Three sets of elements are central to the understanding of the
dynamics of these processes of identification. These elements need to be
combined in order to provide a fuller picture of the context and the
conditions in which the versioning of educated Islam described here
acquires a meaning. A first dimension relates to conditions of life in an
urban environment and to the dynamics of emigration. In the case of these
young Muslim men and women, as urbanites, they live on an everyday
basis with individuals who have very different origins from their own. And
they are distant from many of the cultural practices associated with their
parental origins (see Chapter 4). Some of these youthsare quite removed
both materially and symbolically from the place of origin of their parents. In
this sense, they are also inscribed into local relations of power that
produce new loci of identification, or rather which emphasise certain loci
of identification that may not be so significant in the place of origin of their
parents. As I have argued in Chapter 4, Islam is one of the very few
common denominators for these young men and women, and it is a
possible basis upon which a sense of communality can be constructed.
Marriage, then, becomes a relevant dimension of their practice. It is a
means through which social relations can be modified. It is also one of the
social forms through which borders between ethnic groups are redefined
and through which a sense of community is established. In effective terms,
the borders between luS" and "them l " within an Islamic logic of
universalism, are no longer between Marakas and Fulas, or Fulas and
noumouw, but rather between "Dioulas" as Muslims and Baoules as
Christians, at least nominally. Moreover, as a religious ideology based on
an eschatological logic, Islam provides these young men and women with
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a means of acquiring a sense of self, a sense of self-worth, and a basis
upon which they can organise their life. As I pOinted out in Chapter 4, this
is not so dissimilar to the religious processes involving Christian youth in
Cote d'ivoire and elsewhere in West Africa. However, in the case of Islam,
it is taking place in a specific historical trajectory (namely, the history of
trading communities and Islam in West Africa) and a specific political
context (namely, the 1995 national elections and the politically constructed
relation of synonymity between "Muslims" and "foreigners" in the postHouphouet-Boigny period).
As a second set of contingencies, economic constraints and
practicalities cannot be discarded. Economic contingencies need to be
taken into account, especially in a context where a large number of these
young urbanites are facing difficult economic and political conditions. In
many cases, since the mid- 1980s economic decline and the 1994
devaluation of the CFA franc, they cannot expect what their older siblings
have achieved. And, as Muslims, they have come to personify the
political category of "foreigners" in Cote d'ivoire over the past ten years or
so. In versionings of Islam produced in associations such as AMAR, young
. men and women clearly express a desire to distance themselves from
some practices privileged by their parents. One must ask which are the
concrete manifestations of this process of symbolic empowerment and into
what type of practices they translate. Considering the socioeconomic
conditions of these young men and women, the interest in alleviating the
social and economic cost of certain cultural practices associated with
tradition is obvious. In the life of young Muslim men in Bouake, the
heaviest socioeconomic costs relate to marriage, namely imposed
bridewealth and imposed polygamy. Young men and their families do
assume the cost of marriage: bride-wealth and the costs of maintaining a
household with numerous wives. Amongst young men, the rejection of
polygamy and of practices described by Nour Diabate in his sermon is a
very frequently encountered position on marriage. Of course, whether
these opinions and desires will be translated into marriage practices is not
a known fact for the moment, as most of these young men are not yet
married. To a certain extent, young Muslim women also hope to alleviate
the costs and obligations of marriage, because the reduction of marriage
cost and obligations implies that young men will be more willing and able
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to marry them. For the majority of young Muslim women in Bouake,
marriage and motherhood is the central goal of their lives. However, their
position is very different from a few other young Muslim women, for whom
Islam remains central to their processes of identification at the same time
as they privilege the Western model of female emancipation and do not
regard marriage and motherhood as the central motivating element of their
lives. I will discuss such cases in the next chapter of the thesis.
Lastly, the versioning of Islam described in this chapter is not taking
place in a social vacuum. As I have shown in Chapter 4, in Bouake, over
the past forty years or so, the Islamic educational context has changed.
Mary kalan schools have been replaced progressively by madrasas, and
students who have been trained abroad in Islamic Arab countries and
other African Islamic countries have returned to Bouake to teach. These
changes are also taking place in an era in which Saudi Arabia extended its
economic and religious influence to sub-Saharan African countries. These
changes seem to have, in part, encouraged a restructuring of Islamic
educational institutions in Bouake. These changes are also taking place in
the context of the establishment of multiparty-ism and the context of the
1995 national elections, which again havt enhanced the restructuring of
Islamic institutions. Moreover, in the context of the changed nature of
Islamic education in Bouake and the introduction of a "more educated form
of Islam," a concomitant discourse about the increase in number and
popularity of Islamic youth associations over the past ten or fifteen years is
also articulated. The "increase in number and popularity of Islamic youth
associations" is conceived as an extension of "educated Islam" and the
place of Bouake as a privileged site of the promulgation of Islam.
In light of these last comments, the question of the rise of political
Islam ism and political movements amongst Islamic youth as a means of
social empowerment, while not a central question in this work, is certainly
looming in the background. In other words, are these young men and
women partaking in a larger claim to political empowerment through Islam
by young people, as one encounters in Senegal, Algeria, and northern
Nigeria? In a sense, the elements of conclusion invoked here (and in
chapter 4) partially answer this question. The processes taking place in
Islamic youth associations such as' AMAR are partly embedded in the
issues of religious doctrine and political empowerment. But, they are also
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tied to the construction of borders between ethnic groups as well as to
socioeconomic conditions.
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CHAPTER 6:
WOMEN'S LIFE TRAJECTORIES, WORLDVIEWS
AND THE LIFE COURSE

6.1 Introduction
In this last chapter of empirical analysis, I will present and analyse
the material which I have gathered regarding women's life trajectories in
relation to the central topics of the thesis, that is: the production of collective
and individual identities through the description of life projects, the
understanding and negotiation of worldviews, and the transmission of
cultural knowledge and values from parents to children. To do so, I will
closely examine the life trajectories of six women, emphasising the
processes that inscribed them in differing lifeworlds and worldviews. As
shown throughout the thesis, the dominant worldviews and lifeworlds
invoked in Bouake in the 1990s play upon and combine in various ways
"African tradition," which opens the door to the world of ethnocultural
referents, "Western modernity," which is associated with Western-style
education and salaried employment, and "Islam," which is invoked in varied
versions. As will become obvious through the description of women's life
trajectories, different combinations of these worldviews and ensuing
lifeworlds may evolve throughout an individual's life.
The description and analysis of women's life trajectories show how
the processes of identification described (theoretically and at a macrosocial
level) in preceding chapters unfold in individuals' lived experience (AbuLughod 1991). This experience is read within the framework of the "life
course" perspective (Bertaux 1982; Elder 1978, 1987; Hareven 1978, 1991 ;
Rosemmay 1982). The notion of life course emerges from research on
family history and processes of social change in the post-1960s period
(Hareven 1991; Elder 1987). I am using the notion of life course in the
context of individuals' life trajectories, still regarding individuals as
members of larger social units, of which families are a particularly central
kind. Whereas historians and sociologists of the family look at how family
structures have changed over time in contexts of social and historical
change, aiming at articulating elements of "individual time," "family time,"
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and "historical time" (Hareven 1977, 1991; Elder 1981, 1978), I am using
notions of life course and social change in order to elucidate how
individuals come to be inscribed and to partake in different lifeworlds in
their lifetimes.
The life course framework of presentation and analysis is useful
because of its dynamic perspective, in opposition to notions of life cycle
which are much more static (see Chapter 1). Life course thinking is
temporal, contextual and process-oriented, allowing me to take dimensions
of social changes into consideration.
Its object of analysis is the
relationship between history, social structures, and individuals' lives
(Bertaux 1982). Tamara K. Hareven described this relationship in the
following terms:
Each individual develops at a different pace and assumes a variety of
roles over his or her life time. Individuals' entry into and exit from such
roles and the resulting collective changes within the family unit are
subject to biological time tables, as well as to changing social and
economic conditions. Hence, family and individual decisions affecting
the timing of such transitions as leaving home, entry into the labour
force, marriage, setting up an independent household, childbearing,
launching children from the home and widowhood, are in turn affected
by changing historical conditions (Hareven 1978: 97).
Life course analysis regards the timing of life transition moments as
historically and culturally constructed. This implies that transition moments
may fluctuate across time and place, and may also be altered in a particular
time and place as a result of social change.
In contemporary Bouake, events that mark life transition moments in
women's lives are birth, naming, excision and denuli
(naming
ceremonies), weaning, schooling (madrasa-style or Western-style),
marriage, motherhood, menopause, and death (see Chapter 4). These
moments imply different roles and statuses, and are associated with
different levels of social and family power. However, as I will show
throughout the chapter, not all women experience these life transitions at
the same pace and their life trajectories may deviate from this generalised
life course pattern.
I have chosen to focus this chapter strictly on women's life
trajectories. While a similar analysis about men is presented in Chapter 4,
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the material here goes into greater depth for two reasons. First, as I have
explained in Chapter 2, I did most of my work amongst women despite the
fact that my research project was not initially constructed as a project on
women. The decision to work amongst women was circumstantial. It was
due to personal inclination, events in the field, my involvement as a teacher
in a madrasa, and the context of social relations amongst Muslims of
Malian origin in Bouake, which is very much determined by Islamic
principles of segregation by sex. But I would also argue that women are
central to the processes of identification which are being described for·
young Muslims of either gender in Bouake. Many of the practices which
are subjected to transformation, which imply conflicting worldviews, and
which may ultimately lead to processes of accommodation and negotiation
between life projects specifically concern women. Moreover, drastic
changes in women's life courses have taken place since independence,
leading in some cases to delayed marriage and motherhood. These
changes are mostly tied to access to formal education and to salaried
employment.
Finally, I have chosen to present life trajectories rather than life
histories for methodological reasons. An analysis of life histories based
strictly on narratives of personal history, on how the individuals produce
and organise their life history, as social actors, evoking different "ethnic
subjects," runs up against the limitations of discursive analysis; it does not
address the questions of the relationship between behaviour, discourse,
and belief.' I have tried to integrate these elements by combining analysis
of discursive practices with observations.
Remaining within the framework of lived experience, I collected
individuals' interpretation of their lives through formal interviews (life
histories and semidirected interviews) and conversations in informal
contexts. These narratives are coupled with observations about their daily
lives gathered through sharing life experiences with them, as well as
through discussions of these women's lives with other members of their
family. These lives, trajectories, choices and projects are presented here
as chronological narration, including the following themes: place of birth,
Moreover, such a method is not necessarily appropriate in all research settings, as it
involves notions of personhood, and the Western notion of subjectivity, that mayor may not
be appropriate amongst Muslims of Malian origin in Bouake.
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where childhood was spent, migration history, education history, training
history, work experience, life course rituals (baptism, circumcision and
excision, other body markings, marriage, parenthood), present lifestyle and
material culture, information about biological and/or social parents as well
as their place of birth, marriage, children, migration history, educational and
work experience, information about siblings (place of birth, migration,
educational and work experience), participation in associations (political,
sports, social, work-related, religious, ethnic) and in the life of the
community, religious practice, relationship and trips to Mali, citizenship, and
ties of belonging to ethnic groups. Each narrative is based on the life
trajectory of a single woman, supplemented by similar life experiences of
women whom I have encountered. Such an accumulative method of
narrative reconstruction allows me to preserve the anonymity of the women
concerned.
The women whet'l have chosen to base the case studies
are my
close friends in most cases, but the choice is more than just a rendering of
friendship. 2 It is also motivated by an analytical logic based on a desire to
present women who had different ethnic origins and places of origin in
Mali, different economic backgrounds, different levels of education and who
have experienced different lifestyles. The life trajectories of the women I
call Awhoe, Djeneba, Amy, Hawa, Salimata, and Mariam cover issues that
are central to the discussion of the thesis, but their stories are not
exhaustive of the existing possibilities. Further criteria could have been
invoked to include older women who live secluded lives, co-wives who
have lived together for years, divorced women with children, married

21n my experience, the ethical and emotional issues raised here remain very delicate. They
are directly tied to the question of friendship in the field and the necessity of respecting the
privacy and anonymity of informants/friends. How should one relate to the friendlinformant
relationship as a friend/anthropologist? Should each mode of relating be kept totally
separate? Or should they be integrated into a whole, even if its balance may be very
precarious? As is clear, I have decided to opt for the second option. This decision is based
on two main elements. First, despite the quality of relationship I may have had with different
individuals in the field, the purpose of my presence in Bouake was always very clear and
omnipresent: I was there to gather information in order to write up aPh.D. thesis. Secondly,
I was often reminded by my closest friends of that fact. They would repeatedly offer
themselves as "objects" of inquiry and express great surprise at my reserve. However,
reconstruction allows me to somewhat "de-personalise" their life accounts and their life
choices. Despite their willingness to help me in my research, these women clearly
expressed their concern with not being recognisable in my thesis. Reconstruction also
allows me to underline the societal extensions to phenomena that may seem idiosyncratic.
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women living entirely outside of their ethnic group of origin, single mothers,
and so forth.
In the last section of the chapter, I will discuss the six case studies in
a comparative perspective in order to highlight idiosyncrasies due to the life
course, ethnic affiliations, life experiences, and opportunities of each
woman. I will also discuss the common elements of identification, such as
seclusion and the control over one's space and movements, age stages
related to the life cycle, education and work, processes of accommodation
and the referential dichotomy between Ittradition lt and Itmodernitylt as
temporally and spatially determined. The stakes which are central to these
women's lives and of the relationship between elements of cyclicity in the
life course and of social changes are central to the concluding remarks.

6.2 Six case studies: Awhoe. Dleneba. Amy. Sallmata. Hawa
and Mariam
The six case studies are made up of one old woman (Awhoe); two
women in their forties and fifties (Amy and Djeneba), who have, more or
less, chosen to end their reproductive period; and three Ityounglt women,
Salimata, Hawa, and Mariam (see Chapter 4 for the social definition of
these age categories). Awhoe, Amy, and Djeneba are married. Of the
three young women only one (Salimata) is married and has children.
Salimata, Hawa, and Mariam have a similar background regarding
education, but they lead different lives. Djeneba and Amy also had similar
experiences regarding education and work, but they now partake in very
different lifeworlds and have different expectations about the future. The
present life experience of Amy is very similar to Awhoe's.
* * *

Table 1: Life trajectories of six case studies

• Migratory biography
Subject

Date of birth Place of birth

Migration history

AWHOE

1920s

came to Bouake, at 6,

Jenne, Mali

247
fostered to "older
sister"
came to Abidjan at 10,
father worked for
railroad; went to Paris
with husband at 21 ;
came to Bouake at 27
with husband; returned
to Abidjan at 50 with
husband

DJENEBA 1944

Jenne, Mali

AMY

1955

Kayes, Mali

went to Bamako at 16
for studies; went to
Bouake at 22 for
marriage

HAWA

1960

Bouake

went to Ouagadougou,
Burkina Faso at 18 for
studies; moved to
Abidjan at 20 for
studies; went to Paris at
26 for stud ies;
established herself in
Abidjan at 32 for work

SALIMATA 1971

Bamako, Mali

MARIAM

Bouake

came to Bouake at 19
for marriage
went to Abidjan at 20
for studies; left for
Morocco at 22 for
studies

1974

• Family biography
Subjects

Marriage

Children

AWHoE

married in late
teens, marriage
(not balmafuru)
arranged by woman
who brought her up
in Bouake

12 children,
10 surviving; last child born in
mid-forties

DJENEBA married at 20 to
man she met at
university

6 children; last child born in
late thirties

AMY

9 children, one child from before

engaged at 16, with

248

HAWA

child at 18; second
engagement at 20;
marriage (arranged,
balmafuru) at 22

marriage; last child born at 38

not married

none

SALIMATA married at 19
( arranged,
balmafuru)

2 children, born when she was 20
and 26

MARIAM

none

not married

• Professional biography
Subject
AWHoe

Studies
2 years of
mory kalan in
Bouake

Work
petty trade from
her compound;
managed her husband's store

DJENeBA

university,
undergraduate
degree in
finance

bureaucrat in Bouake and
Abidjan

AMY

French
baccalaureate

literacy instructor in Kayes
region and secretary in
Bamako; petty trade from
her compound in Bouake

HAWA

university,
Ph.D. in biology
and one year
business in
France

university professor for 2
years; director of research
in multinational corporation

SALIMATA

BEPC in
Bamako

none

MARIAM

none
pursuing an
undergraduate
degree in finance
in Morocco

249
6.3 Narrations of life traiectories

1) Awhoe
Awhoe is approximately sixty years old, although her carte de sejour
says that she was born in 1923. She was born in Jenne, Mali. Despite the
fact that she has been living in Bouake for over fifty years, she still buys a
carte de sejour every year and she still has Malian citizenship. 3 S he is
very proud of being Malian and does not see why she should become
Ivorian. She also explains, in other contexts of discussion, that her
husband, who is Ivorian, never bothered to help her obtain Ivorian
citizenship. Above all, Awhoe is Songhay, or am Songhay
("we
Songhay"), as she says. She describes her everyday practices and other
practices in which she engages (child rearing, marriage, bodily markings,
cooking, bodily aesthetic, and so forth) as specifically Songhay, with her
description carrying a significant component of pride and superiority.
Moreover, she is very much at the centre of the Songhay collectivity,
originating from Jenne, in Bouake. She is their female elder and the
president of their association, which implies that she knows most of them
and that she is in everyday contact with a large number of people
originating from the Macina region in Mali.4 Before her older brother died,
AwhM's citizenship situation is not an isolated case. It is frequent that, in the same family,
male members have Ivorian citizenship whereas female members do not. This could be
explained by numerous factors: place of birth, the decisions for anlvorian of Malian origin to
go "get a wife" in Mali, the place of birth of the parents and so forth. However, if one looks at
families where the members are more recent migrants engaged in the process of acquiring
Ivorian citizenship, the fact that male members of the family acquire Ivorian citizenship and
not the women resembles more a rational strategy on the part of the family heads. Having
Ivorian citizenship gives some advantages regarding education, work and trade. For
instance, since the movement for the nationalisation of administrative and economic
government cadres in the early 1970s, it is virtually impossible for a non-Ivorian to obtain a
job in the nationallvorian administration or even in the bureaucracy, including teaching jobs.
So, heads of families expend significant amounts of resources to obtain official or falsified
papers allowing one to obtain Ivorian citizenship, and will privilege men over women. The
ideology of "man as the bread winner" is very much at the centre of gender roles amongst
Malians in Bouake. I have then encountered numerous families where the male members
are or are becoming Ivorian, whereas the women remain Malian. It is less expensive, in
terms of money and time, to buy the carte de sejour yearly than to do the appropriate steps
to obtain citizenship.
4 It would be inaccurate to daim that all the individuals originating from Jenne are part of this
association and are known to the elders. There certainly are individuals who stand outside
of this collectivity. However, even in a large city such as Bouake, it is unlikely that an
individual may be entirely anonymous and invisible. News travels very fast. And individuals
participate in and depend on numerous personal networks that would eventually lead one
to be in contact with other individuals originating from Jenne. At the neighbourhood level,
3
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she went back to Jenne relatively regularly. But she now has not been in
twenty-five years. She visits her other brother in Bamako every five to six
years.
Awhoe was the third child of her mother. Her deceased brother in
Jenne was an imam. Her other brother who still lives in Bamako, was a
school director. Awhoe's father died a few months before she was born.
Her mother was his first wife. Some of her half siblings' children live in
Bouake, and she has a half-sister who travels regularly to Bouake from
Bamako for business.
Her father traded along the rivers in the Macina region. Her mother
was also a long-distance trader, but in a more limited way than her father.
She did not get out of the Jenne-Timbuktu region. Trading and religion
were the main professional activities of the men and women in Awhoe's
family. Awhoe often emphasises the special place of Songhays within the
Islamic faith. She describes the inhabitants of Jenne as very strict followers
of the Islamic faith, rejecting, until very recently, French education and
having fought bitterly against the invading French colonial army. In fact, as
a Songhay from Jenne, Awhoe inscribes herself in an ethnic continuity with
Arabs, recounting that the Song hay in Jenne were Arabs (not just any
Arabs, but the descendants of the Prophet Mohammed) who settled in
Jenne and intermarried locally.

for instance, any new arrival will be noticed and there will be inquiries as to the origin of the
newcomer. A state of anonymity is difficult to attain in Bouaka. As far as the Jenne
community in Bouaka is concerned, I have often encountered stories of new arrivals who
were eventually tracked down or who needed to bring up social ties in order to establish
their credentials. It is also difficult to establish the number of individuals from Jenne now
inhabiting Bouaka. A large number of them are young men who come to Bouaka on a
temporary basis to make money in the hope of establishing themselves in Jenne. And
there also are individuals who partake in the community life of individuals originating from
Jenne who are not from Jenne and who may not even be Songhay - - friends, cowives or
neighbours of individuals originating from Jenne. One of the most active female member of
the Jennekaw ton is a Maraka from COte d'ivoire, but she is married to one of the leaders of
the Jennekaw in Bouaka. Elders of the Jennekaw in Bouaka estimate that initially three
migrant families from Jenne established themselves in Bouaka. Today, one such family
contains forty-two individuals. They also estimate that there must presently be
approximately sixty individuals established in Bouaka who were born in Jenne and there are
about ten family units originating from Jenne in Bouaka now, without counting the young
men who have come alone and without counting fostered children. However, contrary to
other ethnic groups originating from Mali, Songhays from Jenne remain well defined
because the first migrant men did not tend to intermarry with local women. In most cases,
they went back home to marry amongst the Songhay population in Jenne or surrounding
villages and towns.
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Awhoe is a dedicated Muslim.s She respects her daily prayers and
she regularly learns and recites new Suras. She spends much of her free
time listening to tapes of Islamic preaching and prayers. She cannot fast
because of health problems, but she is very ashamed of this. She attended
Qur'anic school, the mory kalan ~type, but for a brief period, so she cannot
read Arabic (and she does not read French.) She also is a great believer in
the power of Islam to heal all sorts of ills and evils. She sees marabouts
whenever she has the money to do so. She is a member of Islamic
associations in her neighbourhood mosque and around Bouake. She
would never go out without her prayer shawl, even to the street corner.
Awhoe came to Bouake when she was six years old. She came by
6
truck. She still remembers the long trip, the dusty roads, and the other
people who came with her. She was fostered as a child to her "older
Sister," Ma'imouna, because Ma'imouna could not have children. Ma'imouna
moved to Bouake from Jenne with her husband, a cook for the French
colonial administration.
Awhoe was brought up and her marriage arranged by Ma'imouna
and her husband as if she had been their own child. Despite this fact,
Awhoe never refers tof'\Q.;N'I!1~Mas gna bamusso, as her mother. Her mother
remained the woman who gave birth to her. When Awhoe was young, she
5 Levels of individual religious practice and beliefs are very hard to ascertain. But I can say
that it is usual for older women (after their reproductive period) to cover their head with a
prayer shawl, even at home, and to wear a long boubou. I do not know whether all older
women pray and respect other Islamic rules of behaviour, but they certainly give an external
image of piety in their dress and demeanour. Married women of a certain milieu, more
"traditional" and more "strictly Islamic," always wear a scarf on their hair, under the prayer
shawl. They never have their head uncovered to show their hair. They also would never
use hair extensions, It is described as against Islamic teachings,
6 Members of the Malian collectivity in Bouake establish a distinction between "people who
walked to Bouake" and the others. People "who walked to Bouake" have a special status
amongst the Malian community. Very few of them are still alive. They are the elders and the
notables, They are considered as the first ones to come and to settle in Bouake at the turn
of the century. Together they make up about five families and are considered as the original
settler families in Bouake. Each time that I inquired about historical matters, I was referred to
the "ones who walked." I met a few of them, but because they are very old and often sick, it
was not always possible for them to have extensive discussions with me. Their migration
stories, in the few cases where I could obtain some information, are all similar and resemble
what may be described in the literature: they came in groups of five to twenty with a donkey
or two. They transported salt and brought back kola nuts. Some of them made the trip
numerous times before they definitively settled in Bouake. When a trader settled in
Bouake, he would come to live with an already established family from Mali or he would marry
a local woman who converted to Islam. They would eventually establish an independent
compound, usually given or obtained by the head of the household who gave them shelter
at first, and start working as traders, as artisans: dyers, leather workers, je/iw, or as religious
specialists: marabouts, imams, or Qur'anic teachers.
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regularly visited her biological mother in Jenne. And her mother eventually
came to live with her when she was elderly and when Awhoe had her
eighth child. Awhoe refers to Mai'mouna as her koro musso, which
translates into "older sister." They were not sisters of the same mother and
father, nor of cowives. They were not even of the same biological
generation: children of brothers or sisters from the same father. By the use
of the term koro musso, it is obvious that Mai'mouna was Awhoe's elder,
implying a certain degree of respect. Mai'mouna was a distant relative from
the family of Awhoe's father. She was well known and very active amongst
the Malian community of Bouake. She was the president of the first
association of Malians from Jenne in Bouake. Awhoe, as her social
daughter, took her place when she died.
Awhoe speaks Dioula/Banmanan, Songhay, Fulfulde, and Baoule.
She spoke Dioula and S onghay at home, whereas she learned the two
other languages in the streets. None of her own children speak Song hay,
except for her oldest daughter, who speaks numerous local African
languages out of personal interest, and a son who lived in Jenne as a child.
At home, her children learned Dioula and they learned French in school.
Awhoe's husband does not speak Songhay, having Maraka and Baoule
roots. Amongst themselves, Awhoe's children speak French.
From the time that she was a young girl, Awhoe learned to trade.
She worked for Mai'mouna: selling cakes; gathering henna, drying it and
selling it; making and selling ussulan (locally made incense with crushed
spices, minerals, butter, and commercial perfume); making hair extensions
with horse hair and vegetal matter. She still sells from her compound. She
makes ussulan and sells sweets now.
In her late teens, Awhoe had eight suitors when she came of age to
be married. According to local standards, she was very beautiful. She
fitted local ideals of feminine beauty: her skin is light and unblemished, she
has a gap between her two upper front teeth, she has a full head of long
and thick hair, and she is very well versed in the local feminine aesthetic
including tattooing, using henna on the hands and feet, using ussulan, and
displaying clothes and jewellery in the "right way" to make the "right
statement. ,,7 In fact, she is often still mistaken for a Fula woman who are
lin Bouake, "Dioula" women (here meaning women of Northern foreign origin, Mali, Guinea
and Senegal) are renowned for the attention they pay to bodily aesthetic. It is a question of
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considered to be IIbeautiful women ll : tall, thin, light-skinned, and with IIhair
like white people. IIB Bodily beauty is very important to Awhoa. Even now,
despite her old age and her lack of economic means, she is proud to show
off her beauty and to wear new and high-quality clothes. She has passed
on a sense of IIMalian pride and beautyll to her daughters, who claim to
prefer defining themselves as Malians because they are more beautiful
women than Ivorians, especially Baoula, who are described by northerners
as IIsmall and squat. II
Awhoa married Alpha, a man about fifteen years her elder. Alpha
was born in Bouaka. His father walked to Bouaka from San and married a
local Baoula woman, who converted to Islam. His father was a Maraka
trader. Both his parents died when he was young. He was brought up by
his father's half-brother. Alpha became a tailor and later a trader. He also
inherited rights to land in his mother's village nearby, where he cultivates
groundnuts and breeds cows.
Awhoe's marriage to Alpha was not a balmafuru. Alpha had been
married twice before, but since his first two wives had not IIgiven him"
children, he divorced them. Awhoa takes pleasure in saying that one of
them remarried and had ten children, implying that the lack of children was
not due to the woman's infertility. Awhoa then became the senior wife. And
she insists, to this date, that she will remain her husband's only wife,
despite the fact that her husband took a second wife and that he has
children with other women with whom he has not married. Awhoa refuses
to acknowledge these women and their children.
The story of Awhoa's marriage is somewhat stereotypical for a
woman her age. 9 She was the first, cherished wife of her husband. She
social survival to be able to afford, at least, a few holiday outfits which will be worn at
marriages, baptisms, funerals and for the Muslim holidays. A woman who cannot afford to
"dress up" with well adorned first quality basin cloth, gold jewellery, a Mecca langara, and
special shoes cannot go to these social events and will not be able to maintain the social
network which may be necessary for her economic survival. For this reason, Dioula women
have the reputation of being very vain and of being "expensive women" to support for a
man. If one pays attention to ethnic stereotypes, it is a common stereotype that
Senegalese women are more vQjn, extensively wearing elaborate Western make-up and
gold jewellery.
'
8 Some of the local criteria of beauty were historically re-defined through contacts with
foreign groups, mainly white European and Arabs: "thick hair like white people" and "lighter
skin like Arabs".
9 In a popular television satirical sitcom, Comment
va? , similar themes tied to polygamy
often make up the story line. This Ivorian-produced sitcom is very popular amongst people
of all ages.

ca
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helped her husband build his business and future, and she was treated in
the best possible way: clothes, money to go out, meat to be eaten everyday,
impressive amounts of cloth and jewellery when a child was born, and so
forth. She also shared her husband's work, and it made them become
good friends. She thought that a bright future was shining in front of her,
one in which she would eventually "retire" with her elderly husband to live
with her sons, their wives, and their offspring -- a future in which she would
rest and be able to enjoy her social life with other women her age. But,
when she could no longer have children, her husband started having
children outside of the marriage and eventually took a second wife. Awh6e
always refused to recognise her riva/e, or co-wife, and so her husband
went to live in his mother's village with the second wife, more or less
abandoning Awh6e' and her children.' 0 He no longer takes care of her
economic needs.
With Alpha, Awh6e had twelve children, of which ten survived. The
first child and the third died: a daughter and a son. They died before they
were two years old; she then had a child about every two years, six boys
and four girls. The eldest is a woman of approximately forty-five years of
age and the youngest, another woman, is twenty-two years of age. Most of
her children were born in Bouake, except for the two oldest boys, who were
born in Jenne. As many young women do, she went to her mother's house
to give birth and to be taken care of for forty days.
Awh6e's male children were all circumcised at an older age. They
were part of a group circumcision. People "danced" for them. Awh6e
recalls the drum players and the large croWd. Awh6e's older daughter was
excised, but the three younger ones were not, due to the influence of their
older male siblings, who had been living in France for fifteen to twenty
years at the time
Awh6e expresses bewilderment and sometimes shame at the
behaviour of her children. They have not conformed to any local standards
regarding what is expected: getting married, having children, and
economically supporting one's parents in old age. One of her sons is
married, but he lives in France. None of her daughters is married, and only
one has a child, whom she had while in her teens. In fact, none of her
10 Co-wives are commonly referred to as riva/es (rivals in English) implying a competitive
relationship between the spouses of a single man,
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children has married locally. This is one of the sadnesses of her life. She
often wonders what has gone wrong. She complains that, at her age, she
should be sitting at home and resting while the wives of her sons do the
work. She should not have to work in the house. She should be
surrounded by grandchildren.
All of Awhoe's children were put through school by their father. All of
them did most of their schooling in Bouake, though a son went to school in
Bamako where his uncle was school director, for a time; a daughter
obtained her baccalaureate in Mali; another son obtained his
baccalaureate in France; a fourth son is studying in Abidjan. Six of them
got a baccalaureate and attended university, three in France and three in
Abidjan. One daughter got a Ph.D. in France, and a son is now doing a
Ph.D. in France. Awhoe explains that the older ones used to attend
Qur'anic teaching on the week-ends or school holidays. But this practice
was not continued with the younger ones.
Awhoe and her husband both consider that it is essential for children
to attend the national French-language school system if they are to have
the possibility of obtaining good employment in the future. They brought up
their children to be part of the bureaucratic class of Cote d'ivoire and to
occupy Western-style employment, as opposed to relying strictly on trade
as a source of revenue. So far, only one of their sons, Alassane,
abandoned school early and is working in a local type of employment: he
is a trader between Burkina Faso and Cote d'ivoire when his capital
permits and between Ivorian cities when he does not have the means to
engage in larger-scale trade. He is Awhoe's only son to live permanently
with her in Bouake.
Unfortunately, he is not very successful.; his
commercial ventures never seem to succeed.
Except for one son, who is doing a Ph.D. in pharmacology in France,
Awhoe's daughters have done much better in school and have acquired a
much higher level of education than her sons. None of them is yet married
and most of them are no longer "young": they are forty-five, thirty-four, thirtyone, and twenty-two. The last one is still quite young, but she is now in
France where she has started a master's degree, and it is very unlikely that
she will be married and abandon her studies. She claims that, these days
and with the situations of couples in Africa now, a woman needs to have a

256
good job in order to be prepared to face any type of eventuality. She has
also gone to great lengths to continue her studies.
Economically, Awhoe lives a relatively precarious life. She has a
roof over her head, but she does not have a regular income. She lives in
her husband's house in Air France 1. Awhoe's husband pays only for the
electricity, the water and the telephone, and he gives her a small amount of
money for food every month. The amount is not sufficient, and the money
for the bills and the food does not come regularly. Awhoe would need a
minimum of 50,000F CFA a month from her husband to run her household,
but she gets about 35,000 francs. She supplements this amount with her
own money, which she should be able to use for personal activities:
association contributions, bodily care, gifts, clothes, medical care, and so
forth. Her husband does not pay for her medical expenses, which can be
quite high at times since she suffers from heart and stomach ills. Moreover,
she has to assume the cost of the medical treatment (indigenat and
Western) for her oldest daughter, who is suffering from a psychiatric illness.
Awhoe also gets a small amount of money every month from the rents from
a compound she inherited from Mai'movr.o..in Koko. But the money is no
longer a regular source of income, because the tenants do not pay their
rent every month. She has to rely on the money her children irregularly
give her, her participation in tontines, loans, and the little she gets from the
small trade she practises from her compound. Two of her children in
Abidjan send her about 10,000F CFA a month. As for her trade, she
probably loses money on average rather than making any.
Awhoe has been living in this house for ten years. Before, she lived
in Koko, in her husband's father's old courtyard, with two other Malian
families. Koko is an older and more populous neighbourhood than Air
France. It is also much more central; it is next to the grand marche. As a
location, Awhoe found it much more convenient. It was much less
expensive for her to get around town in order to go to the different events
she is expected to attend as the head of the Jenne and Malian
associations. It was a very difficult period in her life when she had to move
away from Koko, where she had grown up, into Air France. She resisted
the move for as long as she COUld. She remained in Koko for two years on
her own, with her children in Air France, before her older children forced
her to move to Air France. They had decided for her that Air France would
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be a more appropriate space than Koko, more up to middle-class standards
of living: less noise, less dirt, less sickness, less petty delinquency, more
comfortable housing, and so forth. But she had to leave behind dear
friends and a rich community life. In Air France, Awhoe found herself to be
very isolated socially in a single-family compound and in a neighbourhood
where she had no acquaintances. She eventually met women at the
mosque, who introduced her into a number of neighbourhood associations:
the local women's mosque association and Air France's bara ton." By the
time that I left the field in June 1995, Awhoe had re-established a very rich
social life for herself in Air France, but she still missed the communal life of
Koko.
Awhoe's everyday activities are divided into two kinds: household
activities or outings.' tf she does not have an outing or an event to attend,
she will stay put, work and rest. Since Awhoe is president of two
associations, Mali ton and Jennekaw ton, she is called upon to participate
in many social events. She goes out about four days a week on average,
but there are weeks when she is out every day. As far as marriages and
baptisms are concerned, the important days for public celebrations are
usually Mondays, Tuesdays, Thursdays, and Sundays. She also receives
constant visitors tied to her association life.
2) Djeneba
Djeneba was born in Jenne in 1944. She lived in Jenne with her
mother until she was ten years old. With her mother, she joined her father
in Abidjan in 1954. Her father worked for the French railway company on
the Abidjan-Ouagadougou route started the 1920s. He permanently settled
in Abidjan with his first two wives a few years after Djeneba was born.
Djeneba's mother, who was the third wife, joined him later. Djeneba's
father took a fourth wife in Abidjan when Djeneba was well into her
twenties.
Djeneba's father was a Songhay from Jenne. His first wife was also
a Songhay. Their marriage was a balmafuru. His second wife was also a
Songhay, but from Timbuktu. Djeneba's mother is a Fula from Jenne.
Djeneba is the third daughter of her mother's children. Because Djeneba's
" Bara is a wide, low drum, originating from regions North of Cote d'ivoire, played at
weddings and baptisms. A bara ton is a musical association.
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father worked for the railroad, he was in a position to become a very
successful long-distance merchant. After retirement from the railroad, his
trading business flourished. He bought land and real estate in Abidjan,
Bouake, and cities in the north of the country. He also bought real estate in
Bamako and Jenne. He managed with this money to support his four wives
and the education of his children. Before he died in 1995, he was one of
the prominent figures of the Songhay community in Abidjan.
In Jenne and in Abidjan, Djeneba attended Western-style schools.
She obtained her French baccalaureate in Abidjan a few years before she
married. But, because she grew up in her father's family in Jenne, she also
knows her ancestral culture and she speaks Fula and Songhay; she never
spoke French with her parents. But she did not pass on these cultural
practices to her children. She explains this lack of cultural transfer to her
children as a result of her marriage to a non-Songhay. Moreover, her stay
in France has very much influenced her to follow a Western lifestyle:
education of her children in national French language schools, exclusive
use of French at home, monogamous and nuclear household. In the past
few years, Djeneba has started adhering more closely to a Muslim lifestyle,
in her dress and her Islamic practice.
Djeneba married when she was twenty. She married a Dan from the
Man region in Cote d'lvoire who is also a Muslim. They met at university in
Abidjan. Djeneba's father accepted the marriage because he believed that
children should choose their own marriage partners as long as they are
Muslims and from good families. In fact, Djeneba describes her father as
"modernised. II She says that he belongs to the independence-era
generation in West Africa who valorised the Western model of economic
development and lifestyle. While he himself followed "tradition," he
believed that all his children, daughters and sons, should be Western-style
educated. He also believed that his children must choose their careers and
marriage partners. Moreover, Djeneba thinks that, because her father had
numerous children (thirty-one surviving children), he could not control the
marriage choices of all his children. He arranged balmafuru for his older
children, but by the time Djeneba came of age to be married, he already
had seventeen older children, and was less involved in his children's life.
A year after her marriage, Djeneba followed her husband to France.
He had received a bursary to pursue an undergraduate degree in finance
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in Paris. Once in Paris, she registered in the same programme. Her
husband got a master1s. She got an undergraduate degree. She had her
two older sons in France. She had three more children when she went
back to Cote d'lvoire with her husband. They stayed in France for six years.
When the family came back to Cote d'lvoire in 1976, Djemeba's
husband was transferred to Bouake. He worked for the revenue and tax
ministry. They remained in Bouake until he retired in 1994. At the time,
they moved to Abidjan. Her husband wanted to live close to his brothers
who are all retired in Abidjan. Djeneba got a transfer to Abidjan and she
continues working for the water company, where she is an office worker.
She was not happy with the move to Abidjan because she was concerned
that she would have too many family responsibilities in Abidjan: her
husband is the most economically successful of his siblings, and Djeneba
was afraid that she would have to take on fostered children. Moreover, in
Bouake, she had very extensive social and economic networks. She
traded between Mali and Bouake in cloth and jewellery.
She reestablished her trade from Abidjan, but she had to modify her networks and
she lost some money. She was also a very active and prominent member
of the Songhay community in Bouake. She was next in line to replace the
female elder in the Jennekaw ton. She was also very involved in political
matters which affected the Malian commuity in Bouake.
Nonetheless, Djeneba considers that she has a good marriage. She
and her husband stayed together and he never took other wives. To her
knowledge, her husband does not have children outside of their marriage.
He respects her. He has always permitted hetwork and have a career.
All her children are in Western-style schools. Her older son is in the
French army in France. Another son is doing a master's in computer
science in Germany. The third son has started an undergraduate degree in
economics in Bouake. A daughter is studying medicine in Abidjan. Two
other daughters are in high school. Her children speak only French
because she and her husband speak only French at home.' 2 This was
121t is common to encounter families of Malian origin in Bouake who have been educated in
the national French language system and in which the members do not speak Dioula. In
these families, the parents have attended French schools and often hold government jobs.
And, they speak French with their children and amongst themselves. In cases where the
parents do not have the same maternal tongue, French becomes the lingua franca when
the parents have been schooled in French, but when it is not the case, the lingua franca is
Dioula.
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necessary because as they do not have the same mother tongue, nor do
they speak Dioula/Banmanan beyond "market Dioula."
Djeneba never received formal Islamic training outside of her father's'
compound. She learned to pray from her father and older male siblings.
Since 1993 she has been attending Arabic and Qur'anic classes. A few
years before, she became very involved in local Islamic associations. She
participated in mosques' women's associations and in Coordination (the
forerunner of the Association des Femmes Musulmanes de Cote d'ivoire).
She was one of the leaders of Coordination. All her women friends in
Bouake are the present leaders of the Association des Femmes
She joined the association's branch in
Musulmanes de Cote d'ivoire.
Abidjan when she moved there in 1994.
Djeneba's lifestyle conforms very much to the lifestyle of a "proper
Muslim woman" of her age, albeit that of a professional Islamic woman.
She does her daily prayers and she observes Ramadan. Her financial
means also allow her to give alms for the benefit of poorer Muslims. She
made the pilgrimage to Mecca with her husband in 1992. She always
wears African-style clothes, a head scarf, and a prayer shawl (see
Appendix 2).'3 She brought up her children as Muslims, but at the moment
they do not follow the rules and prescriptions of Islam. She is not worried
about their behaviour because she knows that they are "good people" and
she thinks that, as she did, they will change their behaviour as they grow
older.
3) Amy
Amy is now forty-three years old. She came to Bouake twenty years
ago when she was married to the son of the woman who brought up her
mother. She describes this time in her life as the hardest: coming to a
place she did not know, to a family she had never met, and to a husband
that she did not love. In her teens, her father arranged an engagement
between her and the son of a member of his family. At first she refused him,
but she grew to like him and they had a daughter together. When the time
came for them to be married, she visited her paternal grandfather in order
to introduce her future husband. The old man objected to the marriage on
13

In Cote d'ivoire, this is the specific fashion worn by Muslim female bureaucrats (LeBlanc

1996).
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grounds that there was a marriage taboo between Amy's family and the
young man's family, which Amy's father had forgotten when he had
arranged for the engagement. The young couple was separated by Amy's
family and the child remained with her father. A few years later, Amy's
mother contracted a marriage between Amy and the son of the sister of the
women who had brought Amy's mother up in Bouake. It was an arranged
marriage and nobody asked Amy's opinion. She was married and sent to
Bouake without knowing her future husband. She ran away, but her family
refused to take her back. She returned to her husband and had children
with him. She claims that she never learned to like her husband and that
he never treated her as he had initially promised.
She has returned to Mali a few times for a visit since she moved to
Bouake, but not as often as she would have liked because she needs to
have her husband's permission to do so. She would like to go back and
live in Mali, but she knows that she never will as long as she is married or
as long as her husband is alive. She still has Malian citizenship; she is not
Ivorian despite the fact that all of her husband's family is and her children
are too. Her husband has never begun the legal procedures necessary for
her to get Ivorian citizenship, which would keep her from having to buy a
carte de sejour every year. The yearly carte de sejour is quite an expense
for her since she has to get the money herself to buy it. But, she does not
mind because she is proud of being Malian. She says that, being happy
and proud to be Malian, she does not see why she would want to give up
her Malian citizenship for citizenship in a country where she is not happy
and where she thinks that life is not good. As do many Malians, she argues
that life may be materially difficult in Mali, but that there at least people are
friendly and generous. -- contrary to Ivorians who are greedy and who think
that they are "white people." Moreover, as a Malian woman, Amy thinks
that it is necessary to try to live up to certain ideals of bodily beauty: being
bien en forme (not too thin), wearing appropriate and good-quality clothes
made with high quality basin, wearing gold jewellery, wearing henna
designs on her hands and feet, and perfuming her body with ussulan .
These are largely unattained ideals for Amy, since she does not have the
money to dress up and to adorn her body in the right way.
The people whom she considers to be her closest kin in Bouake
belong to a Malinke family of Guinean origin (though very close to her own
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village of origin across the border in Mali). The male head of this family
was a close friend of Amy's father when the latter was still alive. She also
is very much integrated into the networks of the women of her husband's
family, who are, for the majority, jeJiw who perform around town.
Since I met Amy in March 1993 as a potential language teacher, her
life has noticeably deteriorated. Her standard of living has gone down and
her good spirits have disappeared. 14 Her initial image was of a selfassured woman, but when I left Bouake in 1995 she seemed an olderlooking, tired, and resigned woman. As one says locally: "A 5egela," ("She
is tired", meaning that she has used up all of her courage to go on).
Amy more or less lives in a state of poverty in the context of relative
wealth. She has a roof over her head, with running water, and electricity
and food every day, but she cannot afford other material goods, even
medical care. And she experiences serious difficulties maintaining a small
livelihood through her trading activities.
She had abandoned her trading activities when I went back to the
field in January 1995. Her flourishing commercial activities were seriously
diminished by the devaluation of the CFA franc and by the large amount of
credit extended to her clients and their inability to pay. She used to get her
merchandise from Mali every week or every fortnight depending on how
fast she managed to sell it. Her grandmother (the mother of the woman
who brought her up when she was young) would send Amy goods through
a truck of hers to be sold in Bouake. In return, with the profits from the sale,
Amy would buy local goods in Bouake and send them to her grandmother
to be sold in Bamako. In Bouake, she was selling bouboU5 , jewellery,
perfume, cloth, and other articles for women. Most of her clientele was
amongst female office workers. She also placed some goods, such as
small bead bracelets, with white people or with merchants in the markets.
She preferred to trade with office workers because even if they bought on
credit, as most women do, she was more or less guaranteed that they
would pay her at the end of the month, when they got their pay cheques.
14 One might speculate whether there is not aprocess of impoverishment that accompanies
ageing in women. For a large group of women, one gets the impression that they were at
the height of their wealth when they married and they had their first children. These are the
times when they received gifts from their husband, family, and friends. And then the
accumulated goods and capital are depleted as life goes on, as the husband shies away
from his family responsibility, as the children grow up, and as the economic situation
worsens in the C6te d'ivoire.

263
Amy eventually stopped acquiring goods from Mali because her clients
were no longer paying their debts -- with the 1994 devaluation they were
short of money -- and the 1994 devaluation reduced her capital to half of its
worth. In 1995, her only revenue came from the embroidery and sale of
women's frocks, cloth, and blankets for carrying children on one's back.
When I left Bouake in June 1995, Amy more or less spent her days at
home with her children, sitting in the shade of her house or in her living
room. She was performing her household duties: shopping for the daily
meals and preparing them, making sure that the house and the clothes
were clean, taking care of her children and supervising their homework.
But she no longer went to social events as she used to do earlier on. (She
formerly participated regularly in the Kayes region women's association in
Bouake, and she went around town attending to her commercial activities.)
She increasingly felt socially cut off.
The
process of economic
impoverishment and social isolation started to reproduce itself as a vicious
circle: the less she could invest into her social networks, the less she could
expect to receive, and the more she would have had to invest if she ever
wants to become active again.' 5
She lives in the compound of her husband's father with her children,
her husband, her mother-in-law and three of her mother-in-Iaw's
protegees,'6 her father-in-law, a daughter of her husband (her husband
had this daughter with another woman before Amy and he were married),
her son, one of her sisters-in-law (who is not from the same mother as her
husband) and her baby, and one of her brothers-in-law (he is from the
same mother as the previously mentioned sister-in-law) and his new wife.
Amy is rather distressed at the presence of these young women in the
compound. She considers that they are gatees , meaning that they are
"spoiled." They had children without being married. They do not try to work
E. S. N'Dione (1992) proposes a similar argument for the economic and social return of
investments in women's associations in Dakar, Senegal. He argues that a strict economic
assessment of financial investments and returns in women's co-operatives by development
agencies is erroneous because such local economies do not function on a strictly economic
basis. The logic of investment and return also includes a social component that very much
resembles the processes which one finds in women's associations.
16 Protege is the French word used to refer to fostered children. It is always used in French
by people speaking DioulalBanmanan. Usually, proteges are fostered under an elder's
care as guarantor of their well-being. The guarantor neither employs the protege as
domestic labour has the obligation to school them. The guarantor usually provides food
and lodging, as well as help in difficult times.
15
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or to get married. They go out at night with men, leaving their infants to cry
in the courtyard. She is afraid that they will set a very bad example for her
own daughters. She does not want her daughters to ruin their lives this
way.
The household is financially supported by Amy's husband, Bakari,
and his parents. Her husband works for the city of Bouake as a bureaucrat,
with a regular salary. In 1994, his job went from full-time employment to
part-time employment, as was the case of a number of bureaucrats. He
pays only for the electricity and the water. He also clothes and educates
his children. The food is paid for by his mother, who receives rent from a
house in Sokoura. Since the compound belongs to Bakari's father, there is
no expense for the rent.
Amy assumes all the cooking duties, since she is the only daughterin-law permanently present in the compound. She has a servant and she
gets help from her older daughters. The two older ones are twelve and
fifteen years of age, so they can assume some of the housework, but she
still has to supervise the work. And when her daughters are in school, she
does all the work.
All of Amy's children who are of an age to do so attend the national
French-language schools. Her sons have attended Qur'anic schools, at
one time or another, during school holidays. Her older son, Alassane, is
quite dedicated to Islamic matters. He is an active member of the AEEMCI
chapter in his school. He attends all the meetings and the organised
prayers. He does his five daily prayers. Alassane goes to the mosque on
Fridays with his father when he is not in school. His younger sisters started
praying and fasting while I was in Bouake, but they do not go to the
mosque.'?
Amy is very regular in her prayers and she hopes to give a good
example to her children by her assiduity. She also enjoys spending the
end of the afternoon listening to tapes of Islamic preaching. When she
17 According to Islamic rules, children must start praying and fasting when they are seven
years old. Many boys do not pray regularly until they are adolescent and young women until
they are married. The frequency of daily prayers does not strictly depend on personal
choice; it depends on the type of education received. Children in madrasa schools will be
obliged to pray in school and to respect Ramadan. It also depends on the family
environment. Some parents oblige their children to pray, waking them up at dawn for the
first prayer, whereas other parents tend to adopt the view that as their children will become
adults, their religious behaviour will begin to adhere more closely to religious orthodoxy.

265
realised that I had a portable tape recorder, she often asked me to make
tapes of Islamic preaching given around Bouake. She often attends such
events when she can. She also enjoys listening to Malian dje/i -style
singers live or on tape. She always knows when one is coming to Bouake,
but she does not always have the money to attend the concert.
She also follows the activities of the Association des Femmes
Musulmanes de Bouake. This association is made up of bureaucratic
women and professional women who are involved in national pOlitics
through their connection with the CNI. Amy enters into their social category
because these women used to be her clientele when she still practised her
trade. She also has the same level of education as they do and, when she
was young, she hoped that she would have a career similar to theirs. She
also is a personal friend of many of these women through her own
networks and through the female members of her husband's family in
Bouake.
It is essential to Amy that her children get a proper education, which
she hopes will lead them to good employment. She spends a lot of time
supervising their work and she pays attention to their progress in school.
When things do not happen as they should, she will appeal to her
connections in her social networks to redress the situation. For instance,
where her eldest son was unfairly refused his BE PC exam, she arranged
with her husband's cousin (who' is school director) that he fix the mistake,
and her son obtained his BEPC.
Amy brought up her seven children with her husband (Bakari) along
with her husband's daughter from another woman, who lives in their
compound with her infant son. Bakari also has a number of children out of
wedlock. Amy believes that he has five such children. He supports only
one of them, who is a son.
Bakari has a second wife, an older widow he married a few years
ago. She is well into her fifties, has her own compound in Kennedy, and
has financial resources from her late husband. She does not want to live
with Bakari and she will not have children with him. Amy does not mind.
She says, "£lIe n'a qu'a s'occuper de luI' ("She can just take care of him").
Amy also thinks that her husband married this woman for her money, but
that the woman does not mind because she simply did not want to remain a
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widow. Amy has occasionally met her at social events, but she does not
really know her and she does not have regular contact with her.
Amy's first daughter, whom she had with her first fiance in Mali, has
lived with her father in Bamako all of her life. She used to come to visit her
mother quite regularly in Bouake but, when she became pubescent, Amy
no longer wanted her to come. She considers that her husband "did not
treat her with respect," implying that he made sexual advances to her.
Now, Amy sees her when she goes to Mali, which is not often.
In most respects, Amy's children are the centre of her world. She is
very unhappily married, but she decided to remain married for the sake of
her children. She explains that when a mother goes to live outside of her
husband's compound, her children are not well treated by the father. If she
stays with her husband, she can make sure that he will feed, school, and
clothe them, whereas if she leaves her husband, she will return to her
family and she will not be able to control the care given to her children.
Having not been able to realise the hopes which she had for her own
life, she has decided to pursue these same hopes for her children,
especially her daughters. She wants them to be educated, to marry men
that they love, and to wait until they are married to have children. She is
strongly against arranged marriages and against balmafuru for any of her
children.
4) Hawa
Hawa is thirty-seven years old. She grew up in Bouake, where she
was born. She left Bouaka for the first time when she went to
Ouagadougou, Burkina Faso, to do her baccalaureate when she was
eighteen years old. From Ouagadougou, she attended university in
Abidjan. She pursued graduate stUdies in Paris, obtaining a Ph.D. in
biology and doing a one-year course in business. All her studies were
financed by the Ivorian government and her father, a long-distance trader
who was able to supplement her Ivorian bursary. As in the case of her
other siblings, her parents always encouraged her to continue her studies
abroad in order to come back to Cote d'ivoire and to obtain a salaried job.
Her parents do not belong to the sociopolitical elite of the country but,
through their help, she has become a member of this group. After her
Ph.D., she came back to Bouaka for a few months, until she found
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employment in Abidjan as a university lecturer. Due to poor working and
research conditions, Hawa worked only two years at the university. She
found a job with a mUltinational food company in Abidjan, where she was
director of scientific research and development. She recently switched to a
multinational perfume company, where she heads the research
department.
Hawa's parents were both born in Mali, in the Macina region. She
visited Mali once when she was in Burkina Faso, but she speaks very little
of Mali. Mali for her is only the place of her ancestral origin. She thinks that
it is important to know where she is from, but Mali, as a lifeworld, carries no
meaning for her. In her everyday life, she has nothing to do with the Malian
community in Abidjan, or in Bouake. She very much identifies with and
adopts the lifestyle of an international businesswoman. For the moment,
she lives in Cote d'lvoire, but she does not have any specific desire to
remain there. She is willing to migrate wherever her work will be more
interesting. Since she works for a German multinational, she is thinking of
asking for a transfer to Germany. She does not feel particularly attached to
Cote d'lvoire. It is where her social and professional networks originated,
but she is building extensive international networks. As do most Ivorians in
her position, she invests her social resources mostly in Western-style social
networks, such as the Rotary Club, of which she is the local president. She
finds such associations much more pertinent to her life goals than any form
of local tontines or ethnocultural associations.
Besides her social investments in an international professional
network, she identifies as a Muslim. She respects Islamic religious
practices: prayers and fasting. She is learning Arabic and she attends
Qur'anic classes for Muslim professional women. She is also president of
the mosque association of her neighbourhood and belongs to Association
des Femmes Musulmanes de Cote d'lvoire (Islamic associations that
emerged from the salaried class in Cote d'lvoire). She wears Western-style
clothes and African bureaucrat-style clothing, but she tries to follow Islamic
rules of female humility, though she does not cover her hair at all times and
she does not wear a prayer shawl except when she is attending Islamic
events. 18 She thinks that as she grows older, she will wear a head scarf
18 Contrary

to practice in some Middle Eastern and North African countries, in COte d'ivoire
Muslim women never wear Western-style clothes with prayer shawl or head scarf.
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and a prayer shawl at all times -- but by then, she says, she will probably
also always wear grand boubous at all times.
In 1994 Hawa bought a house in a new development in Riviera 3 (a
newly developed residential neighbourhood in Abidjan). She hoped that
her mother would move from Bouake to Abidjan to live with her. This way, it
would be easier to provide for her mother. However, her mother is not
ready to leave her social networks in Bouake, where she is still very active.
Still, Hawa does not live alone in her big house: three of her younger
siblings, who attend school and work in Abidjan, live with her. She is
financially responsible for them. She does not mind helping her younger
siblings, because she was helped by her older brothers when she was in
France. However, she refuses to take fostered children from members of
her parents' extended families. In fact, she refuses to have anything to do
with her parents' families. In her opinion, one has to limit family support to
one's parents and blood siblings. Otherwise, the economic and social
burden is too heavy. She thinks that the extra weight of extended-family
obligations is the reason for Africa's "underdevelopment" (I am using
Hawa's term). In her opinion, one can never get ahead if one always has to
financially contribute to other people's lives.
Despite the fact that she is in her late thirties, Hawa is not yet married
and she does not have children. She had a few serious boyfriends and
she was engaged to a man for some years, but she left all of them be<?ause
she discovered that they had other women in their lives. Recently, she
asked her mother to find her a respectable and acceptable husband. For
her, a respectable and acceptable husband is a man who has been
educated Western-style, who is a Muslim, who is economically successful,
who is not already married, and who is willing to marry a woman with her
socioprofessional status. Hawa is against the idea of balmafuru and
arranged marriage for young women, but she considers that, in her case, it
is as good a means of meeting a potential husband as any other. And such
an arrangement guarantees that the man will be under social and family
pressure to behave in a proper manner. Her parents arranged for her to
marry the son of one of her father's cousins. This man, also in his late
thirties, is a lawyer in France. Hawa agreed to marry him, but under the
condition that he come to Abidjan and that they spend a few months getting
to know each other.
The two families celebrated the wolotlan
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(engagement, with exchange of kola nuts) in Bouake. However, the
months passed and her fiance never came to Abidjan, so Hawa broke the
engagement. Her mother considered that her daughter had been wronged;
normally the young couple should have been married, but in the case of a
tiighly educated and economically successful woman such as Hawa, the
rules are considered to be different. Hawa's parents never returned the
kola nuts and the family of the young man apologised. This failed attempt
at marriage discouraged Hawa, but she hopes to get married soon, for she
wants to have children. She could marry a foreigner, but she wants to
marry a Muslim who originated from a Muslim family.
Even if she never marries nor become a mother, Hawa enjoys a very
high status. Since her father is quite old and since all her older male
siblings are in France and in the United States, she plays the role of the
elder male sibling of the family. She is what people call locally a "female
mann (femme homme). She provides economically for her parents and
younger siblings, and, as a consequence, she is at the centre of the
decision-making process in her family. She sent her mother to Mecca this
year (1997). She arranges for her siblings' schooling. She pays her
parents' financial debts. And she is called upon to settle family conflicts.

5) Salimata
Salimata is twenty-eight years old. She attended French-language
school in Mali, where she grew up in her father's house in Bamako. She
failed to obtain her baccalaureate the first time around; she could have tried
again the following year, but she got married and left school. In the context
of Bouake, her marriage is considered to be a balmafuru, arranged by
Salimata's father. Her husband's parents, as her own, were born in
Braouli, Mali. Her family and her husband's are Maraka. Moreover, her
husband was fostered to her father's house in Bamako when she was a
teenager. Gaoussou, her husband, has lived in Bouake since the late
1980s. He originates from a rich Maraka merchant family that has
established trading networks in Bouake and Bamako. Gaoussou received
an Islamic education in Saudi Arabia and Egypt.
Her marriage symbolises a break in her life; she migrated to Bouake
and her lifestyle changed entirely. She went from being a student to being

270
a wife, which, in her case, are two social roles that stand at the opposite of
the scale between "tradition" and "modernity." She says so herself in the
following term's: "While I was in high school, I used to do as I wanted. Now
that I am married, as a good wife and a good Muslim, I must ask my
husband and do as he wants." The changes in her physical appearance
are iconic of the changes in her lifestyle. Once she showed me pictures of
herself dating from when she was a student. She wore Western-style
clothes: short skirts, dresses and trousers. She did not cover her head, and
she wore hair extensions. There were also pictures of her at parties,
dancing to the rhythm of Western, Caribbean and Zairian music. But,
seeing her now, one would never think that she used to be that way. She
has become a "proper Muslim woman". She wears only boubous, her hair
is always covered and she never uses hair extensions, she wears a prayer
shawl when she goes out, she stays at home to perform housework, and
she takes care of her children and husband. She never leaves her
husband's compound without his permission unless she is going to the
market for daily errands. She would never think of working outside of her
compound. She tried selling indigo (locally dyed basin cloth) from her
compound, but she is not very inclined toward commercial activities and
she took a very long time to sell her merchandise, which was brought to her
from Mali by her father.
Now she leads the lifestyle of a Muslim housewife with young
children. But, she has not necessarily forgotten about the implications of
her past education. She reads French books regularly, and when she was
pregnant with her second child, her husband bought her an encyclopaedia
about pregnancy and young infant care, which she read thoroughly,
Salimata's version of Islam remains closely tied to elements of
"traditionalism." These elements are imputed to her ethnic background
(Maraka) by herself and by the surrounding society. In Bouake, within the
realm of ethnic stereotypes, Marakas are described (and describe
themselves) as "very traditional," implying that they privilege balmafuru, that
Maraka women are confined to the domestic sphere and often secluded,
that long-distance trade remains a significant economic activity amongst
them, and that they reproduce culturally distinct practices from generation
to generation without altering them.
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On grounds of being a lip roper Muslim, II Salimata has adopted an
attitude of complete submission to her husband, accepting the possibility of
having a co-wife and excising her baby daughter despite her personal
objections to the practice. 19
When asked what she thinks about the
possibility of co-wives, she said that it is not her decision. As do all women,
she hopes that her husband will not take another wife, but there is nothing
that she can do because polygamy is prescribed by her religion. She has
to accept whatever her husband decides on this account because she
wants to be a good Muslim. It must be said that Salimata's husband is
particularly attentive and understanding with her. She never lacked for
anything materially. When she was in the last months of her second
pregnancy, he got air conditioning installed in her bedroom so that she
could be comfortable for the end of her pregnancy and after the baby had
arrived.
When Salimata was pregnant with her second child, he
refurbished the whole compound.
Despite outward appearances, Salimata's attitude is not one of
submission to local traditional and religious models of womanhood -- that
is, marriage at a young age (between fifteen and twenty-two), submission
to husband's rule and needs, role as household caretaker, as biological
and social reproducer of children, and participation in women's social
world organised around events of marriages, baptisms and funerals. She
shows more an attitude of quiet resistance. While she basically. lives
according to these models of womanhood, she also has certain ideas
about how her life should be led.
Excision is a very interesting topic with which to examine the relationship between the
reproduction of specific cultural practices and social pressures. I encountered numerous
young parents, mostly mothers, who did not think, in principle, that their daughters needed
to be excised. Still, they had the operation performed on their daughters. In one case, I
specifically asked the mother why she had her infant daughter excised if she did not think
that it was a necessary procedure. She answered that she and her husband did not want
their new infant daughter to be excised, but that all "her people" (am maga ) did so and that
she did not see how she could be the first one to break away from tradition. She pOinted
out that she believed that in ten years' time or so, infant daughters would not longer be
excised, that the practice was fading away. Still, she felt that she had to follow the way of
"her people" and she felt that she could not discuss this with her elders because they
would automatically advocate excision. This example concretises what numerous other
young parents think and have expressed. In the city of Bouake, excision, like male
circumcision, is no longer surrounded by its ritualistic components. That is, these bodily
mutilations are no longer performed as a rite of passage within the context of participation in
an age group. The social meanings that were given to these mutilations through the
initiations which accompanied them have been stripped away; nowadays it is justified
exclusively through the Islamic faith and a reluctance to break away from tradition.
19
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First, regarding children, Salimata wants three or four children.
When I left the field in June 1995, she had been married for eight years and
she had two children: Abdoukarim was seven years old and Aicha was one
month old. After her first child, she waited seven years to have a second
one. She was made fun of extensively by the other women in her family
and by her friends, for according to them, she should have had two other
children between Alabdoulaye and A"icha. This extended period of time
between her two children was not due to infertility. She did not want to
have another child right away and her husband let her choose so. She
took contraceptive pills for a while.
The number of children is not the only area where Salimata has
offered resistance since she got married. When her husband first brought
her to Bouake, he wanted her to pray like Wahhabs, with her arms crossed,
and to wear the Wahhabi black robe; her husband's father as well as one of
her husband's brothers-in-law living in Mali are Wahhabs. When Salimata
refused to respect Wahhabi rules of behaviour for women, her husband
insisted; she realised that she would not win by verbal argument, so she
went on a hunger strike, refusing to eat for a few days until her husband
said that she could do as she wished. Nothing more was ever said.
On religious grounds, Salimata's husband has also forbidden her to
participate in any form of women's association or dancing for marriages
and baptisms. In his opinion, women's associations always bring conflicts
due to money exchanges and such associations also go against religious
prescriptions regarding the seclusion of women. But Salimata is not lonely,
despite having only two members of her family in Bouake when she came:
her older sister (from the same mother and the same father) who is the third
wife of a Maraka merchant from Braouli, and Assa, who was "given" to her
by her father when she married (another sister from the same mother and
the same father). She considers Assa as her own daughter: Assa is put
through school and clothed as Alassane is, and she receives the same
supervision and help with her schooling as Alassane does. Salimata was
also quickly surrounded by the women of her husband's family and by the
other Maraka women from Braouli living in Bouake. These women make
up her social network. They participate in the same social events and they
visit one another regularly.
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Salimata's everyday activities do not vary very much since she leads
quite a secluded life. She lives in her husband's father's compound with
her husband, her children, three of her husband brothers (one from the
same mother and two from another wife), the wife of one of her husband's
residing brothers, and the first wife of her husband's father (the mother of
the two other brothers-in-law residing in the compound). She goes out to
the market every four days, and she goes out for social events occasionally
when she has her husband's permission. But she has many female
visitors, and her husband IS brothers always spend time chatting with her
during the day or in the evenings. Moreover, this compound is one of the
compounds where new arrivals from Braouli in Mali go when they arrive in
Bouake.
6) Mariam
Mariam was born in Bouake at the maternity hospital of Koko. She is
now twenty years of age. Her mother was born in Mali and her father was
born in Cote d'lvoire of a Malian father. She likes to describe herself as
Malian; her ethnic affiliations are very much centred around her mother, as
is the case for her older siblings. However, Mariam says that she does not
know all the customs and traditions associated with being Malian. She
does not know Mali very well; she has been there a few times, but when
she was very young. In that respect, she resembles the young people her
age who were born in Bouake and who have never been to Mali. Mariam
has moved away from the lifestyle, history, and customs associated with
being Malian through education in the national French-language schools
and through a process of Westernisation that involved her older siblings.
She finds herself in a world of global exchanges and references, and she
lives according to Western standards of modernity. French-language
education is central to her life. She wants an office job, signifying both
economic independence and the social status that such a form of
employment carries in Cote d'lvoire. She follows Western fashion through
magazines, televisions, foreign films, and wealthy friends. She wants a
nuclear family. She rejects local African customs such as excision and
scarring.
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Mariam grew up in Bouake. She did not leave the city until she went
to university in Abidjan in 1994. She is presently in Morocco, where she is
finally continuing her studies at the university level in finance.
She is the last child of a family of nine. Five of her siblings have
received their baccalaureate. Her siblings who have studied at university
level have all been educated in France. Two of them are now living in
France, two of them have just finished or are pursuing degrees in France,
and two of them are working in Abidjan in multinationals. Despite the fact
that both her parents are illiterate and that they barely speak French,
Mariam was brought up to expect a "salaried" lifestyle through the
experience of her elder siblings. She knows now that she has little chance
of achieving the same standard of living as they have, for the
socioeconomic situation in the COte d'ivoire has changed tremendously
over the past twenty years or so. However, she is not willing to give up on
her dreams.
Mariam admires her mother and has the utmost respect for her, but
she is not like her. She is living in another social and cultural world from
her mother's, following her older female siblings' life trajectories. None of
her older female siblings have married in a traditional fashion; the three of
them are all professional women over thirty years of age and none of them
is married.
Mariam hopes to eventually get married, but she finds it difficult to
imagine marrying an African man who will accept that she works and who
will respect fidelity vows. Mariam cannot imagine marrying a "real Dioula",
or, as she would say using local French, "un Dioula fa90n, fa90n ", that is, in
her definition, a man who practices traditional trade, who is polygamous,
who lives in an extended-family compound, wears boubous , and who
expects his wife to stay home, have children, and care for the household. 2o
She is very much taken by the American movie image of couples from the
1950s who live together happily ever after. She had two serious, long term
boyfriends since she was seventeen years of age. Both ended up having
affairs with other women and she left them. She is now going out with a
Moroccan man with whom she is studying. In terms of relationships with
The expression fa90n, fa90n means someone or something that is not quite up to par.
Here, Mariam uses it to imply that she could never marry such as man because they stand
outside of her expectations and worldview.
20
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men, Mariam faces the same difficulties as other young women her age
who are in the same social position. She is conscious of her limited
choices, and she often complains that it would be better for her to marry a
"white man."
She is definite, however, about the fact that she wants to have a
child. As for most African women, she could never feel complete if she did
She uses contraception when she has sexual
not have a child.
intercourse. She does not want to get pregnant without being married and
she does not want to interrupt her studies because of an unplanned
pregnancy.
Her ideas about marriage and motherhood are also informed by her
Muslim identity. Being Muslim is central to her life. Like a growing number
of Muslim youth educated in national French-language schools in Cote
d'ivoire, Mariam is a member of an Islamic youth association. She follows
prescribed Islamic practices: she does her five daily prayers, she fasts
when she can (when she is not sick and when she is not menstruating),
she does not drink alcohol, and she does not smoke. However, she does
not agree with ideologies of sexual segregation and she does not agree
with the behavioural codes imposed on women in some of the doctrinally
stricter Islamic youth associations. She refuses to wear the veil, to wear a
boubou all the time, or to see her world limited to the domestic space of a
compound. She contends that she could not wear Muslim markers in
public because a good number of her friends are not Muslim and it would
be considered "out of place" to wear a prayer shawl or any other Muslim
markers. She explains that:
It would not be possible for me to wear the prayer shawl at all times
and go to the movies, for instance. Not that it is not allowed to attend
movie theatres with prayer shawls on. But most of my friends are not
Muslims. How could I wear the shawl when I go out with them? It
would be embarrassing. It would look very odd. I would not feel at
ease. I know that I should wear the shawl and that some of my
behaviours do not follow Islamic rules. But, at the moment, I am not
there yet. I just do not have a lifestyle at the moment that allows me to
do so.

She believes that Islam is practised differently amongst different social groups.
When she says this, she is thinking not of Islamic theology, but of social rules
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and norms. She justifies her Western-style dress and her behaviour through
this. She regularly goes out to the cinema and to nightclubs. She hangs
around with men her age. Most of her friends are not Muslims.
However, again like numerous young Muslims her age, she
considers that with age, when she gets married, becomes a mother, and
grows older, she will progressively adopt a more "traditional" lifestyle and
wear Muslim markers. She expects that she will exchange her Western
clothes for boubous and prayer shawls as she grows older.

6.4 Commentary on the life traiectorles
The aim of this commentary is to highlight the elements of
identification that are central to each of these women's lives and life
. choices. These elements refer to larger processes of identification.
Like most women in their sixties, Awhoe does not live a secluded life.
She no longer has dependants at home, and she can go and come as she
wants from her compound. This liberty is accentuated by the fact that her
husband does not live with her on a permanent basis. Even if he was, her
outings are acceptable for women of her age: they are related to community
matters and to Islamic events. Awhoe lives in a world of traditions and
Malian. customs, leading a life that is very much centred around the Malian
community. But, contrary to some other Malians one might encounter in
Bouake, she does not live in an enclosed, self-sufficient lifeworld, exclusive
of other worldviews. She hangs on to her way of life, the "old way of Iife,1I
the lifestyle she learned as a child and which she associates with Mali, but
she knows and accepts that "things have changed,1I and that her children
cannot live as she does, especially if they are to achieve social and
economic success. Here, she is measuring success by the standards of
bourgeois Ivorian society: Western modernity, EuropeanlWestern-style
living and salaried employment. I could say that she stands in tradition
while living alongside modernity. For her, it is an intergenerational
difference with an historical base. Her children do not live in the same
world that she grew up in. And, she can see the good and the bad
elements in each lifestyle and worldview. However, Islam cannot be
compromised by either of these two worldviews. Modernity cannot stand in
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the way of being a "proper Muslim," as much as traditions which run
contrary to Islamic principles should be eradicated. This is why it is so
central to her that her children respect and practise the Muslim faith. She'
is, at times, unhappy to see that they do not always do so and that they
have not married or had children (being married and having children is a
sign of a good Muslim, especially for women). Her children's participation
in Western modernity goes against many of her expectations in life: living in
a multigenerational households with her sons, their wives and children; not
having to care for and to perform housework; regularly receiving money
from her sons; living with her husband and having a good rapport with him.
The sense of "should have been" left from these unfulfilled expectations in
her life is accentuated by her position in the Malian community. The image
Awhoe projects to the outside world is of prime concern to her.21 She tries
to salvage her image by keeping these unfulfilled expectations private.
Social shame is something which she must avoid at all costs.
Djeneba stands much more in-between the lifeworlds of tradition and
locally appropriated models of Western modernity. She negotiated a space
for herself, permitted by the conditions of her life, in which she conforms to
local ideals of "proper Muslim womanhood," while maintaining a career.
Such a position is rendered possible in her case, in large part, because of
her economic means and her age. The fact that she is economically selfsufficient implies that she can inject resources into her social networks,
which guarantees her a certain level of respect and recognition. Moreover,
as a woman in her fifties, she maintains a religiously irreproachable
lifestyle and dress code. As she is employed by the Ivorian state, Djeneba
is also much more involved in the daily running of Ivorian society than any
of the other women described here.
Amy's story transmits a sense of a wasted life, of having been
brought up for something else than what she experienced so far in her life.
She was educated and lived for a short while as a "modern working
woman," but she was forced into an undesired arranged marriage and that
was the end of her life as she had known it. As it does for numerous
women, for Amy marriage symbolises a cutoff point in her life -- the same
can be said for Assita Sow (see chapter 5), she experienced a noticeable
21 Social prestige and "a good reputation" is very significant as a means of acquiring self
value, but also as a means of social advancement.
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change in their lifestyle when she was married to a man in Gabon and she
was forced to alter her expectations for the future, leaving aside her studies
as a promising Islamic scholar. When Amy married she went from one
lifestyle to another: she was a young educated working woman adhering to
a "salaried" worldview who suddenly had to adopt the role of a "good
Muslim wife." Contrary to most women her age, Amy's life has also grown
much more secluded over the past few years. Usually when a woman is no
longer of childbearing age, she enjoys more freedom of movement outside
of her compound, because there are fewer domestic duties for her to be
performed and because this is a time of life when women become more
socially involved. In the majority of sociopolitical associations, for instance,
leading and active women members are middle-aged or older women.
However, Amy's seclusion is not the same as that of younger women (as in
the case of Salimata, for instance) who are still in the biologically
reproductive period of their life. Her husband still controls her comings and
goings, but only indirectly, to the extent that he will not give her money for
transport and other expenses. Her seclusion is rather due to her increasing
poverty. She still maintains her ties with her community of belonging
(Malinkes from the Kayes region and her husband's family) through friends
and relatives with whom she visits, but she no longer is active in women's
associations or amongst the Kayes region association. Amy has more or
less given up on changing her own life. She will not leave her husband,
and she will remain in Bouake despite the fact that she would like to go
back to Mali and work. She is now centring her hopes and her energy on
her children, and she measures her self-worth by the success of her
children. Her children all attend French-language national schools, and
she hopes that they will obtain good office jobs. However, she does not
accept her predicament; she submits to it, but she believes that what has
happened to her is wrong. Amy could not blame or resent her mother for
agreeing to marry her to a male member of her extended family, as she
subscribes to the local ideology of respect for elders, but one senses a
frustration towards her family. Amy expresses a feeling of having been let
down, of having been abandoned by her family network. Her husband did
not stick to the promises he made when they married (that is, to find her
salaried employment in Bouake), and Amy's family never intervened on her
behalf because of the social obligations implied in balmafuru. Her situation
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is not atypical. Numerous women have been and are still forced into
arranged marriages. Contrary to other secluded women -- Salimata, for
instance -- Amy has not relied on an Islamic logic in order to justify her
situation. She does not appeal to a logic of male power and family
dominance to legitimise her situation. Women who appeal may do so
because, if nothing else, such a logic may confer a sense of well-being and
accomplishment to the extent that one is living up to local Islamic standards
of behaviour. Nonetheless, despite her rejection of these justifying logic,
Amy certainly lives up to local standards of a "a good Muslim woman,"
considering her dress, her secluded life, her role as a mother and
housewife, and her religious practice. Amy is torn between local ideals of
respect for parental decisions and Islamic gender roles, on the one hand,
and a globalised image of the economically independent women
accompanied by the ideal of marriage for love, on the other.
Judging from the life trajectories of these women, marriage seems to
have a strong influence on the type of lifestyle a woman can expect in the
future. It is not getting married as such 'that makes the difference, but rather
the form of marriage into which one enters. The difference in Amy's case,
compared to Djeneba and Hawa, for instance, is that she was forced into
an arranged balmafuru, which implies that she could not escape family
pressure to conform to local ideals of proper womanhood based on
domesticity and submission to male authority. Amy also happened upon a
man who curtailed her desires for a professional life. Hawa, to a certain
extent, leads the life Amy had hoped for. She is economically selfsufficient, and she managed to pursue her studies and professional
ambitions. For Hawa, marriage and motherhood represent another type of
problem in her life. She wants to marry and to have children, but according
to local criteria, she is no longer a very likely candidate. She is "too old"
and she "sees in front of men," meaning that she is highly educated and
professionally successful. As an unmarried woman without children, her
social position could be highly difficult. But her behaviour is sanctioned by
her family and her social environment because of her economic status and
her Islamic practice.
Of the six women, Salimata lives the most secluded life. Her life
conforms to stereotypes of Maraka women in Bouake: limited movement
outside of her compound, no participation in associations, no commercial
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activities outside of her compound, social network restricted to her family of
origin and husband's extended family, and a Muslim lifestyle and
worldview. Her life is organised around her two children, her younger
sister who lives with her and her husband, her husband, and her husband's
extended family as domestic and reproductive units. As in the case of Amy,
marriage constituted a break in Salimata's life. She went from being a
student to being a good Muslim wife. She changed her manner of dress:
from wearing Western-style clothes, she adopted the boubou, headscarl,
and prayer shawl. She adopted an attitude of respect and submission
towards her husband. She is entirely economically dependent on her
husband. And she put aside her studies in order to concentrate on
housework and biological reproduction, but she is not resentful of this. She
could not imagine working outside of her home, and she claims that, even if
she wanted to, she has forgotten everything that she learned in school.
She accepts these changes on the grounds that she is Muslim and that she
wants to respect her family traditions and by extension Maraka tradition.
She lives within a Maraka worldview -- as it is defined in Bouake -- and a
Muslim worldview.
Salimata lives exactly the lifestyle that Mariam hopes to bypass.
Mariam says she could never marry and forget about her present life in
order to adopt the lifestyle of a "good Muslim woman." At 24 years of age,
she has come to the conclusion that, at the end of the day, she can rely only
on herself. She has seen too many miserable women and she does not
really have faith in the support of her family. As a consequence, it is
imperative for her to attain a position of comfortable economic selfsufficiency, as did her older sisters. Will she locally find a husband who will
accept this? Maybe, but not very likely. Her sisters have not so far, and
they are over thirty years of age, which is quite old to remain unmarried,
according to local standards. Mariam's life bears no resemblance to her
mother's lifestyle. She partakes in a Western-modernity worldview,
whereas her parents live in a traditional lifeworld. Still, Islam plays a
mediating role in Mariam's life, bridging the generational and experiential
gaps between herself and her parents. She may not live up to the local
ideal of a "good Muslim woman," but Islam is a defining element in her
identity. And, like many youth, she considers that her lifestyle will move in
accordance with Islamic rules as she becomes older.
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Mariam is typical of Western-style educated urban youth in Cote
d'ivoire, and probably elsewhere in West Africa: French-language
education is central to her life; she wants an office job; she follows Western
fashion; she wants a nuclear family unit; she rejects "African" customs. She
is very removed from her parents' origin in Mali, though she has a sense of
"being Malian" through her mother, and she associates with a national
ethnic referent (Malian) and not with regional ones, such as Songhay or
Maraka. She is the product of an urban setting and she appeals to global
identity referents such as Islam. She does not have a sense of community
belonging as Awhoe, Djeneba, Salimata, and Amy have. She associates
with her family unit, which is centred around her mother, and with other
youth of her social group: Western-style educated urban youth hoping to
become professionals.
Mariam also belongs to the SOCiological category of Ivorians who are
becoming adults under the conditions created by socioeconomic
mismanagement. Like other youth her age, she was brought up to expect
Western ideals of acceptable standards of living: university education
abroad in France or in North America or fully financed university education
in Cote d'ivoire (she ended up in Morocco), a guaranteed job in Cote
d'ivoire following one's studies or the possibility of further training abroad.
But this is no longer the situation for a large number of Ivorians; it is
arguable that it is also not the situation of a large number of Westerners.
University education is no longer necessarily financed by the Ivorian state,
and employment is no longer guaranteed for university graduates.
Moreover, economic opportunities in Cote d'ivoire are no longer as
promising as in the 1970s. These changes are felt all the harder by people
of Mariam's age group when they are amongst the youngest of large
families, in which elder siblings benefited from all these advantages. Yet
such young people have the same expectations as their older siblings.

6.5 Conclusion
Three central themes emerge from an examination of the life
trajectories of these six women, namely the effect of social change on life
course, the centrality of Islamic and "ethnic" practices, and the process of
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course. It is accepted, and often expected, that as one grows older, one
may follow religious and ethnic worldviews more closely.
Dress-styles, for instance, are good vehicles for the description of
changing attitudes and practices regarding Islamic ideals of womanhood
(see Appendix 2). Unmarried women do not dress like young married
women, who in turn do not dress like older women. Young unmarried
women may, at one extreme, wear exclusively Western clothes, even jeans
and short skirts. Others will tend to wear three-piece suits made of African
cloth, rather than boubous. Young married women who do not work in an
office will not wear Western-style clothes. They will keep a head scarf on at
all times, even in the compound; they will also most likely wear boubous.
Young married salaried women will wear a three-piece suit or fancy
embroidered boubous; whether they cover their head will depend on their
religious fervour. They may also wear Western-style clothing, but it is rarer
and, if they do so, they will wear neither trousers nor short dresses and
skirts. Older salaried women will dress similarly to unsalaried young
married women, but they will also wear a prayer shawl at all times, even
while in their compounds. There is a kind of boubou known as an "old
woman" boubou, but others are considered "young" boubous. Some
religiously fervent young women will wear dresses and scarves that
resemble a Saudi-style of dress Uelaba-style gowns, knitted white caps,
and hijab).22
The same can be said for the five daily prayers. It is socially
acceptable for a young unmarried woman not to pray regularly. However,
when a woman marries, she is expected to start observing this requirement,
though she will very rarely be seen praying in public. Older women, on the
other hand, make a point of praying regularly. They often perform extra
daily prayers in the evening, early morning, or afternoon when they are
idle. They will also pray in public without inhibition, especially at public
events such as weddings and baptisms.
Regarding "ethnic" practices, as women get older, they are seen as
conforming more closely to such practices. One could take the example of
indigenat (local medicine practised with plants and/or Islamic incantations).
Older women use indigenat more frequently and have a more intimate

22

This is obviously a locally constructed version of Saudi female dress-style.
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accommodation between diverging (sometimes contradictory) worldviews.
These themes tie the specific experiences of Awhoe, Djeneba, Amy, Hawa,
Salimata, and Mariam to the more generalised experience of women of
Malian origin in Bouake and, to a certain extent, to most individuals of
Malian origin in Bouake.
The life course, punctuated by major rites of passage (which mark
times of transition), plays a central role in the experience and
understanding of processes of identification. The main rites of passage for
women are marriage, motherhood, and the end of the childbearing period
(though, as I have indicated, there are others, such as birth, excision and
other body markings, and death). Tied with these transitions are attitudes
toward and experiences of seclusion, participation in the sociopolitical life
of the community, changing attitudes to and observance of Islamic
practices, as well as changing attitudes toward "ethnic practices."
For women, seclusion is most stringent between the time of marriage
and the end of women's biological reproductive period. As in the case of
Amy and Salimata, women can see a drastic change in their lifestyle at the
moment of their marriage. This is not to say that marriage is undesirable.
On the contrary, most young women hope to marry young and have
children. Wifehood and motherhood are their designated roles in life
according to local values and Islamic principles of gender division. From
this, it becomes obvious that participation in the sociopolitical life of the
community is also affected by motherhood. It is young unmarried women
and older women who mainly participate in the various associations,
whether political, religious, ethnic, or cultural. The case of tontines
(economic associations) is different because they attract trading women
and other profeSSional women who are also young mothers. Also, certain
ethnic groups, such as Songhay, Fulbe, and Maraka, tend to discourage
women from working outside of their compound. As a consequence, these
women tend to lead a more secluded life and to participate in small-scale
trading activities that are not very lucrative.
I cannot assert the centrality or marginality of Islamic and "ethnic"
practices in women's lives without recognising that differences in attitudes
and practices regarding religion and ethnicity are a question not only of
specific moments of time in history but also of specific points in the life
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knowledge of it. Young people also profess that they are not well versed in
such medicinal practices and that old people are the ones who know.
Again, however, as one should not ignore the role of the life course in
identity processes, one should also not ignore the place of history. For
example, how likely is it that young women such as Mariam will revert to
local practices of indigenat or to using shea butter rather than imported
beauty products? One could hypothesise that youth will seek to learn these
medicinal practices as they grow older, much as they expect to move closer
to Islamic and ethnocultural practices. But this is complicated by the fact
that a large number of contemporary youth are growing older in a very
different context from the one in which their parents grew up. They live an
urban life, away from their village of origin, and in numerous cases are
being educated in the French-language national schooling system, where
they are being exposed to Ivorian ideals of modernity. Moreover, changing
historical conditions must be taken into account. For instance, attitudes and
practices regarding the consumption of medical treatments have altered
since the devaluation of the CFA franc in 1994 and the implementation of a
basic fee (1 ,OOOF CFA) for medical exams in government-run hospitals and
clinics in 1992. While I was in the field, more and more individuals who
would not have done so otherwise were reverting to indigenat because
they could no longer afford imported medicine from France and the United
States nor visits to local clinics or hospitals.
The question that emerges here involves the relative weight of social
change and human agency in relation to elements of cyclicity tied to the life
course. However, it is not so much a question of attempting to determine to
what extent social change affects individual life trajectories or how
individuals direct and resist social changes, but rather under what
circumstances individuals are able to control their destiny and to effect
large social changes. The question can also be phrased in a reverse
manner: under what circumstances do individuals succumb to external
forces, social changes, and family pressures? The underlying principle
here is that individuals' life trajectories affect social change and the life
course to the same extent that elements of social change affect individual
trajectories and the life course. For women, the salient phenomena here
are modalities of marriage, access to formal education, and the capacity to
claim economic independence.
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The life trajectories of Awhoe, Djeneba, Amy, Hawa, Salimata, and
Mariam are strongly marked by processes of accommodation of diverging,
As in the case of numerous
sometimes contradictory, worldviews.
individuals of Malian origin in Bouake (and probably any West African
migrants), these six women live in a world of multiple worldviews. On an
everyday basis, as inhabitants of a large cosmopolitan city, they partake
and are in contact with a multiplicity of ethnic, cultural, and religious
practices: those of Bouake, Cote d'lvoire, their place of origin in Mali, the
Western world, and the Islamic world. They also live in a world fragmented
by various polarities: Bouake/Mali, local values and tradition/Western
modernity, Islam/Western-modernity, Islam/lvorian society, Islam/tradition -whose elements may fluctuate as social situations change. However, in
most cases, this polarity is mediated by Islam insofar as it provides
elements of social legitimacy and dimensions of communality.
When looking at the dynamics surrounding processes of
identification, it becomes apparent that women, as independent social
actors and as members of larger collectivities, look for ways to
accommodate these differing worldviews.
Marriage, parenthood, and
models of the family, as well as education and work, are the dimensions of
social life in terms of which individuals are called upon to act out their
beliefs and/or to confront the beliefs privileged by their family and the social
groups to which they belong.
At a general level, the main issue regarding marriage is tied to
practices of exogamy and endogamy, which become symbols of more
general value systems: tradition versus modernity, the village versus the
city, kinship/ethnicity versus metissage, ethnic ties versus the universalism
of the umma. Practices of endogamy are associated with tradition, rural life,
and ethnic ties, whereas practices of exogamy connote processes of
urbanisation and modernisation (due mainly to Western-style education).
However, to a certain extent, with young women such as Mariam and
Hawa, practices of endogamy have shifted from ethnicity to Islam. For
them, kinship, tradition and ethnicity are neither valid nor acceptable loci for
practices of endogamy. Imposed balmafuru as a form of ethnic and kin
endogamy associated, in their opinion, with the backwardness of tradition,
is reprehensible. However, neither woman could imagine marrying out of
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the umma. Islam, to that extent, becomes the required element of
endogamy in marriage choices.
For women, the issue of marriage is also tied to the question of who
decides whom and when a woman will marry. In fact, control over time of
marriage and marriage partner accounts, in part, for the differences in
marriage trajectories experienced by Djeneba and Amy, and Salimata,
Hawa and Mariam. Mariam's life trajectory differs from Salimata's, despite
their similar experience of Western-style education, because Salimata, on
grounds of religion and ethnicity, entered into an arranged balmafuru. The
differences between Djeneba and Amy's marriage trajectories may be
accounted for in part by the fact that Djeneba married whom she wanted.
There is an apparent desire amongst young women such as Hawa
and Mariam to individualise the timing of life transitions, that is, to extract
from the control of their elders the decision to marry and to have children. 23
As a consequence, the decision to marry and to have children is seen as
contingent on finding a suitable partner at a suitable age rather than on the
requirements and the constraints imposed by their family. It seems,
nonetheless, that, despite her rejection of balmafuru, Hawa is willing to
consider a marriage arranged by her parents rather than remaining
unmarried. Amy's story exemplifies cases where marriage trajectories are
determined by women's lack of control over marriage partner. She was
forced into a balmafuru, which implied that the possibility of divorcing her
husband was limited by the social obligations felt on the part of her family of
origin. Amy's mother sent her back to her husband when she ran away
from Bouake at the beginning of her marriage on grounds that she could
not break the alliance that she made with the mother of Amy's husband.
Such a process was repeated numerous times in Amy's life time, but each
time, Amy was faced with the choice of divorcing her husband and being
rejected from her family of origin, or remaining with her husband and
accepting the hardship of her marriage. Because she could not conceive of
breaking away from her family of origin, she choose to remain with her
husband. Remaining with her husband also meant for her that she would
be able to protect her children's position and, by doing so, she opted to
invest in her children's future rather than in her own.
23 It shouldbe noted that Tamara K. Hareven noted a similar process of individualisation of
the timing of life transitions amongst youth in Western societies (Hareven, 1991).
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children and catering to the needs of their husband and his family
members.
In a context where adulthood for a woman is defined by marriage'
and motherhood, the question remains of what will happen to these
educated women? Who will they marry? What accounts for the fact that
some Western-educated women marry and become a housewife, leaving
their professions aside, while other professional woman do not marry, and
yet others get married and keep their job? The answer to these questions
lies, in large part, in practices of family-imposed balmafuru. In cases where
balmafuru are arranged when the brides are still in their late teens or early
twenties, women's role as housewives. 24 This was the case of Salimata
and Assita Sow (see Chapter 5). Assita Sow wanted to continue her
Islamic education after her marriage, but her husband refused. In the
context of imposed balmafuru, when husbands refuse that their wives
pursue a profession, it is very difficult for women to do so because they are
subjected to pressure from their family of origin as well as from their
husband's family to remain married and to conform to their husbands'
desires. Amy's marriage trajectory is a good example of the social
pressure of imposed balmafuru. Her husband and his mother refused that
she work as a secretary, and her mother refused to support her claim
because she was concerned about the potential negative effects on
extended-family relations of supporting her daughter. In cases where
elders have not arranged balmafuru while the women were in their late
teens, the women usually marry at an older age (late twenties to midthirties). Older women with salaried employment seem to basically have
three options regarding marriage. They can marry out, ethnically and/or
religiously. But, for these Muslim women, it is a very unlikely option; they
want to marry Muslims. They can also become the second, third or fourth
wife of a relatively rich Muslim merchant. Most women (when they have a
choice) prefer monogamy or to be the first wife. They can also marry a
younger man who has a lesser socioeconomic status than them. This is
equivalent to "buying a husband". As I already mentioned in Chapter 5, for
young professional women, displaying a Muslim identity through

24 I have encountered a few cases where the women continued their studies, but only until
they became pregnant with their first Child.
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However, despite a desire to be empowered in terms of timing of
marriage and choice of marriage partners, young educated and
professional women, such as Hawa, Mariam and Mama (in Chapter 5), still
define their womanhood through marriage and motherhood. For a woman
in Bouake and in West Africa in general, not to marry and not to have
children is very hard to the extent that unmarried and childless women do
not really have a social position. To remain unmarried and childless, a
woman has to negotiate a socioeconomic position for herself which
requires great resources. For instance, Hawa (Chapter 6) managed to do
so, but strictly because she has a prestigious job in which she makes a
significant amount of money. She is in her late 30s and single. She studied
in France where she got a PhD in biology. She is director of research in a
multinational in Abidjan. She more or less financially supports her parents
and her siblings. She sent her mother to Mecca in 1996. She plays the
social and family role of the eldest son who is in France with the second
eldest son of the family. Her pOSition is socially legitimate in her role of
family provider. However, Hawa's life trajectory is not available to most
women in Cote d'lvoire.
The situation of young women such as Hawa raises new issues for
the question of marriage. Young educated and professional women are
certainly not a new sociological phenomenon in Cote d'lvoire and in West
Africa. There exist a number of noted examples (Boyd and Last, 1985).
Moreover, the history of the predominant economic role of women, mainly
as traders, has been well documented by West Africanist scholars.
Nonetheless, it seems that relatively young (20s and 30s), highly educated
and economically self-sufficient, yet unmarried, women may start to make
up a distinct social group. This is enhanced by the fact that whole families
of daughters find themselves in this situation -- a situation which is not
familiar to most of their mothers.
Highly educated women and economically self-sufficient women are
not very likely potential wives to the extent that they are perceived as
IIseeing in front of menll. These women do not fit the locally defined roles of
potential wives -- that is, being younger than one's huSband, leading a
secluded life except for trading activities in some cases, economically
dependent on their husband, and focusing on domestic chores, bringing up
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behaviour, dress code and participation in Islamic activities, can enable
them to steer away from these three options.
Marriage practices do not only refer to control over timing and
partner of marriage but also to timing of parenthood and choice of family
model (that is, number of children had or desired, monogamy\polygamy
and habitation style). Again, the issues are very much described in terms of
an opposition between "African tradition" and the local appropriation of
Western criteria of modernity but, here, Islam is positioned along with local
traditions against Western modernity. In times of economic hardship and in
light of a desire to guarantee a better future for one's children, the small
nuclear family model is privileged amongst salaried individuals. The
French-Western family model is very much privileged in Cote d'lvoire, and
the middle class aims ultimately at reproducing stereotypes of French life:
office job, education in the national French system and abroad, singlefamily villa, exclusive use of French in the household, French-style meals
eaten with cutlery while seated at a table, Western dress, Western hairdos,
and so forth. These ideals permeate the lower strata of society as well.
However, there still are very strong pulling forces in the direction of
tradition, ties to ethnicity and kin, and Islam. Large extended-families with
numerous children and polygamy are privileged as ideal forms of
traditional and Islamic families. For instance, despite personal preference,
Salimata appeals to Islam and ancestral tradition to explain her acceptance
of polygamy. Ideologically, Islam is against contraception and accepts
polygamy. Islam is also seen as a "protector" against the evils of the
Western model of life: alcohol and drugs, sex and adultery, lack of humility
amongst women, broken families and out-of-wedlock children, lack of
respect for and abandonment of elders. The second factor pulling against
the nuclear family model is the emphasis on family and ultimately ethnic
ties. The sense of belonging to limy people" -- which can mean the
immediate family, the village of origin of the family, or the larger ethnic
group -- is embodied in the desire to reproduce what limy people have
always done" and the refusal to be the first one to break away with this
tradition.
Different educational path are symbols of different lifestyles. If one is
educated in the national French-language schools, one expects to obtain
work in an office, to have a guaranteed monthly salary, and to attain a
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Western lifestyle. If one is educated in the madrasas, on the other hand,
one will know one's religion and will be a respectable person. These are
the two ideals offered by each educational system. (One may also not
attend school and lead a life entirely outside of literacy.) Educational
strategies. are very indicative of family choices regarding identity
orientations. When parents do not send all their children to the same
schooling system, the general tendency has been to send male children to
French-language schools and female children to madrasas, and
sometimes more randomly. Girls may be formally educated in national
French-language schools, but may be expected to marry before they
complete their formal education and to never enter a profession. In this
perspective, male children are expected to gain salaried employment and
female children are expected to marry. However, these tendencies may
also be deceiving. For starters, economics certainly plays a role in
education strategies. The national French-language schools are no longer
free for foreigners and many families can no longer afford to pay the fees,
pay for the uniform, and the books. In many madrasas, only half the
children attending pay the annual fee (12,OOOF CFA). The structure of
educational opportunities has also been changing and this plays a role as
well. Madrasas have been growing in number and have undergone a
restructuring in the past thirty years in Bouake. They have become viable
alternatives to national French-language schools. I could also mention the
fact that a single family may be sending different children to both education
systems, at the same time, according to the sex of the child or by chance.
Finally, different types of work are associated with different lifestyles
and worldviews. For instance, cloth dying, ussulan making and selling,
kola nut trade, and teaching in a madrasa are regarded as "traditional"
activities, whereas office work, professions (law, medicine, engineering,
dentistry), and teaching in French schools are described as Western and
modern employment. But, of course, things are not so clearly distinguished
and separated. For instance, most Malians are involved in trade in some
form or another, whether they hold office jobs or not. Djeneba, for instance,
aside from her office job, imports to Cote d'ivoire woven blankets from Mali
and perfume from France, which she sells in Abidjan and Bouake. Since
she moved to Abidjan, she has introduced her children remaining in
Bouake to such trading practices children remaining in Bouake by making
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them sell in this city. Many Malians in Bouake come from a trading family
tradition, and at the very least trade is in most cases the IIfallback optionll if
nothing else has worked or as a way of getting fast money. But trading is
also a very viable and lucrative option for many. It also has a strong
historical influence: there are many successful traders in Bouake whose
children have crossed the line into IImodernisation ll because of the
economic success of their fathers.
The dichotomy between tradition and modernity is central to the
description of the logic that underlies processes of identification affecting
women. In this sense, IImodernityll and "traditionll are local idioms used to
make sense of differing lifestyles. As worldviews, they play a determining
role in the perception and the adoption of certain identity referents and
practices that are more specifically concerned with choices regarding
family life: the formal education of children, marriage, polygamy, and
initiation rituals. Life choices are described in terms of the dichotomy
between modernity and tradition. As I demonstrated in Chapter 5, this
dichotomy carries an intergenerational dimension to the extent that
elements of tradition tend to be assigned to older individuals whereas
practices associated with youth are described as modern. In the case of
women's life trajectories, these elements of polarisation are not necessarily
experienced as a source of conflict in everyday life as women inscribe
themselves in a series of processes of accommodation. Islam plays a
central role in such processes. In certain cases, Islam serves to redeem the
failures of either of these two systems of values: as I showed in Chapter 5, it
protects against the evils of modernity and it also allows people to move
away from the backwardness of tradition. It also bridges dimensions of
lived experience that would otherwise remain ridden with conflict: Mariam
may exp.erience a very different lifeworld from her mother's, but Islam
remains a mitigating element of community and legitimacy between
generations. As such, Islam may be a mitigating element in IIprocesses of
individualisation ll which are seen as the appendages of the local
appropriation of Western modernity.
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CHAPTER 7:
CONCLUSION:
SITUATIONALITY, LIFE COURSE AND CHANGE
7.1 Changing Identities: From sva to Islam
In this concluding chapter, I will address ethnographic and
theoretical issues that emerge from the empirical evidence presented
in the thesis, including a number of issues tied to the relationship
between the study of elements of social change and the study of
dimensions of continuity in the context of the life course. Both features
of social life are tied to the fluid and plural aspects of processes of
identification, as well as to historical conditions. Also, without adopting
a predictive standpoint, I will highlight some of the possible future
implications of the salience of Islam for young Muslim men and women,
and for the politics of cultural and religious difference in Cote d'ivoire.
I have argued that for young, urban, educated, Muslim men and
women of Malian origin, in the context of transnational displacement
and the heterogeneity of urban life, Islam is a primary locus of self- and
communal identification. Other young Muslims -- originating from
Guinea, Burkina Faso, Senegal, and northern Cote d'ivoire -. with a
similar experience of trans-nationality and educational trajectories,
partake in the same lifeworld, which emphasises Islam. These youthS
of diverse ancestral origins interact within the same Islamic youth
associations (neighbourhood-based and national), Islamic events, and
educational structures (national French-language schools and
madrasas).
For pOlitical and experiential reasons, Islam is an appealing
referent of identification where a number of other identity referents are
no longer pertinent. As children or grandchildren of migrants, these
youth are inscribed within Ivorian social history. Sya identities tied to
Mali carry little meaning in their daily life. As elements of identification,
they may bring about a sense of pride associated with their ancestry.
But these young men and women have been extracted from the local
history in which their parents originated. And, in the context of new
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politically defined modalities of national exclusion and inclusion,
Ivorian identity is not necessarily a possible identity referent for these
young men and women either. Since the 1990 multiparty elections
and ensuing democratisation, Muslims of Malian origin, whether they
are naturalised as Ivorian or not, are identified as foreigners by the
political process. Moreover, in the context of the perceived bankruptcy
of the Western model of socioeconomic development and sociocultural
modernisation, Islam as a life project and a societal project remains a
powerful alternative to Western modernity. As such, it provides a social
space of expression for these young men and women, while giving
them a sense of self-worth and purpose.
The life trajectories of these young people differ (in most cases)
from the experience of their parents whose lifeworlds are closely tied
to sya identities. They differ as well from those of other young Malians
with differing educational and migratory trajectories -- through material
contacts and insertion in specific social networks, these other youth!>
remained closely tied to places of origin in Mali. In turn, through such
lifeworlds, they are inserted into social networks that are based on
elements of identification tied to places of origin in Mali -- that is, sya
identities, including nyamankala identities, trading networks, referents
of identification using the suffix -ka (Jennekaw, Braoulikaw), and so
forth.
However, Islam is not a new identity marker for individuals of
Malian origin. As a matter of fact, the argument I put forward in this
thesis is that given identity labels may become more or less significant
for specific social groups over time. For migrants and children of
migrants from Mali, who identify with ethnocultural referents leading
back to places of origin in Mali, Islam is also a component of their
social identities and social networks. But, under specific historical
conditions, Islam has taken on a distinct social meaning for a specific
group of individuals. It is not so much that existing sya identities (place
of origin in Mali, nyamankalaw, and so forth) have been reduced to
Islam in the cases of some young men and women; rather, some
worldviews and lifeworlds have become less significant in their
everyday life while Islam has become central.
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The question of the "ethnicisation of Islam" or "Islamisation of
ethnicity," evoked by Jean-Loup Amselle (Amselle, 1996) amongst
others, may be raised here. This standpoint implies that Islam has
taken on the social role usually played by ethnic identities and that
ethnicity is reduced to an Islamic identity. However, in the case of
individuals of Malian origin in Bouake, whether Islam functions as an
ethnic label or is replacing ethnicity as a locus of identification remains
irrelevant to the extent that, historically, ethnic labels and religious
identity exist alongside one another (see description of Dioula label in
Chapter 3). The relevant questions that need to be addressed are tied
to the relevance of specific identity labels in specific sociohistorical
contexts -- in other words, what are the social dynamics which have
brought about such a shift from sya identities to Islam?
Here, I have used the notions of situational processes of
identification in order to problematise the historical salience of specific
identity labels and to highlight the sociohistorical dynamics which
account for possible shifts in the social significance of specific identity
labels. The notion of situationality, on the one hand, "is premised on
the observation that particular contexts may determine which of a
person IS communal identities or loyalties are appropriate at a point in
time" (Paden 1970: 268). Thereby, this notion recognises the plurality
and the fluidity of referents of identification to which an individual may
appeal or may be ascribed within the context of social interaction. On
the other hand, the concept of processes of identification allows us,
first, to move beyond the immediacy of social interaction towards the
overall society, and, second, to problematise dimensions of power
relations, which are inherent to dynamics of social change as well as to
the differential salience of possible identity labels. It takes into account
the movement back and forth between individual identities and
so-called collective identities, which constitutes the background to
dynamics of identification, which, in turn, conceals the reality of
social ascriptions and discrimination between groups, that is
practices of inclusion and exclusion as a consequence of the
hierarchy of statuses (my translation) (Gallissot 1989: 15).
In other words, processes of identification take place in sociohistorical
contexts where different identity labels carry differing levels of power.
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Such analytical tools allowed me, in Chapters 3 and 4, to
highlight relevant dimensions of international migration, the politics of
cultural identities in Cote d'ivoire, the position and the role of youth as
political actors, and the impact of a number of structural changes in the
past fifty years or so (multiparty elections, restructuring of Islamic
institutions, and development of national and Islamic educational
structures in Cote d'ivoire) to address the question of the social
dynamics which have brought about a shift in salience from sya
identities to Islam. It also should be kept in mind that the centrality of
Islam as an element of identification is unfolding in the context of the
recent history of Islam -- that is, the growing influence of Middle Eastern
countries, mainly Saudi Arabia, in sub-Saharan Africa since the 1970s,
the development of Islamic educational institutions in sub-Saharan
Africa in the past fifty years or so, and the emergence of new Islamicbased political claims in Cote d'ivoire and in neighbouring countries.

7.2 About Islam
Despite the fact that Islam is not a newly imported social identity
in Bouake, the form of Islam adopted and produced by some Muslim
youth in Bouake and Cote d'ivoire, especially those in neighbourhoodbased Islamic youth associations, is described by them as a new form
of Islam -- an "educated" (or "modernised") Islam distinct from the
Islamic practice perpetuated by elders. This is one of a number of
differing versionings of Islam that coexist in Bouake, along with
Wahhabiyya, Sufi brotherhoods, various ethnocultural forms, and so
on. And, urban Muslim youth themselves adopt a variety of versionings
of their faith, as seen in the cases of Mariam (Chapter 6) and Sekou
(Chapter 4). Still, despite its internal distinctions, Islam stands as a
Single locus of identification when facing, on the one hand, the Western
world (and its Ivorian appropriation), and, on the other hand, the
political definition of Ivorian identity and nationality.
These co-existing dimensions of multiplicity and singularity in the
definition of Islam hint at the necessity to distinguish between the
different contexts of social interaction in which Islam may become
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significant as an element of individual and communal identification.
Are the young Muslims described in Chapters 4 and 5 defining
themselves in the face of Ivorian society or Western modernity or their
elders? Are they defining themselves in light of an Islam tied to Cairo,
Mecca, or other Islamic capitals? Are they identifying through regional
allegiances expressed through brotherhoods? Or, in other words, what
are the social circumstances confronting these young men and women
as Muslims? And in what way does Islam, as an element of social
identification, allow them to face these circumstances?
To highlight the salience of Islam in processes of identification
does not necessarily deny its religious dimension, implying that
religious identities are tools of social and political claims. Enrolment in
neighbourhood-based Islamic associations, for instance, is certainly
motivated by religious feelings and aspirations while being embedded
within the recent history of Islamic institutions in Cote d'lvoire. Emic
explanations for the growth of Islamic associations and the salience of
Islam also include the role of Islam as a guarantor of legitimacy within
the family and society at large, modifications of educational institutions,
the return of African students from Saudi and other Middle Eastern
teaching institutions, the influence of national associations such as
AEEMCI and CNI, and an eschatological logic according to which
Islam as the "true religion" will necessarily grow. To this extent,
religious and social dimensions of processes of identification cannot
be analytically distinguished. And, concepts such as lifeworld and
are pertinent
here
because,
by inferring
a
worldview
phenomenological standpoint, they articulate dimensions of perception
and experience to elements of social contingencies.
The community basis for "educated" Islam is the umma. The
umma is defined as a global Islamic collectivity, in opposition to
ethnocultural and regionalised collectivities claimed by their elders. As
such, it transcends ethnocultural barriers as well as internal divisions
within the umma pertaining to religious doctrine. It moves away from
ethnocultural alliances and marriage rules produced by elders,
addressing, amongst other forms of power relations, the power of
elders regarding access to the status of adult and one's position in the
family.
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Unity within the umma both defines and is defined by social
relations in Cote d'ivoire, particularly the longstanding ambiguous
relation between the Ivorian government and Muslims in Cote d'ivoire
-- which was accentuated from 1990 onwards. Muslims are positioned
as "foreigners," as external to Ivorian identity, but yet they are not
excluded from economic and political processes. Most Muslims
consider that the national government aims at dividing Muslims,
whether through the actions of CSI or through media propaganda. In
this context, unity within the umma becomes paramount.
It is
necessary for Muslims across the national space to unite their actions
and construct a sense of belonging.
Thus, Islam fulfils a double role in processes of identification.
First, it is at the core of processes of identification for many urban
young men and women. It is central to their sense of self and, as a
common element of identification in a highly heterogeneous context, it
provides a sense of community. Second, Islam is claimed at a political
level. It is a referent of identification that carries political significance in
a context of power relations between elders and youth, and between
"Ivorians" and "foreigners," as well as between the Western world and
local African traditions. (Amongst other populations of youth in
Bouake, and certainly in other parts of Africa, Christianity and the new
Christian churches, mainly Protestant ones, play a similar role as sites
of social claims [Cruise O'Brien 1996; Gifford 1994; Mbembe 1988].)
As such, when considering the specificity of the shift of identity
referents from sya identities to Islam, the historicity of social
phenomena emerges, as well as the issue of intergenerational conflicts
and ensuing social changes.
Though this shift of referents of
identification cannot be conceptualised as a linear movement from one
form of identity to the next, it cannot be perceived strictly as the result of
a divide across generations, either. First of all, many youth resemble
their parents' generation to the extent that they partiCipate in the same
lifeworld and worldviews as their elders, identifying with referents tied
to places of origin in Mali. Moreover, power relations are not only
articulated through a youth/elder distinction.
They are also
experienced through a Western world-Islamic world opposition,
through a modernity/tradition dichotomy, through gender relations, and
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through differential experiences of education. In other words, power
relations between age groups are not the sole motor of social change
in this case.

7.3 Islam. youth and politics
Issues pertaining to sociopolitical conditions and processes of
identification lead to the topics of the relationship between politics and
youth as well as IIpolitical Islamll and youth, issues that are prominent in
the contemporary Africanist literature (Richards 1995, 1996; Furley
1995; Cruise O'Brien 1996; Brenner 1994; Mbembe 1985; Wigram
1994; Bagayogo 1994; d'Almaida-Topor et. al. 1992; LePape 1986;
d'Almeida-Topor and Goerg 1989; LeBris and Chauveau 1993;
Coquery-Vodrovitch 1992). Questions about the contemporary role of
Islam as a political instrument amongst youth in West Africa (and
around the world for that matter), the weight of youth as pOlitical agents
and as instigators of political instability, and the growth of political Islam
amongst youth carry global implications beyond Africa and beyond
academia.
Topics such as lIyouth and violence,1I lIyouth and
resistance,1I "youth and social change," and so forth are not uncommon
in popular and academic discourses. In some cases, these topics are
framed within a discourse implying that young men and women are
socially, politically and economically "problematic" in a context of a
declining politico-economic situation; that they are a "Iostll (or as a
"sacrificed") generation; that they constitute a IIdeviant" social category;
or that they are the incumbents of a difficult stage in the life course,
which consequently often brings about instability. Following a similar
logic, Donald Cruise O'Brien, for instance, paints a bleak picture of the
predicament of youth in Africa. Of the same opinion as Bayart,
Mbembe and Toulabor (1992), he contends that
on the one hand, they are a natural opposition [to existing
sociopolitical power], having so little to lose and being so
resentful of a situation in which they are left to get by as best they
may. On the other hand, however, these young people are very
poorly equipped to make their opposition effective: with their
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limited resources, they are easily manipulated by their elders.
(Cruise O'Brien 1996: 55)
In such a position of disempowerment, according to Cruise O'Brien,
youth across Africa appeals to three forms of political resistance:
violence, religion, and education. Weapons and guerrilla bands,
reformed forms of Christianity and Islam, and education as a means to
access political power become the tools of their possible
empowerment.
The political place of youth and the significance of Islam as a
space of social identification cannot be reduced to intergenerational
conflicts nor to political empowerment. In the face of apocalyptic
discourses about youth and political instability, I would tend to side with
authors such as Catherine Coquery-Vidrovitch, who asserts that:
the influence of youth is not in itself a way to explain the greater or
lesser risk of political destabilisation [in Africa], because that
influence is everywhere relatively the same. (my translation)
(Coquery-Vidrovitch 1992: 38)
This is not to deny that, first, youth has been ignored for a long time as
a politically significant social category in Africa (Abeles and Collard
1985) and that, second, in speqific cases such as the decolonisation
movement and the recent process of democratisation, African youth
have been very active agents of social changes (Brenner 1993, 1994;
Mbembe 1985; Cruise O'Brien 1996; Daddieh 1996). For instance, in
Mali, students' movements have been at the centre of political coups
and democratisation in the past decade (Brenner 1994; Wigram, 1994).
The same can be said for Cote d'ivoire; students played a determining
role in the 1990 events which led to the adoption of multiparty-ism.
I would suggest that generalising claims such as those defended
by Cruise O'Brien need to be mitigated by, first, a more socially
integrated vision of intergenerational relations and, second, by a
localised analysis of the social implications of relations of power.
Young men and young women in Africa today suffer from the decay
found in numerous African states, and under such conditions they may
appeal to religion, amongst other forms of social identification, to claim
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political power and, at least, to generate a sense of self-worth. Still,
they are not the only social group to reckon with conditions of hardship
on an everyday basis. And not all young people are affected in the
same way, with differences existing along gender and economic lines.
I contend that in contemporary Cote d'ivoire, the centrality of
Islam as a focus of self and communal identification for certain youth,
as well as the concurrent rise and growth of Islamic youth associations,
should not be read as an instance of political Islam, nor as a will to gain
formal political power and to institute an Islamic state. This does not
mean that the situation may not change in the future, and that violent
changes could not take place. Cote d'ivoire has certainly been faced
with a high level of political instability in recent years, given the 1990
multiparty elections, the death of Houphouet-Boigny in 1993, Bedie's
accession to the presidency in 1994, and the generalised students'
and transporters' strikes in May and June 1997.
The relationship
between the agents of Ivorian national power and the Muslim
collectivity has historically been one of compromise; while slow to
recognise the social significance of Islam and highly criticised for
attempting to divide the Muslim national collectivity, the Ivorian
government under Felix Houphouet-Boigny never neglected to include
Muslims within the power structure. Considering the 1994 changes to
the electoral code, the demise of Alassane Dramane Ouattara, and the
creation of the RDR, it remains to be seen whether Bedie will maintain
the same political strategy.
It should also not be forgotten that, in Cote d'ivoire, Islam
generally has been expressed and practised outside of the political
and legal definition of Ivorian civil society. The French colonial
administration had a very ambiguous relation to Muslims, rejecting
them or including them in the structures of power depending on the
historical period (Triaud 1974). Under the present government, Muslim
institutions stand outside of state structures, especially in the case of
Islamic education and marriage. Moreover, there is a long-standing
history in the Ivorian territory of support from local leaders to protect the
status and the monopoly of "Dioula traders" (Launay 1982; Lewis
1970). While not locally integrated, Dioula traders historically have
been able to settle and to practise their commercial activities without
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the intreference of local leaders and structures (see Chapter 3).
Whereby Muslims of foreign origin have establis~Jand maintained
social structures in the realms of education, marriage and religion that
stand outside of state regulations.
Despite Muslims' perception that they have often been excluded
from political power and control, that the government has made
concerted efforts to divide Muslims, and that they are increasingly seen
as foreigners in Cote d'ivoire, to date there is no Islamic political party
in Cote d'ivoire, and there are no Ivorian Islamic newspapers. Since
the 1990s, political relations between Muslims and the political
majority, as well as sociopolitical claims made by Muslims at the
national level, aim at integrating the Muslim collectivity within existing
national institutions and guaranteeing the rights of Muslims at the
national level. The CNI, which was created largely in reaction to the
actions of the national government, is a central player in these
negotiations .

. 7.4 Islam and social legitimacy
In the niidst of these relations of power, Islam as a form of social
identification is a way for certain young men and women to acquire
certain social and familial legitimacy through being IIgood Muslims.1I
The experiential gap created by migration and formal education is
palliated by the practice of Islam, despite an overt rejection of the
elders' practice of Islam. Parents undeniably prefer, for instance, that
their children be lip roper Muslims, II even if the children criticise their
parents' interpretation and practice of Islam, rather than have them
hang around in nightclubs and buvettes. As IIproper Muslims,1I young
people will not IIbring shame to the family. On the contrary, they will
honour the family. Second, Islam confers a sense of self and of selfworth in a context where one's aspirations for the future are
jeopardised, especially for young men.
In Bouake, as in numerous other West African cities, there is a
large number of unemployed young men who Simply IIhang around. 1I
Many of them have been educated in national French-language
ll
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schools or in local madrasas. In the first case, the compression of the
public and private sectors of the economy and the recent policies of
exclusion from the educational system on grounds of academic
incompetence (LePape 1986) explain, in part, their idleness. In the
case of madrasa students, graduates do not have much of a chance for
salaried employment; some qualified students or ex-students may find
work in a madrasa as teachers, but in most cases they do not receive a
salary, and, as in the case of Ahmed (see Chapter 4), prefer being idle
to working for free. In both cases, they lack training in local trades.
Some may decide to learn a trade, such as tailoring or car mechanics,
but graduates from national French-language schools often refuse to
train for such employment, which they consider to be beneath them
(LePape 1986).
Third, Islam, through its universalistic appeal and claims of
"properness," is a way of achieving the socially sanctioned status of
"adult" through a claim of "proper" Islamic knowledge and an ensuing
Locally, adulthood is broadly
redefinition of marriage practices.
defined by marriage and by the establishment of an economically
independent household.
Adulthood corresponds to different
behaviours for young men than for young women.
For young men, passage to the status of adult requires marriage
and economic autonomy. To a certain extent, "educated" Islam meW
ease both processes. Regarding marriage, "educated ll Islam argues
for the reduction of marriage costs by opposing ethnocultural practices
which stand outside of the strict terms of marriage defined by Islam
(and thus making it easier for young men to acquire the means to get
married when they so desire rather than having to wait until they are
economically well-off). In addition, by emphasising theumma rather
than regional ethnocultural collectivities, educated Islam provides for a
larger marriage pool. In an urban setting , marriages cross ethnic
boundaries very frequently and traditional marriage taboos while still
recognised, are no longer applied in most cases. But, much of the
redefinition of marriage practices as claimed by young men is still
largely discursive. In most cases, elders remain in control of marriage
choices and timing, due to lack of economic autonomy on the part of
youth. Regarding economic autonomy, Islamic youth associations
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certainly involve their members in diversified socio-religious networks
which may have repercussions at the level of employment; this is a
topic that I propose to examine in the future.
For young women, access to the status of "adult" is actualised
through marriage and motherhood. In a context in which potential
wives are judged by the suitability of their behaviours, partiCipation in
Islamic youth associations is a way of publicly displaying
a "proper"
Muslim behaviour and dress; this can translate into certain advantages
regarding marriage possibilities. Moreover, partiCipation in Islamic
youth associations certainly increases the permitted social visibility of
young women. Parents and potential husbands can hardly criticise a
young woman for partiCipating in the activities of Islamic youth
associations and Islamic preaching because such activities promote
IIproper" Islamic behaviours. In the case of women educated in
national French-language schools and at university (and often already
economically independent young women), who are not very likely
potential wives to the extent that they are perceived as "seeing in front
of men", the display of a Muslim identity and partiCipation in Islamic
youth associations may promote access to marriage possibilities which
would be otherwise unavailable. This is the case insofar as a Muslim
man may be willing to consider a "wife who sees beyond him" if she is
a "good Muslim".
As such, Islam, for Western-style educated and professional
women, seems to confer legitimacy in a context where their lifestyle
and lifeworld contrasts with locally sanctioned female social roles as
mothers and wives. But the more fundamental analytical question
relates to the social definition of gender roles and gender relations.
While "educated" Islam defines women through a domestic role as
educators and guarantors of their children's faith, it is also believed
that women must have a formal Islamic education in order to fulfil this
role. Paradoxically, however, education may open for women the
possibility of employment and economic independence outside of the
household -- which is rejected by the model of "proper womanhood II
elaborated within the context of Islamic youth associations. At the
moment, it is difficult to apprehend how such an Islamic logic will
impact upon the social and marriage status of young educated Muslim
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women, who were trained in Islamic institutions abroad and who work
as Islamic educators.

7.5 "Growlng older" and social change
The relationship between Islam as an element of social
identification and access to adulthood carries a number of conceptual
implications when considered in the context of the question of social
change. Without doubt, the experienced shift from sya to Islam as a
central identity referent can be understood in the context of the
historical unfolding of the nation-state in Africa, including the politically
constructed dichotomy between nationals and foreigners. In addition,
the history of Islam both in the region and at a global level also informs
the contemporary centrality of Islam as an identity referent. However,
these perspectives are most useful as background to a more locally
situated examination of dimensions of social change. As we have
seen, the social definition of "youth" and "elders, II the sociopolitical
meaning of "Islam" as a social category of identification, and the
dynamics of the pOlitics of cultural and religious identities as they
unfold in Bouake and Cote d'lvoire are distinct from such phenomena
in other regions in West Africa and around the world, despite certain
common elements. This difference highlights the danger of invoking
such
as
modernity,
tradition,
and
analytical
categories
intergenerational conflicts without examining the social setting in which
they unfold. Other works that have successfully taken into account
dynamics of the appropriations or versionings of global phenomena
includes that of Rowlands in West Africa (1996), Miller in the Caribbean
and England (1995), Spencer in Sri Lanka (1995), and Herzfield in
Greece (1995).
As mentioned in Chapter 1 and throughout the thesis,
"modernity" and "tradition" are frequently used as social idioms by
Muslims of Malian origin in Bouake to describe social practices and
modalities of identification. Both are tied to one another to the extent
that their utterance transmits a sense of historical change, from tradition
to modernity, or modernisation. However, this change carries either
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positive or negative connotations depending on the worldview adopted
by the social actors. In the early days of independence, nationalism
and national integration, in its "modern" form, was associated with a
move away from rural traditions and ethnic allegiances. However,
young men and women, however, participating in neighbourhoodbased Islamic youth associations, for instance, regard modernisation -defined as the adoption of a Western-style lifestyle -- as dangerous
because it corrupts Muslim youth. Western-style modernisation is
regarded as a positive dimension of change for young men and
women who are aspiring to a salaried lifestyle. Elders, for their part, in
some cases, perceive Western-style modernisation in a negative light
because it distantiates young men and women from their ancestral
origin and worldviews. Despite the fact that many elders send their
children to Western-style schools and hope that they obtain salaried
white-collar employment, they still criticise their children's Western
attitude to marriage and parenthood. In fact, both idioms -- tradition
and modernity -- acquire meaning in light of the situation of social
interaction. In this sense, on the one hand, modernity (as an idiom)
evokes Western-style lifestyle, Ivorian salaried lifestyle, or "educated"
Islam, or exteriority. In this last sense, modernity refers to lifeworlds
and worldviews which stand outside of the collective "us", whether it is
the umma, ancestral ethnic groups, or African societies. Modernity al~o
ultimately evokes change, whether from traditional lifestyle to Westernstyle lifestyle, or from traditional lifestyles to Ivorian salaried lifestyles,
or from older forms (or syncretic forms) of Islam to an "educated" Islam.
Tradition (as an idiom), on the other hand, evokes locality -- in the
sense of Africa and localised cultural practices tied to places of origin
in Mali -- and stability -- defined through continuity in history. Ethnic
identities and associated ancestral customs are one of the most
And, balmafuru is their
significant embodiments of tradition.
archetypal expression. Both ethnic identities and ancestral customsare
perceived by social agents in static and primordial terms; each ethnic
identity refers to specific, defined characteristics and behaviours, which
do not change over time.
Besides invoking different pra'ctices, and social and geographic
spaces, both idioms (modernity and tradition) also invoke a series of
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power relations which are relevant to the processes of identification
described in the thesis: between elders and youth, between social
classes defined by type of formal education, and between genders.
The dichotomy between tradition and modernity also brings forth the
tension between religion and ethnicity, religion appealing to one
community (umma) and ethnicity to another (sya related identities).
When considering the issue of social change, especially on an
intergenerational scale, there exists an overwhelming danger of
reading these changes against a past which is captured as
monolithically traditional, and against a group of elders identified as
static in their values and worldviews. To evade such a conceptual trap,
I emphasised that each generation has its own role in the sociopolitical currents of the day. More generally, one may ask under what
circumstances it becomes the role of youth to claim and enact change
and the role of elders to uphold previous changes as elements of
continuity. Another way to look at this issue is to ask whether claims
made by young Muslims in Bouake today regarding Islam and their
expected life trajectories are about IIreal change ll or about IIbeing
youngll?
The answer to this question will determine whether
redefinitions of identity remain largely discursive or reshape the social
world in a tangible way. Either way, such agent-cent(€cA redefinitions
will inevitably become smaller or larger currents in broader movements
of social change, ones beyond the agency of individuals.
This sense of both individual agency and larger-scale change
comes through clearly in the analysis of case studies, which crystallise
life trajectories, enhance dimensions of intergenerational relations and
ruptures, and render visible the course of life. The theoretical and
methodological tools I have employed allow me to take into account.
dimensions of structural constraint and dimensions of human agency in
order to mark out how individuals, as members of specific collectivities,
come to inscribe themselves within specific lifeworlds and world views.
The notion of life course analysis aims at bridging elements of personal
trajectories and intentionality with specific dimensions of social
constraints, such as gender relations and age-grade relations, as well
as institutional changes regarding education and politically defined
social status. In the same vein, the emphaSis on the processual and
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situational dimensions of social identities highlights the role of human
agency in constructing the fluidity of social identities, while taking into
account the historically constructed power relations delimiting the
extent of this fluidity. The specifically ethnographic project is to show
how these plural, fluid dimensions of individual and collective identities
take on specific characteristics and relations in given cultural and
historical milieus.
Focusing on processes of identification amongst Muslims of
Malian origin in Bouake makes it clear that ethnicity and religion (and
other forms of social identity, for that matter) must be understood and
studied as interrelated modalities of social identification rather than as
isolated social phenomena. Because social actors identify themselves
in various ways -- through ethnicity, religion, professional status,
gender, age, and so forth -- and because historical conditions of the
political definition of citizenship in Cote d'ivoire have changed, it
cannot be otherwise. It is for this reason that I choose to use notions of
lifeworlds and worldviews, rather than identity; such notions articulate
these different elements of processes of identification and capture their
experiential (or lived) dimension. In this perspective, social identities
are both "social acts" and "lived experience" within the context of
specific social constraints, and processes of identification are
conceptualised as junctures of transformations situated within a
broader historical socio-political dynamic.
Finally, using the
developmental perspective of the life course has allowed me to bridge
these individual and collective dimensions of processes of
identification. Life course analysiS aims at articulating the timing of
individual life trajectories with the timing of social events and changes
by examining how social conditions can influence individual life
trajectories and how individual life choices can impact upon social
conditions.
Ultimately, processes of identification are articulated to
historically situated power relations. Here, power is not necessarily
conceived as coercion, but as a way of conceptual ising who has
access to certain forms of social, economic and political resources:
women, men, Muslims, youth, elders, and so forth. This implies that
one looks at these processes not strictly from the standpoint of the
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powerful, but also the less powerful, in this case youth and women
(Bayart, 1989). The emphasis on power relations goes back to Rene
Gallissot and the ambiguity of his notion of proces d'identification .
What emerges in my own analysis is how power relations, in the
context of fluid and plural worldviews and lifeworlds, can be studied at
the individual level through the analysis of individual life trajectories,
and at a collective level through the study of the versioning of
"educated Islam. II
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GLOSSARY
A/oko: fried riped plantain bananas served with fried fish and hot
pepper; also mid-afternoon meal
Anango: (Portuguese term) Yoruba; by extension all Nigerians
Attieke: grated, fermented steamed manioc served with fried fish; also
mid-morning meal
Baka: mini-van which are used for public transport costing half the price
of a taxi ride (75F CFA in 1994 after the devaluation of the CFA
Franc)
Ba/mafuru: consanguine marriage
Bara: large round drum
B%mafara: monetary contribution by members of associations
Borotigini: married young female
Boubou: (French term) long West Africa-style gown worn by men and
women
Bouillie: (French term) gruel
Buguritlan: divination using sand drawings
C%nifilila: divination using cowrie shells
Dambe: mores
Daji: juice made with the flower of Hibiscus sabdariffa
Dawa: (Arabic term) IIcall of Islamll; act of proselytising
Den: child
Denfitini: child from age one until puberty
Deninani: infant under one year old
Denmissen: child
Denuli: female celebration of naming ceremonies
Densereli: naming ceremony
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Donda: Arabic Lib al-kabir, holiday celebrating the anniversary of the
Prophet Mohammed's birth
Dontigi: Mande warrior or cultivator
Dunan: stranger; foreigner
Dunu: small drum, held under the arm, and hit by a curbed stick
Farafi: African
Farafina: Africa
Fei: home (am fei means "our home")
Fitri: Islamic daily early evening prayer (around 6:35 pm)
Furu: marriage, to marry; name of the ceremony that finalises the
marriage
Furusiri: exchange of bridewealth; male event celebrated during the
marriage ceremonies
Fula: Banmanan term for Fulbe
Garanke: Soninke term for leather workers
Gongonmugu: perfum made with locally made incense
Grin: informal young men gathering
Griotisme: (French term; in Dioula/Banmanan, jeliyake) refers to the
profession of jeli, that is, individuals who have as a livelihood
the social roles of je/i
Hadja: (In Arabic, AI Hajjia) term used to designate women who have
done the pilgrimage to Mecca
Horon: Mande category referring to a free-born person
Imam: (Arabic term) office designating the leader of prayer at the
mosque; the person who "prays in front" of the community or who
leads the community in prayer
Indigenat: (French term) medecinal therapy based on plants and other
natural resources
Jamu: patronym
Jatigi: host
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Jeleba: (Arabic term) Arab-style dress for men or women
Jeli: member of and hereditary Mande professional category
(nyamankala), historical genealogists, professional singers,
professional musicians and dancers, public praisers, and
intermediaries in times of marriages and other forms of social
relations
Jembe: long drum
Ji: water
Jihad: (Arabic term) meaning IIstrugglell ; used to refer to holy wars or
violent conflicts between Muslims and non-believers
Jo: fetish
Jon: Mande term for slave acquired by purchase or warfare
. Kado: Banmanan term for Dogon
Kakon: before
Kalan: to recite from a written text; to read; to study
Kan: language
Karamogo: Muslim cleric or scholar; teacher
Kembeleni: unmarried young male
Kokura: modernity
Konyo: female ceremony celebrating a marriage; usually in the case of
a first marriage
Laada: tradition
Ladji: (in Arabic, AI Hajj) term used to designate men who have done
the pilgrimage to Mecca
Langara: local form of prayer shawl
Lansera: Islamic daily afternoon prayer (around 4:00 pm)
Madrasa (or medersa): (Arabic term) school; Franco-Arabic Islamic
school; based on the Western model of
classroom teaching with a curriculum
emphasising Arabic language and Muslim
religious teaching
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Maliki: (Arabic term) one of the four Sunni schools of Islamic
jurisprudence; based on the writing of Malik ibn Anas (715-95) of
Medina; followed by the majority of Muslims in Bouake
Mande: a family of West African languages; also used to refer to
peoples who trace their origin to the Manden, West
African empire of Mali an d Segou
Marabout (French term; in Arabic, marbOt) man devoted to ascetic life;
in the francophone West African context, individuals
performing divinations based on the Qur'an, or
individuals knowing the Qur'an and the secret names of
God
Maraka (or Marka): Term used in Dioula/Banmanan to refer to Soninke
and Sarakole people
Marakakein: Maraka quarter
Misiri: mosque
Mogo (or moro): people or individual
Mogotigiya: personal social capital
Mory: scholar or Muslim cleric
Morykalan: traditional mnemonic-style Qur'anic school
Musso: woman
Mussokoroba: old female
Mussokoroni: very old female
Numu: the Mande socio-professional category of blacksmith
Nyamakuji: ginger juice
Nyamankala: an historical Mande system of social stratification divided
into groups which are professionally specialised
Ramadan: (Arabic term) month of obligatory fasting
Risala: (Arabic term) Islamic inheritance rules
Sagafo: Islamic daily evening prayer (around 8:00pm)
Saraka: (in Arabic, sadaqa) a non-obligatory pious donation
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Sarakabo: ritualised donations at the time of a death, on the 4th, 7th and
40th day after a death
Senankunya: "joking" relationship
Seri: prayers performed five times a day; to pray
Serifana: Islamic daily midday prayer (around 1 :30 pm)
Sogomadaseri (or fadill): Islamic daily early morning prayer (around
5:00 am)
Suko: funeral
Sunguroni: unmarried young female
Sunna: (Arabic term) code of behaviour modeled on the exemplary
actions of the Prophet Mohammed and his companions
Sya: ethnic identity, ranging from place of origin to national identity
Tabaski: (in Arabic, Ayd a!-kabiry Muslim holiday commemorating and
reenacting Ibrahim's sacrifice of a ram for his son as well as
marking the end of the yearly pilgrimage to Mecca
Tabushi: "mixed" race, also used for language
Tche: man
Tchekoroba: old male
Tchekoroni: very old male
Tchemisseni: married young male
Tigi: warrior, proprietor, leader
Ton: economic and cultural association that has for a goal the gathering
of individuals to accumulate funds for the purpose of organising a
social event
Tontine: (French word) association with goal the accumulation of funds
for mutual economic help or funds for common economic
ventures
Tubabu: originally a white person from France, now all white Europeans
and North Americans
Umma: (Arabic term) the universal Muslim community
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Ussulan: locally made incense with crushed spices, minerals, butter,
and commercial perfume
Ustaz: someone who can read the Qur'an in Arabic and who can teach
Qur'anic classes
Wagati: time, "when"
Wahabiwa: (Arabic term) a follower of the teachings of the Islamic
reformer Mohammed ibn 'Abd-al-Wahhab'; in French West
Africa, the term is used to refer to adherents to Muslim
reformist movements, that emerged with the return of
students from AI-Azhar university in Cairo in the nineteenforties
Wolo: kola nut
Wolofo: Wolof; by extension all Segenalese people
Wolotlan: distribution of kola nuts at the time of a marriage engagement;
also women's public event celebrating an engagement
Worosso: child of slave; descendant of slave; slave "born in the house"
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APPENDIX 1
Check lists for Interviews In household
family units and description of the
material culture of compounds
1. Interviews with children's generation in household family units - This
checklist may have been completed during many separate interviews.
Some of its elements may also have been completed without the need of an
interview in cases where I acquired the necessary knowledge simply
through casual observation and interaction.
- genealogy of ego
-life history and projects for the future: place of birth, grew up where and in
whom household, migration, education, training, work experience, lifecourse rituals (baptism, circumcision, marriage, children), life-style
- parents: place of birth, migration, educational and work experience
- siblings: place of birth, migration, educational and work experience
- children: place of birth, migration and educational
- describe most significant event in their life
- talk about most important person in their life and main role model
- participation in associations (political, sports, social organisation, workrelated, religious, ethnic ... )
- describe activities of and people seen yesterday, asked at each formal
interview with the same individual
- describe activities of and people seen last week
- religious practice
- describe relationship and trips to Mali
- citizenship
2. Interviews with parental generation in household family units - This
checklist may have been completed during many separate interviews.
Some of its elements may also have been completed without the need of an
interview in cases where I acquired the necessary knowledge simply
through casual observation and interaction.
- genealogy of ego
- life history: place of birth, grew up where and in whom household,
migration, education, training, work experience, life-course rituals (baptism,
circumcision, marriage, children),
- parents: place of birth, migration, educational and work experience
- siblings: place of birth, migration, educational and work experience
- children: place of birth, grew up where and in whom household, migration,
education, work experience, life-course rituals (baptism, circumcision,
marriage, children), opinion regarding material life-style, opinion regarding
marriage and children; opinion regarding choice of work
- describe most significant event in their life
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participation in associations (political, sports, social organisation, workrelated, religious, ethnic ... )
- describe activities of and people seen yesterday, asked at each formal
interview with the same individual
- describe activities of and people seen last week
- religious practice
- describe relationship and last trip to Mali
- citizenship
3. Material culture in compounds
electricity
gaz
running water
type of habitat: communal courtyard, single family courtyard, villa
number of rooms and room occupation by the occupants of household
furniture
mode of cooking: wood fire, coal, gaz or electricity
refregirator
television
sound system
type decor: family pictures, political posters, cultural posters, pots and pans,
traditional
woodcarvings, carpets ...
transport: car, bycicle, moped
jewelry, hairdoes, gold teeth
dress: Western, local, type of local dress, head pieces
entertainment available: books, music ...
animals
type of food cooked and eaten
commercial activities based in household
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APPENDIX 2
Photographs of dress-styles
List and description of photographs:
a) Madrasa students
b) National French-language school students, primary school level
c) Baoule-style dress, rural women
d) Baoule-style comp/et trois pagnes, bureaucrat
e) Young women (Baoule or Dioula) in comp/et trois pagnes
f) Western-style modernity
g) Western-style modernity
h) Western-style modernity
i) Dioula bureaucrat-style dress, older woman
j) Dioula bureaucrat"style dress, older woman
k) Dioula bureaucrat-style dress, older women
I) Dioula-style dress, old woman
m) Dioula-style dress, old woman
n) Young Muslim woman, displaying Islamic identity
o)Young Muslim women, displaying Islamic identity
p) Dioula-style dress, women
q) Dioula-style dress, women
r) Dioula-style dress, merchant
s) Dioula-style dress, naming ceremony (Senegalese women)
t) Dioula-style dress, women, marriage
u) Dioula-style dress, old Dioula men
v) Dioula-style dress, men, marriage
w) Young men, Ivorian appropriation of Western modernity and Dioul~
style cap
x) Western modernity, young man
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Appendix 3
1994 Electoral Code (relevant extracts)
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FRATERNITE-MATIN/JEUDI24 NOVEMBRE 1994/PAG,.

Pro· etde code elec oral
Le ministre Emile Constant Bombet etait hier devant les deputes
pour defendre Ie projet de code
electoral a travers I'expose des
motifs .. , la pratique du pluralisme
politique pendant ces quatre dernieres annees a cependant mis en
exergue, dira Ie ministre de l'lnterieur, la necessite d'operer quelques ameliorations du systeme

L'

electoral en vue de sa
adaptation aux realites .pol
nouvelles,
Le projet de code electoral
groupe en un texte unique I'
ble des dispositions relativ
elections presidentielles, Ie
ves et municipales compor
articles, A travers lesquels
rite vise «I'instauration d'un

otale

sems aux
islatie 139
'autolimat

de.,plus grap~e. tol~ra,n~e pOliti,}luE
et d'une.meilleure convivialitE'
entre ces differents partis politiques a laquelle aspirent tous !Ivoiriens, Ci-dessous, Ie texle inle
gral de I'expose des motifs lu hier
devant Ie parlement par M, Emile
Constant Bombet, expose des motifs suivi des articles du projet de
.
code,

BOMBET DEVANT'LE ARLEMENT
his loire de 18 democratie ivoirienne se
caracterise par trois

elapes principales.
La premiere de celles-ci se
silue sou. la period. colonial ••1
so caracterise par "existence de
nombreux partis politiques et !'intensite des activites menees par \.

ceux-ci.

.

La seconde elape est quant Ii
elle. marquee par Ie consensus
politique survenu at qui B eU! tt
I'origine du rassemblement de
tous les autres perlis politiques
ButOur du POCI, 8U lendemsi"
des elections h3gislatives organi~ sees ilia veille de I'accession de
la Cole d'ivoire Al'independance
La troisieme etape sa earaeM·
rise pour sa part par la rupture
sans heurl du consensus et la
reinstauralion du multipariisme
Ie 30 avril 1990.
II convient de rappeler que
malgre I'existence du parli
unique de lait,le rifgime eleeloral
de la C61e d'ivoire a ete eonc;:u a

~~:~3:d~~o~~~~:e des

pays de pect des.prIOCi~es.~ssenti~IS d,e
C'est dans cet esprit que 18 loi ' la Constitution tVOlflenne, t.nspi.
londamentale du 3 novembre "res de la declaration des drolts de
1960 a eta elaboree,
rHomme el du Cltoyen, tels qU'lls
Cette Constitution determine figurenl dans Ie preambute de
en ses arhcles 9 et 10, les regles celle·ci.
Une telle OPtion pollilque
relallves fi ('election du President
de la Republique et dispose en semble a pnO'1 en totale conlra·
son article 41 que la Loi fixe Ie diction a . . ec la Phllosophl.e de
regime elecloral des deputes fi loutes les baladles pollhques
I"Assemblee nation ale al des livrees depuls 1\146 pour fepa·
conseiJlers aux assemblees loca· nouissemenl. non seutement de
I'Homme ivoHien, malS aussi
les,
La relonte complete des lois pour Is digntt'e de I'Homme alrl·
electorales ne s'est en conse· cain en general.
quence pas averee utile a I'occa·
Toutefois, conviendrail.i.l. de
Slon des elections generales de noter qu'en homme polltlque
1990, ces textes ne nt!cessitant averti et conscient de la lIexibillte
alors aucune adaptation fonda· de certaines normes qui enga·
mentale au contexte politique genl la vie politique d'une Nation,
nouveau,
Ie President Felix HouphQuel·
La pratique du pluralisme poli· Boigny. tout en posanl pOur fave·
tique pendant ces quatre (4) der· nir. I'acte solE"nnel du vote des
nieres annees a cependant mis non iVOlncns d'origmc afrlcalne,
en exergue, la necessite d'oper!,!r n's pas manque de maintenir les
quelques ameliorations du sys· dispOSitions
constitulionnelles
• Ierne electoral en vue de.sa totale
rql~hves au drOit de r.suffrage,
adaptation aux realites politiques
notamment rarticle 5.
nouvelles.
Cette Intelligence Qui veu! que
La plus importante de ces
Ie temps soit 13isSB au temps
dans Ie changemenl vers !'inte·
adaptations reside dans la posi,
tion adoptee par Ie Gouverne·
gration elleclive qu'it a conc;:ue
ment de soumellre au Parlement,
avant la lellre. l'a guide dans son
un projet de 101 ecartant du seru·
choix doni IE" pragmatisme qui
lin, les non nationau)( d'origine
n'est pillS tJ demnnlrcr. 5 e<;1 Ira·
afriC8me
dUlt par I"m5crrpILon dP.5 dl!=;POSISans Que cela conslHuc en 50i
lions qUI n'clalenl Clue lranc;tlol'
I/Ilro rll"IIIff'! nVflr. I'hfo,ilnllfl PflU
''''''. q'nlJt"~:l111 rill \lpl" rlr"; 11011
Itrplll "'Hllr' P;11 III Pt6!\lrillflt r(\lo:
IVOIrIl'iI<; t1'ooQI110 "Incal/le,

Is presentation des candidatures
au contenlieux elector dol il,"; ;: :,;.
sant par les oaprations de vote et
la proclamation des resultats des
scrutins,
Les regles Inscrlle. dans ce
projet de Code electoral vont de
la prh~lalion des candidatures
Bu-ctmlentieux electora en pas·
sant par les opl!rations
vote et
la proclamation des r ultats des
scrutins,
Les innovalio s Introduites par
rapport A la legislation en vigueur
sont enumerees ci·apres
Les evolutions survenues dans
nos Elats respectifs, nolammenl
ces Quatre (4) dernieres annl!es
ani amene bon nombre de pays il
organlser Ie vote de leurs ressor·
hssants reSIdant a 1't!lranger,
Ces diverses evolutions ajou·
lees au pnnClpe du respect de
I'etal de drOit que Ie Gouverne·
ment s est assigne onl contrlbue
a la prise de celie optIon nou·
velie
C'est au regard de toutes cas
considerations que Ie pr~sent
prolet de Code l!lectoral a ~t~
.Iabore.
Au plan de la forme. ce proie!
de Code elecloral regroupe en un
texte unique ('ensemble des dis·
positions relatives aux elections
presidentielles, leglslallves et
municlpales,
II comporte 139 articles repar·
lIS en trois (3) litres respective·
ment consacres '
· aux dIspOSitions communes a
I'ejection du President de la
Republique, des deputes et des
conseillers municipaux;
• aux dispositions particulieres A
chaque etp.clion;
• aux dispositions finales,
·11 convlent d'mdique~ Que Ie titre
It se subdivlse en troiS chapilres
concernant respeclivement I'e·
lection du Presidenl de 10 Repubilque, celie de~ Deputes ,et enfin
colte des consmllE'fs mUnJclpa.ux
Ounnl au lond 01 on apphcfllton
drs dl'>I"Isllions de' I'arltclc 41 de
I» Cnnc;llIlJlion, te proiet de Code

depulh III'Assembl6e nalionale.
les innovations appol (.2 ':'5 par ce
projel d. Code electoral concernent:
·I'obligation pour tout candidat a.
I'elecllon II I' Assemble. nallonale d'6tre Ivoirien de souche et
d'avoir reside en COte d'ivolf'_'
sans interruption pendant les
cinq (5) ann6es precedant I. jour
du scrutin;
• I'obligallon du parrainage des
candidatures par des 61ecteurs
inserHs sur la liste de Is elrcons·
crlption concernee,
- te r~le Importanl devolu a',
Conseil constHutionnel dans la
con.lilution
de I' A.semblee
nRtinnale;
.' la decMsnc. qui frappe toul
parlementalre qui change d'sp·
partenance politique en cours r.o
mandat dans Ie souci de maintt'
nir la stabillte de la majorHe p::l;~
lementaire acquise apres les
elections,
II convient de preclser que les
conditions d'ellglbilil6.1 d'IMligi·
billie. la presenlation des candidalure. el les modaliles de
deroulement des operations de
vote n'onl subi aucune modifica,
tlon,

INNOVATIONS
letlre de la.cbnslitullon
CONCERNANT
ment en sonarUcle 5;
L'~LECTION
DES
.. Ia r9prlse de ,'election en cas de
CONSEILLERS
pee-es de I'un des candldats en
MUNICIPAUX
liste au second tour;
~ I'obligation pour tout candidat a
,'eleclion du' Presidenl de la
S'agissant de ,'election des
FMpublique d'itr. Ivolrle" de
conseillers municlpaux, les inno~
.ouche et d'avQir r~sldll en COle
vations apporlees par ce prole
~~Ivoire sans interruption pen·
de Code ltlectoral concernent:
pant les cinq (5)
n6es prece- .. I'augmentation du tiers a. la
dant Ie jour du se tin;'
mollie, du quota de conseillers
I'admission e candidatures
doni la d6mission doH entrainer
nd~penda{\t s soumises cepenla dissolution du Consell munici·
ant a I,a cOndition de I'investiture
pal, la mise en place d'une deh~·
u moyen de signatures lImanant
galion sp~ciale et I'organisation
,'electeurs dument inscrHs Sur la d'~leclion. partielles
sle electorale;
··Ia prolongation de la duree de la
les larges pouvoirs devolus au
d~l~galion speciale Ii un an,
onseil
consututionnel
en
ati~re 6lectorale;
Au lolal,le presenl projel vise a
Ie renforcement des sanctions
salisfaire a un souci d'ameliora·
ncourue~par s contrevenants
~x disposil'
s de j.a presente tion el d'adaplion du sysleme
t!lectoral et Son adoption contrl·
I,
..buera a n 'en point douter, a I'lns
NNOVATIONS
(auralion d'un climat de pit:
ONCERNANT
grande tolerance politique el
't:LECTION DES
d'une meiJIeure convivlalite entre
t:p1iTl~s A
les dillerenls partis politlques a
'ASSEMBL"E NATI
laquelle as pi rent taus les Ivoi·
, "
c.
, O~ALE
S agl5sanl de I election des riens.
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Projet de code electoral

VOILA LES 139 ARTlC----Article 1·: presenle loi delermine les conditions d'exercice

II peul litre cree, plus lei
commissions de distribution da
une meme circonscriplion ele'-·
rale.
Les cartes ne peuvent etre devrees aux interesses que sur pr
sentation d'une piece d'ldenl'
ou sur raulhenlificalion de
idenlite par deux temoins inse
sur la liste du bureau de vote
Article 18: La CommiSSion "
Iribulion est composee:
8} dans les commune:
• d'un representant de ,'Adml,

par Ie peuple de sa souverainele

en ce qui concerne sa

parlicipa~

tion sux elections du Pr~sident de

Ie Republique, des Depules el
des Conseillers Municipaux.
Article 2: Le suHrage est universel, egal et secrel.

TITRE PREMIER
DISPOSITIONS GeNeRALES
COMMUNES
CHAPITRE 1"
DE l'elECTORAT
Section 1
De Ie qualile d'elecleur
Article 3: Sont ~Iecteurs:

Iration, presldenl;
d'un adjoint au maire ou d'L
conseiller municipal;
-des representants locaux dEparlis politiques disposant a
4

-Ies nalionaux ivoiriens des deux

sexes, Ages de vlnglelun (21) ans

moins d'un depule al'Assembl.

accomplis, inserHs sur une lisle

eleclorale, louis san I de leurs
droHs civils et civlques al n'etant
dans aueun des cas d'incapacile

prevus par la loi;
- les nationaux ivolriens vivant ~
/'etranger peuvenl prendre part II

I'election du Presidenl de la
Republique selon des mod ames
fixess par Deere! en Conseil des
minis Ires;
- las personnas atdnl acquis la
natlonalite ivoirienne soit par
nalurali.aUon soil par mariage.
Artlcle 4: Ne son I pas elecleur.
les indlvidus frappes d'incapaclles nolamment:
- les individus condemnss pour
crime;
- les Individus condamn6s a une
peine d'emprisonnemenl sans
sursis pour vol, escroQl1erie
abus de conliance, detournement
de deniers publics, faux et usage
de faux, corruption et trafic d'in(luence, attentats aux mmurs;
- Ie. Individus qui .onl en elal de
contumace:
- les Inlerdil.;
les individus suxquels les Iribunsux ant interdit la droit de vote
. et, plus ganerslement, ceux pour
lesquels las lois ont edictit celte
Inlerdictlon.
.
Section 2:
D. I. fill. "eclor.lo
Article 5: La quame d'elecleur esl
constatee par I'lnscription sur
unelisle eleclorale. Celie inscription est de droit.
Artlcle 8: lall.le eleclorale esl
etablie sur la base de donnees
rournies par Ie dernler recensement general de Is population et
contientles elements d'identiflcalion des electeurs residant dans
la circonscription electorale:
- Nom at prenoms;' ,
• Dale ellieu de naissance;
profession: .
Domicile;
- . am et prlmoms du pere:
. - Nom el pre noms de la m6re.
Article 7: La lisle electorsle est
unique, permamente et publique.
Elle est etablie par une
commission dile commission de
Is lisle electorale pour ren4

".'

~

;:

semble des consultations 6leclorales et tenue la disposition de
lous les elecleurs,

a

Article 8: la lisle eleclorale esl
etablie par circonscriplion administrative ou par commune.

Elle peul eire scindee par secteur electoral, par quarlier, par
village, par lieu de vole ou par
bureau de vole seton des modali~
les defmies par decrel en Consell
des MIOislres.
Nul ne oeLlI ~Ire Inseril dans
plus (fune clrconScflptlOn eleclorale.

la periode de I'elablis.emenl
de la liSle eleclorale ainsi que les
modalites pratique5 de son exe~
culicn 50nt precisee& par decret
en Conseil des minislres.
Article 9: Peuvent Atre inscrits
sur la liste electorale d'une Clrconscripllon au d'une commune
determinee, les aleclours remplissanl I'une des conditions CI-

sian de la lisle electorale dans les
cas suivants:
• pone, ~vl, degradation, alteration au destruction tolale ou par·
tielle pour quelque eause que co
soit:
• modification du ressorl de la
circonscriplion electorale soil par
scission, soit par luslon soit par
extension.
Article 12: La commiSSion de la
lisle eleclorale visee aux articles
7 10 el 'I cl-dessus est ams!
composee:
- I'aulorite administrative de la
circonscription;
• Ie malre de la commune;

nelle. Elle est valable pour tous
les scrutins pendant la dur6e des
mandats en cours.
Article 18: los specifications
techniques et les modalite.s d'ela··

a

bllssemenl des carles d'elec-

Article 19: les membres de

leurs sont fixees par decrel en
Conseil des ministres.
Article 17: Les cartes d'elecleurs
sont remises aux eiecleurs par
une commission de distribution
au plus lard trois (OJ) jours avant
Ie scrulin.

commissions sont nammes p::
I'autorile administrative.
Arllcle 20: Les cartes non dIS'·
buees Ion I ;' ~:: _ " d la ClrcO!,.:>
tion adminlstratrve pour e'
remises au bureau de vole in'

-I'elu e I'Assemblee nationale;

- les repr6sentations loeaux des
partis politiques disposant au
mains d'un Oepute a "Assemblee
natlonale, d'un membre au Gouvernement ou d'un membre au
Conseil economique social.
Les modaliies de fonclionnement de la commission sont
apres:
- avoir son domicile reel dans la , fixees par dec ret en Conseil des
Ministres.
commune ou dans 18 sous-preleeture. Les fonctionnaires publics, Artlcl.13 :Lesmodalilesd'elabliscivils et rn,jlltaires sont domieilies semenl. de revision, de refonte,
au lieu de leur affectallon;
de publication at d'affichage des
• avoir sa residence depuis six (6) listes electorales sont flxees par
mols au mains dans la commune dec ret en Conseil des Minislres.
ou dans I. sous-prefecture it la
dale de clOlure de la lisle eleclo- Article 14: Les recours contre les
deCisions de la commission en
rale;
• figurer pour la cinquieme fOls matiere d'elablissemcnt, de revisans interruption au r61e d'une sion et de relonte des !isles elecdes contributions directes dans la torales relevent des Juridictions
commune ou dans la sous-prefec- de 1'" instance statuant en matiere de retere en 1" at darnier
ture,
ressort.
Article 10: La lisle d'eleclorele Section 3:
est tenue A jour annual/emenl par De la carte d'elecleur
la commission de la liste eleclo· Arllcle 15: II esl delivre il lou I
rale, pour tenlr compte des muta· electeur inscrit sur la liste electotlons inlervenues dans Ie corps rale une carte d'electeur.
electoral.
Nul ne peut eIre admis a voter
Article 11: La lisle electorate peul s'iI ne justitle de son IndentHe.
La carte d'electeur est person~Ire reconstituee par la commls-

nalionale, d'un membre au Go,
vernemen! ou d'un membre
Conseil Economique et SOCial.
b) dans les eirconscriplions adm
nistratives;
• d'un representant de I' Admli
Iration, president;
-des representants IOC8UX (1.
partis politiques disposant
mains d'un rtr.:-- ~te I'Assemble
nalionale, d·un membre au Gat:
vernement ou d'un membre a
Consell Eeonomlque et Social

I

Lis(es electorales

lE COMMUNIQUE DE M. BOMBET
t!JDinfsh.o de I'fnteriaur a 'chonneur de port~r 1\ la conna!ssance des populations qu~ la premiere phase de reVision
des listes eleetorales 58 PQursulvra jusqu' au 30 novemor t!
1994 par une operation de ratl.,age des quartiers des communes pour la ville d'Abldjan et d,s chefs·lieux de dllpartements
pour Ie reste du pays, par les Agtnls Recenseurs.
Cette operation dolt perUJ.Mtre do prendre en compte la po.
pulation resldantlelle n~UH,.nco~r.ilnserlte.
Le minlstre rappelle que P di:&nl ceUe periode les personnas qui ,n'aurlller11 pas encore e reeens6es pourraient #lgale.
mentle 1ak1f8. travers une per nence 90US forme de bureaux
d'informalion ouverte leur I~ntion dans chaque communo
pour la ville d' Abidjan et aux che ·lieux de departements pour Ie
reste du pays,
.
Pour faeiliter Is localisalion ndivlduelle dans les quartiers,
II est demande aux person~~a q I n'ont pas encore ele inscrites
de se presenter dans 1t;!S-bureau d'information munies du cerllfical d'un voisin ilJlmediat ou du umaro d'Jdenlification du mi:!·
nage flguraRl-sl1fles partes. ~Le ministre precise que ces~deux operations seront closes
Ie 30 novembre,
L'inscriplion sur les listes 61 clorates etanta la fois un drOIt
el un devoir, Ie ·ministre d~J'lnt rieur invite instammenl toules
les personnes qui I}'onl pas enCOre accompli eel acte ;). Ie laue
dans Ie delal indiQue.
,

l.:
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Projet de code electoral
resse ou elles reslanl, Ie jour du
scrutin II la disposillon de leurs
litulaires.
. A la clOlure du scrulin, les c~r·
les non retirees sonl comptees 'et
mises sous pll cachale par Ie
president du bureau de vote at
tran5mises it. "aulorite adminis~

l'lmprimerie Nationale de COla Arllcle 32: Pendanl la periode de vole soil par lui·meme soil par A!'ACRHTA'OCUULE'EE·RLEEcr
S 'ON
d'ivoire. Calle-ci. peul conlier la campagne eleclorale, les can· run de ses delegues habilites II
CHAPITRE I
partie des actes d'impression dldals relenus ani accas aux eel eifeL
Le proces·.verbal des opera- DE L'ELECTION DU
desdits documents A des imprl- organes officiels de presse
meurs prealablement agrees par ecrile, parlee el lelevisee selon lions de vole esl signe par Ie I PRESIDENT DE LA
des modaliles detinies par decrel presidenl du bureau de vole el REPUBLIQUE
"Etat et inscrits sur une lisle.
Les conditions d' elablissemenl en Conseil des minislras.
par les dblbgubs.
Section 1
de celie lisle sonl flxees par Arllcl.33: II esl inlerdil de signer Arlicle 39: Le depouillemenlalieu . Du mod. d. Icrulin
decret en Conseil des minislres.
Ov d'apposer des alfiches, d'en· immedialemenl apras la clOlure Arlicle 44: Le Presidenl de la
Secllon 2:
. Republique esl elu pour cinq (0)
voyer ou de dislribuer des bulle- du scrulln.
ouverts que par la commission da De II presenlallon
tins de vote, circulaires ou profesL~s proces-verbaux de d6-- 8ns au suffrage universel direct. II
la lisle eleclorale prevue aux 7 el de. candldalur••
sions de foi dans I'inlarel d'un pouillemeni sonl rediges en Iriple esl rMligible.
10 ci-dessus lors da la plus pro- Arllcl. 28: Toule candidalura doil candidal en dehors de la peri ode exemplaire dans la salle de vole Arllcl. 45: L' elecl;on du Presidenl
chaine revision de la lisle eleclo~ faire I'objel d'une declaralion. raglemenlaira de campagne.
el slgnes des membres du bu- ,da la Republique esl acquise a la
rale.
Les candidalures fonll'objel d'un Seellon 4:
faau.
.
majorite absoJue au premier tour
examen selon des modalites spe- Des operallona de vote et de
lis compo!'tenlles observations
Si 10 majorlte absolue n'est pa~
"
ciflques prevues pour chaque la proclamallon des ,e8ullal8
al reclamallons evenlu~lIes des I oblenue au premier lour, I'elecI'lnellglbll"e
election.
Arllcl. 34: Les operations de vole rep~esenlanls des candldals.
ition esl acquise II la majorile
( et delincompallblilies
La declaration de candldalure anlloujours lieu un dimanche.
.L annonce de~ resullats est relative au second tour qui se
Section 1
est assortie d'un cautionnement.
Elles ne durenl qu'un jour saul fa,le par Ie presldenl du bureau deroula qulnz. (15) jours A partir
De I'ellglblille
Le caulionnement est reslitua it. ca~ed:ef~:t~~ ;!~~euU::;t et elos aux de vole devanlles electeurs pre- de la proclamation des resullats
Arllcle 21: Toullvoirien elecleur loul candidal ayanl oblent) dlx
peul 'aire acte de candidature aux /pour cent (10%) au mains des heures fixees par Ie dec ret por- ~~~~~~ 40; Le droit de contesta- du premier tour.
lanl convocation du college elec- ·tion des operations d. vole esl Arlicle 46: En cas d'egalile de.
elections organisees par la pre- suffrages exprim6s.
reconnu it. tout candid at selon les candidats arriviils en tbte, it est
Dans Ie cas contraire, " reste toral.
sente loi sous reserve des condiArllcte 35: Nul
peul Alre admis modaliles pr6vues pour chaque proeMe un nouveau lour dan.
tions parllculiere. fixee. pour acquis II I'Elal.
Le caullonnemenl resle egalechacune d'elle •.
:I~~:~~:;~,~:~: ~~~c:~:lu~~~~:f~: election. CHAPITRE IV:
~~~~~~:~~~O) jour. qui sulvenlle
manl acquis II I'Etal si Ie candidal
Section 2
se retire apres la delivrance du par ordonnance du juge.
D. I'lnellglbll"e ...
Arll~:'4~:'~~~:"i~~:r~~::I~~ules Arllcle 47: En ca. de dech de I'un
.
recepisse definilil ou la publicaArllcle 22: Toul elecleur qui se lion da 10 lisle.
pa;~~~~~fa~ro~o~~~~~~~~i~.ce ou reunions eleetorales et toule pro- de~ candidal~, ,Ia Conseil ~o.nsti.
Irouve danal'un des CBS d'ineliglpagande electo,rale par quelque lullonnel, salSI ~ar Ie Mlnlstre
En ca. de dece. d'un candldal, Article 36: Chaque .bureau de vole. --. mode
que ce SOIt. en dehors de Is charge des elections au par Ie
bilH6 prevus dans les disposi·
Ie cautionnement est restitu6 a compren~ ~~ preSident, ~n repre- duree reglementaire de la csmw parti ou groupem.enl politique
tions particuliitras relatives aux ses ayants-droit,
. , ayant parraine Ie, candidat. pro-elecllon. organls~es par la pr~ Article 29: Tout C8utionnement ~~n~~n~l~urs s~~~~:t~~~~~at et un pagne electorale.
senle loi ne peut falre acte de
Les membres du 'bureau' de
Tout contrevenanlaux dlsposl- ~once. la suspension des operanon reclame april. un delal de
candldalure.
.
douze (12) mols II compler de la vole doivent 6tre inserits sur la tions de I'allnea precedent sera lions ele<:tor~les,.
Section 3
L: j:J::'t: ~~l a p~rra,"~ la candl·
date de versemenl. reste acquis A liste electorale de la clrconscrip- passlble des peines de onze (11)
lion.
jours A deux (2) mois de prison el dalure du de CU)US dispose de
D•• lncompltlblill'.
I'Elat.
Article 23: Lorsque des person- Arllcle 30: Tous les candidals . Le presidenl esl designe par d'une amende de 50.000 A 360.000 sOlxanl. douze (72) heures pour
francs ou de rUne de ces d~ux presenter une nouvelle candidane. eluas sonl frappees par les relenu. di.posenl d'une periode 1'8utorit~ administrative.
Incompatibililes prevues par les regie menta ire 8U cours de
IU~~ 'Conseil constitutionnel
L'organisation et Ie tonctionne- peines seulemenl.
dispositions de la pr6sente loi: it laquelle ils font campagne.
~ent des bureaux de vot~ sont Arllcle 42: Toute infraction sux ardonne la reprise des op6raleur est 'ait obligati.on de choisir
Pendant louie Is duree de la h~6~ par dec ret en Consell des dispositions des articles 31 et 33 lions electorales dana les qua.
I'une ou I'autre des deux fane- periode electorale, Ie Gouverne· mlOlstres:
est passible d'une amende de rante hult (48) heures qui sulvent
lions dans les conditions prevues ment prend les mesurS9 de A,Uct. 37',Chaque bureau de vole 250.000 francs ~ 750.000 francs.
I'acceplation de la nouvelle cana I'arlicle 100.
nalure a a•• urer 1'6galile da Iral- dls~se d une ~u plu.sleu~s urnes Article 43: Les dispositions des didature.
CHAPITRE III:
ot d un ou p!u.sle~rs ISOIOlrs:
articles 41 at 42 ne font pas obs·
la duree des op6ratlons 61ectolemenl des candldal'.
DoI'61ecUon
Section 3:
Les speclfl?atlo~s techn~ques tacle A I'application des paines lales est prorogee d'a tant
Section 1:
u.
des urnes ot Isololrs sont "x6~S prevues par las lois pour sanc- Section 2
De Ie propaganda 6IOCIoral.
D•• o ...,.Uon. preparalolr••
Arllcte 31: Le. dale. d'ouvarlure par decrel en Conseil des miniS- tionner les crime. el delils relalif. 1
condlllon. d"" )b11ll6 I
A ,'exarcica des droits civlques.
g.
du octuUn,
el de clOlure dela campagne Ires.
n611glb"'.
..
.
Arllcl. 24: Le ooll6ge 61eclorele.1 eleclorale .onl fide. plr decrel Arllcle 38: Chaque candidal e TITRE II
convoque psr decret en Conseil on Consell des ministres .
libre acce. a lou' les bureaux de DISPOSITIONS:~~~ill~~' ~I:~~!~~O~~~~ :,~~ all:~
• des mlnlstres.
PreSident de Id Aepublique sous
La date de I'election et les
as reserves enoncees aux artiheures d'ouverture et de clOture
les suivants:
du scrutin sont fixees par Ie
les individus prlves par deCision
decret portant convocation du
ludiciaire de leurs droils d'oligibicollege elecloral.
ine en application des 1015 qui
Arllcl. 25: II esl crM dans chaque
8utorisent celie privation;
commune et dans chaque cirr les per~onnes pourvues d'un
conscription admlnislrative des
/ (:onseil judiciaire;
bureaux de vote. Chaque buraau
.. I,es personnes ayant obtenu la
de vole comprend mille (1000)
~ationalite d'un autre Etal.
electeurs au maximum.
rllcle 49: Nul ne peul eire elu
Le nombre de bureaux de vote
resident de la Republique s'il
est fixe par decrel en Conseil des
'est age d'au moins quarante
ministres.
40) ans revolus et s'iI n'est ivoiArllcl. 26: L'Elal"prend a sa
ien de naissanca, ne de pere at
charge Ie cout d'impression des
e)re aux-mames Ivolriens.
affiches, des enveloppes et des
II doit n'avoir Jamais reno nee A
bulletins de vote ainsl que les
a nationalite ivai rienne ..
frais d'expedition de ces docu" doH en outre avoir reside de
ments,
acton continue en COte d'ivoire
Les specllications lechnlques
endanl cinq (5) annees qui presinsi que 10 nombre des affiches,
edenlla dale des Illecllons.
enveloppes at bulletins de vote
les dispositions de I'alin~a 3
sont fixees par decret en Conseil
iwdessous, ne s'appliquent pas
des Ministres.
ux ivoiriens choisis par I'Etal de
L'Elal prend agalsmenl A sa
ote d'ivoire pour servir dans des
charge tous les frais relatifs aux
rganisatlons internationales ou
operations de vote.
ultinalionales.
Article 27; L'impression des
.
documents electoraux relttve de, •
~
~
p.rremeiJfifr•• onlcon..cr4"..ucoup dB lemp•• "upo.4 diU motif"
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SUITE DE LA PAGE 11
Arllcle 50: sonl in~ligibles:
-Ies individus prives par decision
judiciaire de le-.::"s droits d'eligibi1iI~ en applicalion des lois qui
aulorisenl ceue privalion;
- las personnes pourvues d'un
conseil judlciaire;
- las personnas ayant obteou la
nalionalile d'un aulre Ela!. .
Article 51 : Ne peuvenl Alre acceplees pendanl I'exerclce de leurs
lonclions el pendanl les Six (6)
mois qui sui vent 18 cessation de

leurs

fooetiens

de

quelque

maniere que ce soit, les candidatures A ,'election du President de
la Republique:
.
- des membres du Consoli consti·"
lutianna! et de"a COUf supr6me;
- deS! Magistrats;

- des Trltsoriers-Payeurs cen-

t
I

traux at departementaux;
- des pr~sldenls el dlrecteurs
d'Atablissemenis au entreprises
8
participation
. financiere
publique;
- des militaires et asslmitih;
- de tout fonctionnaire avant au
mains rang do direclour d'admlnistration centrale.
Section 3
De t. pr'.ent.Uo".
de. candldatur..
Arllcl. 52: Chaque candldal est
tenu de produire une dectaration
revtJluB de sa signature dument
t~galisee.

dont la candidature n'est pas parrainl!e par celui-ci. doit rapporter
la preuve ecrHe de sa demission
de ce parti ou groupement politique depuis douze (12) mois au
moins la date des elections,
Arllct. 56: Tous les candidals
Investis ou non par un parti ou
groupement politique doivent
jolndr. A leur declaration une
liste d'au moins cinq cenls (500)
electeurs par region, appuyanl
leur candidature el comporlanlla
signature des interessl!s,
Ce~ elecleurs doivenl eire inscrits dans les circonscriptions
61ectorales relevant de la r6gion.
Nul electeur ne pout appuyer
plus d'une candidature sous
peine des sanctions prevues A
I'artlcle 43 ci-dessus,
Les modalilh d'~tabllssemenl
et de publication de la lisle des
signalaires sont lid·es par dec ret
en Conseil des Ministres,
Artlcle 57 :011 esl delivre au candi. dal un recepisse provisoire de sa
declaration.
Le recepisse provisoire esl
remplace, apres conlr61e d'eligibilile par Ie Conseil conslitutionnel, dans les hull (8) jours, par un
rec~plsse d~linitif, sur presentalion du rer;u de versement du
caulionnemenl.
Article 58: Le caution'
prevu A I'artlcle 28 ci-dessus .sl
fixe A vlngl millions (20.000.000)
de francs,
Le c8utionnement doit litre
vers~ au Tresor dans les trois (3)
jours qui sulvent la declaration de
candidature,
Artlcl~ 59: L'eI2~';,:sement de la
Ii~,... lles candidatures est fait
apres verification de l'eligibilHe
des candidats par Ie Conseil
constitutionnelau vu des declaralions qui lui sont adressbes.
Le Conseil constitutionnel
assure la publication des listes
des candidats, quinze (t 5) jours
avant Ie premier tour du scrulin.
Arllcle 60: Esl rejeleeloule candidature dont Is composition du
dossier n'est pas conforme aux
dispositions cl-dessus,

a

Arllcte 53: Les candida lures A
I'election du Presidenl de la
Republique s9nl re~ues au
Conseil constitutionnel dans un
dttlai fixe par decret en Consell
des Mlnistres.
Le d~lal de recepllon des can-'
didatures expire vingt et un (21)
jours avant 18 tenue du scrutin,
Artlcle 54: La dec I. rail on de candidalure doil indlquer:
~ les noms at pr6noms:
-Ia filiation;
~ la date et Ie lieu de nalssance;
- Ie domicile ella prole,sion du
candldat;
-Ia couleur et Ie Sigle choisis pour
Ie, bulieUns de vote,
- Ie ou les portis poliUque, 'ayant
SECTION 4
InvesUle candida!.
De. operation. de vote, da.
L'uUllsaUon comblnee des Irols
reclamlUon.
at de
proclama(3) couleurs du drapeau nalional
tion de. ,hultot.
est proscrlte,
Article
61:
Chaque
Presldenl
de
Esl egalement proscrlle I'utiBureau de vote transmel par "inlisation des armoirles de la R6putermedialre
du
chet
de
la
circons~
blique sous quelque forme que co
criplion electorale dont releve
soit.
.
Artlcle 55: La declaration de can- son bureau, au Ministere charge
didature est obligatoirement des 6lection5, un exemplaire du
procbs-verbal des operalions
accompagn~e :
- d'un extrait de I'acte de nais- electorates accompagne des pieces
qui doivent y etre annexees,
sance ou du jugement suppl~ur
Ie lout pour eire remis au Conseil
en tenant lieu;
- d'un extra it du casler judlclalre; constitutionnel dans les trois (3)
jours qui sulvent Ie scrulin.
- d'un certificat de nationalitb.
La second exemplaire du proCe. pIeces doivent eire etaces-verbal
reste dans les archibties depuis moins de trol. (3)
ves de la clrconscription adminismois.
trative
et
Ie
troisieme, au chefLa dttclaration doit en outre
lieu du Departement,
~tre accompagnee d'une lettre
d'invesliture du ou des partis ou
Article 62: Tout candidat peut
groupements poliliques qui par- presenter par requ~te ecrile
, adressee au President du Conseil
rainent 18 candidalure.
Tout candidat. membre d'un constitutionne! une reclamation
concernant la r~gularlte du scru'. parti ou groupement polilique

'I

i

!

tin ou de son depouillemenl.
La requele doil eire deposee
dans les trois (3) jours qui suivent
la fin du scrutin,
ArUcle 63: Le requeranl doil
annexer a sa requete les pieces
produites au soutien de ses
moyens,
Le
Conseil
constitutionel,
aprils examen de la requAle,
slalue dans les sepl (7) jours de ,
sa saisine,
,routetois, II peut, sans instruc·
lion conlradiclolre ",real able,
rejelertles requ6tes irrecevables 1
ou ne contensnt que des grieffes
qui. manifestement, sont sans
influence sur I'election contestee,
Article 64: Le recensement gene·
ral des votes at I'examen des:
reclamations eventuelles sont
effectues par Ie Conseil constitutlonnel dans les sept (7) jours II
compter de la date de reception:
des proces-verbaux,
i
Cette operation est constatee
par un proces-verbal.
Article 65: Le resultat de 1'610clion du Presidenl de la Republique est proclame, spres examen des reclamations eventuel~
les, par Ie President du Conseil
conshtulionnel et publie selon la
procedure d'urgence,
Article 6~: Dans Ie cas ou Ie
\",.onsell CllnstilullonnOi con:,td(~
des Irregulariles graves de _ _ _ _ _ _ _ _ _ _--.!:~~=:~~~~:!!!~:!!!:::::!:!:!=.!:~
nature A entacher la sincerih~ du
Article n: Nul ne peul ~Ire elu A
scrulin et A en affecter Ie resultat I~mi'nal un (1) lour,
d'ensemble, it prononce rannulaDans les circonscripti,ons elec- I'Assamblee nallonale s'iI n'est
torales comportant pluslBurs sle- age d'du mains vlngt trOIS (23)
tion de I'election.
La date du nouveau scrutlO est ges, les candldats lournlssent ans revolus at s 'JI n 'est Ivolrlen
fixee par dec ret en Consell des des listes completes, Les deputes de nalssance, ne de pllre el mere
MlllIslres. Le 'i,'r "tfl a liP-\! , . . . . . , ,' •• - '>1,,<: .'W serulln de hste eu;(-memes Ivolrlens,
plus tard quarante clOq (45) lours maJontalre bloquee a ~n lour
II dOlt n'svOlr jamals renonce a
A compter de 18 deciSion du I sans vole prelerentiel nl pana- la nalionallte IVOlnenne,
I! dOlt en outre aVOlr reside de
Conseil conslltutionnel.
chage.
CHAPITRE II
Article 73: En "as d'egalite des facon continue en COle d'ivolr8
De 1'61~cUon de. depuhb • l'As-. voix entre les candjdals ou !isles pendant les clnq (5) annites' qui
lembleu natlonale,
de candldats arrives en tllte, il est precedent la date des elections
Les diSPOSitions de l'al1n8a 3
Article 67: Le nombre des depu· procede
un nouveau tour de
ci·dessus, ne s 'appllquent pas
les est fixe par une loi specillQue, scrutm pour les departaQer.
au;( IVlllrienS cholSls P,H rElat de
Article 68: Les pouvoirs de I' As.
~e ~crutin a lieu Ie dlmanche C61e d'ivoire pour serv" dans des
~embl~e natio:nale expirenl a la. ci~~ Sr~I!~~t~~;~ de la proelamalion organisations internatlonates OU
Im,de Is deuxlem,e session ordl·
En cas de nouvelle egalite, iI rnultmallOna!cs
~~~~:~dl:t.clnqUieme annee de est procede a de nouvel~es elec~ Article 78: Sonl ,nehgibles:
L'Assemblee nationale se tlOns dans les trente (30) lours qUI - las indlvldus poves par dtklsSlon Judlclaue de leurs drolls
renouvelle integralemenl
SUlvent Ie second tour.
Section 1
Article 74: En cas de deces d'un d'cllg,blllte, en application des
Du monde de "rutin
candidat
au cours de
la lOIS qUI autorlsenl cette privatron;
- les personnes pour'lues d'un
ArUcla 69: Les Oeput~s sont elus camapgne electorale au pe~dant
conseil Judlclalre;
pour cinq (5) ans, 115 sont reeligi- Ie deroulemenl du ~crut~n. II est
- les personnes ayant obtenu la
bles (... )
~~~~s de r!elO pr~il:C:~s~lr~~::~~ natlOnalite d'un autre Elat.
Artlcle70:Les Deputes I'Assem- concernee. -'
Article 79: Les candidatures aux
blae Nationale sont elus par cir-, II est procede a de nouvelles elections des Deput~s A I' Assemconscription electorate au sul- .. elections dans un dt!lai d'un mOis blee natlonale des personnes
frage universel direct et au scru- a cornpter de la date inilialement deSignees cl·dessous, lorsqu'eltin majorit8lre a un (1) tour par Ie, prevue pour la tenue du scrulln
les exercenl leurs (oncllons. ne
college elecloral convoque par Seellon 2
pel/vent {;lre acceptees que si
decret en Conseil des MIOistres{oe 1',Wglblllte et de I'lnellglblllle
elles son I accompagnees d'une
L~ vote est acquis A la maioruel Article 75: Tout Ivoinen qui a la demande de mise en disponibilJl6
simple,
qualHe d'electeur peul se prt~sen pour une duree exceptionnelle'
Article 71: Les circonscriptions ter dans toute birconscriphon ment egale a celie du mandat:
electorale~ com~ortent chacune: electorale de sqp choix pour Mre • les membres du Conseil constitutionnel et de la Cour supreme,
un
des
-Ies Magistrals.
·Ies Tresorlcrs payeurs centraux
circonscriptions sont fixes par, elcs SUlvants.
et departernenlaux.
decret en Conseil des Minlstres I
Article 72: Dans les circonscflP-:Arlicle 76: Nul ne peul se prcsen- -Ics pr cSldenls et di rectours d' elations a siege umque, I'electlon all~r en .mllme ~t.:r~ps dans plus blJSSe~enls uu ~ntreprises a parlieu au scrutin majorilaire unlOo-t d une clrconscrlplion.
ticipation flnanclore pu.b!i9ue;

l

a

I

I

a

a

L~u ~~~I~r~S :'Iel~:t~ndue
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bliQue sous Quelque forme que ee
soil.
Plusieurs tisles d'une m~me
circonscriptionelecloralenepeuvent avoir ni Ie meme sigle ni la
m~me couleur de bulletins de
vole.

en I'execution de Iravaux,la prestatlon de lourOlllireg ou de services pour Ie CUIIII,II..! ou sous Ie
contrale de l'Eid!. I,'une collectl·
vile dont plus dt! la moilie du
capital social cst ,.;onsHlue par
des particlpatiuns de socleU:s au

Article 85: Aucune liste de candidature ne peut 6tre aceeptee si
elle ne comprend un nombre de
candidals egal celui des sieges
it pourvoir dans la circonseription
electorale consideree.
Article 86: Un recepisse pravlsoire de la declaration est delivre :

a

d.U

utqJU~dollL

Le recepisse derinitif est
delivra dans les huil (8) jours si
les candidatures sont con(ormes
aux prescriptions de la presente
loi el sur pr6sentation d'un reliu
delivr6 par Ie Trasorier payeur
aUestant du versement du cautionnement pr6vu Ii I'article 28 cldessus.
Article 87: Le cautionnemenl est
fixe a cenl mille (100.000) francs
par candida!.
Le cautionnement doit eire
verse au Tresor dans les trois (3)
jours qui suivent la declaration de
candidature,

-Ies mililaires el assimih3s;
- les fonctionnaires ayant au
moins rang de directeur d'administration centrale.
Au terme du mandai, et en cas
de non reelection, les personnes

didalure
est obligaloirement
accompagnee pour chaque candldat:
• d'un exlr8it de racte de naissance ou du jugement suppletit
en tenant lieu;
cj-dessus desIgnees reintegrent • d'un extra it du casier judiciaire;
.. de plein droit leur corps d'origine. - d'un certificat de nationalile.
Section
Cas piAces doivenl ~tre etaDe I. presentallon des
blies depuis mains de trois (3)
candidatures
mois.
La declaration doit en oulre
Article 80: Chaque candidat est
tanu de produire une declaratIOn 61re accompagnee de la leltre
d'investiture
du au des partis au
revelue de sa signature dumenl
groupemenls politiques qui parlegaliseo. (... )
rainent Is candidature.
Article 81: les candidatures 1\
Pour les candidats non invesUs
n~leclion des deputes Ii I'Assempar un parti au groupement poli·
blee nationale sont reCfues en
tique, la declaration doit etre
double exemplal(e par Ie mmislre
8ccompagne d'une lisle de cinq
charge des electIons dans un
cents (500) electeurs inscrHs
delai fixe par deere! en Conseil
dans la circonscription condes minislres.
cernee et comportanlla signature
Le delai de ri:lception des candes Inti!ressi!s.
didatures expire vingt at un (21)
Nul i!lecteur ne peut appuyer
iours avant la tenue du scrulin.
plus d'une candidature sous
S'il apparait qu'une candida·
peine des sanctions prevues Ii
ture a ele deposee par une per·
I'arlicle 43.
sonne ineligible, la commission
doit saisir dans les quarante huH Article U: Chaque candidat au
(48) heures Ie Conserl Constltu- lIsle de candida Is dOlllOdlquer:
lionnel qui statue dans les trois - l'intilule de 18 liste, Ie cas
i!cheant.
(3) jours.
Si les delais mentionnes a I'ali· - la circonscnption electorale
nea precedent ne sont pas res· relenue;
pecles, la candidature doil 61re ·Ia couleur et Ie sigle choisis pour
enregistree.
les bulletins de vote.
La couleur du bulletin de ·vote
Article 82: La declaration doit
dOlt obligatoiremcnl {Hre dille:
menlionner;
rente de celie des carles electo.
- les noms el prenoms
rales.
- la filiation;
L 'uillisation comblnee des trois
- til dale et Ie lieu de nalssance;
(3) couleurs dU drapeau nallonal
.Ie dormcllu ella professIOn;
est
prosCflle.
- Ie cas echcanl I'ordrc de pre£51 egalcmcnl pro5crilc, I'utlli·
sentallon des candldals,
Article 83: La declaration de can- salion des armoines de la Repu-

:~:;~r~~~es

ayant ces milmes

a

Arllcl. 96: II esl inlerdil
loul
parlemenlaire d'accepler, en
cours de mandai, une loncHon de
membre de conseil d'administra·
tlon au loute lonclion exercee de
(alton permanente en qualite de
conseil dans run des etablisse·
ments, societes au entreprises
vises I'arlicle preceden\.
Article 97: Nonobsl&nt les dispositions des articles 94 el 95, ddessus, les prlementaires mem·
bres d'un conseil general au d'un
conseil municipal peuvent 61re
designl!ls par ces conseils pour
representer Ie d6partemenl au la
commune dans des organismes
d·inl.r.1 raglonal ou local Ii la
condilion que ces organismes
n'aient pas pour objet propre de
fa Ire distribuer des benelices et
que les interesses n'y occupent
pas de fonctions remuniuees.

a

I

I

Arllel. 88: Esl rejelee par la
commission prevue a rarUcle 81
alinea 3 loute candidature dont la
compostion du dossier n'est pas
conforme aux dispositions ei.des-I
sus
Le conseil conshlullonnel peut
{:tire saisi par Ie candidat au Ie
partl au groupement politique Qui
a parraine sa candidature dans
un delai de trois (3) jours a compter de la date de notification de la
decision de rejel.
Le Conseil ConstituUonnel
statue dans un d61ai de trois (3)
jour~ it compter du jour de sa
salsine.
Si Ie Conseil ConstHulionnel ne
s 'est pas prononce dans Ie delai
sus-mentionn6, la candidature,'
doH etre en regis tree.
A,rtlcle 89' L'etablissemenl d I "

Arllcl. 98: II esl inlerdil a loul
avocat inscrit au barreau, lorsqu'iI-est investi d'un mandai par·
lementaire, d'accomplir, directe·
ment au indireclemenl par rintermediaire d'un associe, d'un colla·
bo(aleur au d'un avocat stagiaire,
sauf. devant la Haute Cour de
J~shce, aucun acta de Sa profess~on dans des affalres A I'occa~
sian desquelles des poursuites
penales sont engagees devant
le~ juridiction~ repressives pour
crlm~s au dellis contre la chose
pubhque o.u en maU6re de presse
~u d attemte au credil et .6.
I epargne.
II lui est Interdit. dans les
memes conditions, de plalder au
~e consulter. pour Ie compte de
I une.des soclete~, enlrepflses ou
etabllssements Vises aux articles
'.
. e a 93 at 94 cl-dessus doni il n'~lait
IIst~ .de~ candldats e~t !a~l. spres. pas habiluellement Ie conse'l
v6nflcall.on .de leur eh9!blli.te par avant son election, au contr~
I~ commiSSion creee I artlcl.e 81 f rEtat, les societes nationales, les
cl·~essus, au vu des declarallons collectivites au elablissemenls

a

qu~~u~~~r;:,~~~~~St~:~~met la liste des candidals au minislre de
l'lnterieur, quinze jours (15) jours
avant Ie premier tour du scruUn.
Section 4:
Del operatlone de yote et de
la proclamation dee reeultale

publics.
Article 89: II est interdit A tout
parl~mentaire de faire au de lais·
ser.llgurer son nom suivi de l'lndi·
catl~n. de sa qua lite dans toule
~ubllc~te relative a une entre prise
~n:'~f!~;~' Industrielle au com·

Article 90: Chaque president de
bureau de vole trans mel imme-I
dlatement un exemplaire du prq·
c6s-verbal des operations 61ectorales accompagne des pieces qui
dolvent y l!tre annexees, I'autonte administrative en vue d'un
recensement g~neral des votes
au niveau de la circonscription

Sont pun is d'un emprisonne.
ment de un (1) A six (6) mois et
d'une amende d'un million
(1.000,000) A cinq
millions
(5.000.000) de francs, ou de I'une
de ces deux peines seutement,
les fondateurs. les directeurs au
geranlsdesocitHi!soud'etablissements a objet commercial indus-

a

el~F!~~~~~Cede a la proclamation
provIso ire des resultals du serulin par I'autorite administrative,la
proclamatIOn definitive elanllaite
~~~~~ minislre charge des elec·

Un exemplair. du proc ... s-verbal accompagne des pieces jusli-

triel au fmancier qui auroni 'ait ou
laissB ,ligurer Ie nom d'un parle-

m:~I:~:t~~~~ ;U~~:~~I~ 1:i~: ::~

I'jntert~t de I'entreprise qu'ils dingent ou qu'ils se propose"! de
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lanl de noms que de sieges
.. conseiUers municipaux A po
voir.
Artlcl. 118: La declaration de
. candidature· est deposee ero
double exemplaire aupresde "at.
lorile de lutelle au plus lard trenk
(30) jours avant la dale d'ouver·
ture du scrutin.
Article 119: Chaque Ii~te doll pre·
ciser:
• les noms et prenoms du candl'
dat tete de lisle;
; -dans "ordre de pr6senlalion,Ies
. noms, pronoms, filiation, date ("
lieu de naissance, domlCilt.:
profession des candidals;
la couleur et Ie sigle choisis p,
les bulletins de vote, celie Cou·
leur devant ~Ire obligatoiremenl
differenle de celie des cartes
electorales.
L'utilisation combinee des troIS
(3) couleurs du drapeau national
est proserile.
Est egalemant proscrite I'ulili~
sation des armolrles de 18 Rep ..
bllque ou de la collecllvlte decer
Iralisae concernee.
Plusieurs tisles de la m~me
circonscriplion electorate ne peu~
vent avolr ni Ie mama intilule "' It:
m6me sigle nl 10 mAme couleL.'
de bulletins de vote.
Article 120: La lisle porlant decla·
ralion de candidalure dolt etre
accompagnee pour chaque can·
didal:
• d'une d~claralion personnelle
revetue de sa signature dumenl
legalisee;
~ d'un exlrait de racle de nais·
sance au de jugement suppleli'
en tenant lieu;
- d'un cer1ifical<le nationalile;
d'un extrall de casier iudiciaim
Ctt,:, ~Ieces COlvent aVOlr e.~
etablies depuls moins de trois (3)
mois.
La declaration est accompagnes eventuellement de 18 lettre
d'investiture du au des partis ou
groupements politiques qui par·
rainenl la lisle de candidature.

SUITE DE LA PAGE 13
En cas de rll'cidive, les peines
ci-dessus prevues peuvenl litre
portees A un (1) an d'emprisonnemenl el A dix millions (10.000,000)

de francs d'amende.
Article 100: Le depule' qui se

lrouve dans I'un des cas d'incompatibillte prevus au. articles 91,
94 'el 95 ci-dessus peul, devanl
tout avertissement. sa demettre
Yolontairement de son mandat.
A delaul, Ie bureau de I' Assemblee Nationale I'avise par lettre
recommandee en indiquant sommairement les motifs qui justilienl I'application de I'un des arlicles qui precedent, que 18 question de sa demission d'office sera
porlee A I'ordre du jour de la
premiere seance de l'Assemblee
Nationals Qui su;vra I'expiration
du dltlai de huitaine apres son
avertissemenL .
Avanl la seance aJnsl fixee, sl

"interesse no. fait

parvenir

au-

cune opposiUon lormulee par
ecrlt adressee au Presldenl de
l'Assemblee Nationale, celui-ci
'donne acle de la demission d'ollice, sanS debat. ,
Oan8 Ie' cas conlralre, I'opposanl esl admis A fournir ses explicaUons A huls clos el I' Assemblee
Nationale se prononce immedialement OU, s'iI y a lieu, apres

renvoi davant une commission
speciale.
Section 8:

Du cont.nUeul 61ectoral
Article 101: Le contentleux des
elections A I'Assemblee Nationale releve du Consell Conslitu·
tionnel.
Ar1k:lal0:i; Le droit de conlesler
une tlligibilittl appartient A tout
electeur dans Ie delai de hull (8)
jours A compter de 18 dale de
publication de 10 candidature.
Article 103: Le requerant doH
annexer A sa requ~te les pieces
produltes au soutien de ses mo·
yens.
Le Conseli Constitutionnel inaIruHl'affaire doni II est saisi.
Toutafois, II paut, sans lostruc·
tion contradictoire prbalable, re·
jeter, les requetes irrecevables
au ne contensnt que des griefs
qui, manifestement, sont sans 1'1fluellce sur I'eligibilile contestee.
SI la requete est 'jugee recevable, avis en est donne au candi·
dat concerne qui dispose d'un
delai de quarante hull (48) heures
pour prendre connaissance de la
requete et des pieces ~ointes, ~t
produire ses obsarvahons ecrt·
tas,
,.'
htlcl. 104: Le Consell Conslitutlonnel slalue, par decision moIIvee, dans les hull (S) jours de la
saisine.
Article 105: Le droit de contesler
une election appartienl A tout can~
didat au lisle de candldals dans Ie
delaj de cmq (5) jours francs, a
compter de la dale de proclama·
tion des resullsts.
Article 106: Pendant toute la
dur$e de la legislature, I'elu doni
rme"g)bl"le est· elsblle,' est
\

I

<

i

w

dechu de son mandai par
Consail Conslitulionnel saisi
eet effel par Ie ou les candidals de
la mllme eirconscriplion electorale ...
De meme, I'elu qui change d' appartenance politique en cours de
mandai, en esl dechu par Ie
Conseil Cons1ituUonnel, saisi par
Ie parti au la grouperrienl poli·
tique qui I'a parraine.
Section 7
De la vICanee d'un po_te
de Depute
Article 107: En cas de VBeance
par dec~s, demission au pour
toute autre cause, des elections
parlielles ont lieu dans les six (6)
mols qui suivent la vacanca dans
18 circonscription electorale
eoncern6e, conformement' au
mode de scrulin fixe par la presente loi.
Ce delai peul ttre proroge par
dec ret en Consell des ministres
pour une duree n' excedanl pas
six (6) mois.
II n'y 8 pas lieu il I' election
partielle dans les dix hUll (18)
mois qui precedent la fin de la
legislature.
CHAPITRE iii
DE L'ELECTION DES
CONSEILLERS
MUNtCIPAUX
Arlicle 108: Le nombre de
. conseillers
munieipaux
par
commune est fixe contormemenl
Ala loi portant organisation mun;cipale.
Article 109: Les conseillers muni·
cipaux sont elus pour cinq (S) ans
sur des lisles co",pletes.
115 sont ranouveles it; une dale
fixee par decrel en Conseil des
Minislres publle -au Journal olliclel au mains deux (2) mois avant
les elections.
Toulofols, un decrel peut abreger au proroger Ie mandai d'un
Conseil municipal pour faire co,'ncider son renouvellemenl avec la
dale des elecllons munlcipales
generales.
SecUon 1 : Ou mode de scrulln
Arllcle 110: Les conseillers municipaux sont clus au suffrage universel duecl ot au scrulln de liste

.
molna de dlx (10) ans;
majorltal~e A. un lour sans
les personnes secourues pai un
pr~ferentlel nl pan~chage. "
budget communal;
. Le vote est acqUis A la maJOflte( .• les maires, les B;djojots a~x
simple.
,
.
maires et les conseiJjers damls
E~ cas ~ egalHa .des VOIX entr~ d'oHice
pour ..malversations
plusleurs IIstes arrlvees en t61e, II mltme s'ils n~nfpas ancouru de
est p~ocede A un nouvea~ tour de peine privjlti'Ve de droits civiques
scrutin pour cos seules Iistes:
sans prejudice des dispositions
. Ce no~veau lour de scrulln a de "arllcle 43 de la loi nO 80"1180
lieu Ie dlmanch.e qUI suilla dalej. du 17 octabre 1980 relative a
de la proclamation des resu.ltats: I I'organisation municipale modj.
En cas de nouvelle ega"te, II lieeparla 101 n'S5-578du29juiilet
est procede A de nouvelles elec: 1985.
lions dans les Irente (30) lours qUI
Arllclel15: Sont ineligibjes dans
suivent Ie second tour.
Ie ressort ou ils exe(a€nt leurs
lanctions:.Section 2
De I'ellglblille.t do I'lnellglblille -Ies Pretets, So~relets, Secr.·
Article 111: Tout IVOIrien qui a la laires G(!neraux de Prefecture et
·quailt. d'electeur peut se presen; Chels d~cabinet de PrMel;
ter BUX ejections municipales ~ les Personnels des Corps de la
danS toute circonscription ejecta-- Pojice nationale;
rale de son choix pour litre elu • les Mllitaires des Armees de
conseiller municipal aous les Terre, de Mer et de l'Air, de la
reserves enoncees BUX articles Gendarmerie nationale et dL:
sUlvants
i Corps des Sapeurs pompiers;
les Comptables des deniers
Arllcl.e 112: Pollr faire acte de' communaux et le~ ~nlJepreneurs
candidature sux electIOns murll" des serVices munlclpdux;
clpales,l'electeur dOlt ~lre inscrit • les Agents salaries de la
sur la Iiste electorale de la cir" r'Commllne no~ compris ceux qUi, ~~~I~I~r ~~~~ ~~~nnee IFs~~td~t~ea~~~:
conscription ch91sIe et resider etant foncltonnaires publics au datu res.
elfectlvement dans /a commune exer1fant une profession Indepen·
Tout candida'f qUi se presente
concernee.
dante, ne re1folvent une indem· sur plus d'une lisle de candidatuToutelois, des electeurs ne "'-nite de la commune qu's raisop res ou simullanemenl dans plus
residant pas dans la commune des services qu'ils lui renden! d'une commune, est radie d'office
peuvent ~tre eligibles ~'IIS y ont dans I'exercice de celte profes- de ces listes sans prejudice des
des intenHs economlques el sion.
peines prevues par les lois pour
sociaux certains. Le nombre des Article 116: Tout conseil r muni. sanclionner les crimes et delits
use quel- relatils Ii I' exercice des droits
conseillers mUOlcipaux nun resl" I clpal Qui, pour une
denls ainsi alus ne peul .~Ire, conque survenu
r~s son elec. clviques.
superieur au liers de relfecllf du tllon, se trou~
ans rUn des cas Arllcle 122: Aueune liste do can·
~d'lnegibi[jt€ est immediatemenl dldatures no paut Atra acceptee si
consell.
ses foncllons par I'auto· elle ne comprend un nombre de
demis
Article 113: Les conjoinls. las rite de tulelle.
candidats eg~1 A celul. des
fr~res et soours, les ascendants al
La decision de I'aulorite de
conseillers munjcipaux prevu
les descendants au. premier I'lulelle est susceptible de recours pour la commune conslderee.
degre ne peuvenl ~tre slmullan~· par I'interess~ devanl IJI Cour
ment membres du m~me Consall suprllme dans les quinze (15) Article 123: Un recepisse provimUOIclpal.
"...
soire de la declaration est delivre
: ..
Iiours de la no~ce.fiC?n.
au candldal tete de lisle ou remls
Article 114: Sont ineligibles:
Ce recours· est suspensil.
au deposant.
·Ies indlvldus puves par decision lSeclion 3:
... . La recepisse proviso ire est
judiclalre de leurs d. roits d'eliglbi~ IDe 'a pn!senlallon des ~
remplace dans les huH (8) jours
lite, en appllcallOn des 1015 qUi ' andldatures
par un recepisse dellnitif 51 les
autoflsenl celle priVation,
.
ArU 01-"17: Toute declara Ion de candidatures Son I conlormes aux
• les personn~s pourvues dun andidatura BUX election mun,. prescriptions de la presenle loi al
consed Judlclalre;
cipales est presentee sous la sur presentation du re~~ de. yer·
~!~i~~a~~~eonni~~j~~~l~le aC~~I~I1~: forme d'une liste comporlant au· . sement du cautionnemenl.
w

w

I·

i
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candidature.

il esl procede II la proclamation . ment aux dispositions des articles 125, 126 el127 de la presenlo
loi.
Article 134: Toul ~Iecleur ou toul
candidat peul conl.esler la vaUdite

ficatives est tran5mis sous couvert de l'AutoriUJ Administrative

niero. .

Gendarmerie Nationale. et du

Toule lisle non conlorme A
celie deposee aupres de I'aulorite administrative est irrece.-

Corps de Sapeurs-Pomplers el
d:agenls des Corps de la Police

vable.
Lorsque Ie Minislre chargll des
elections declare un candidat ine-

ligible, celui-cl dispose d'un delai
de Irois (3) jours A compter de la
notification de I'in~ligihilite pour
saisir la Cour Supr~me qui statue

dans les Irois (3)jours Acom pier.
de sa saisine.

natlonale;
- de Fonctionnaire ou autre agent

de l'Elal cherge d'aHributions de
luIelle des collectlvites decentralisees Aquelquelilre el II quel9ue
niveau que ce soil.

Arllcle 132: En cours de mandat,
les 61us municipaux nomm6s

OU

engages au' lilre de I'une des

lonctions determin6es a "article
115 cl·dessus sont suspend us de
plein droit de leur mandat durant

Secllon 4:
, Des op~rollonl de yole do
I. proclamation del r'sultal •.

0'

la p~riode pendanllaquelle ladile

Artlcl.12B: Chaque candidallMe
de lisle a IIbre acc~s a lous les
bureaux de vole. II a Ie droit, par

fonction est exerc6e. Notification
da la suspension leur est donnae
immedlatement par Ie Ministre

charge de la luIelle.

lul-m~me. par I'un des candidats
Soctlon 6:
ou par I'un de ses d~l(tgu~s, de Du contentleuJ( "eclorll
contrOler toutes les op~rations de
Article
133: Tout ~Iecteur ou tout
vote, de d~pouillement des bulle'candidat de la circonscription
tins et de di!lComptes des voix
61ectorale
cancern~e peul con.
dans les locaux au s'effectuent
tester una inscriplion sur les tisces op~rations, ainsi que d'exiger
les de candidatures au plus lard
I'inscription au proc~s-verbal de
qulnze (15) jours avant Ie jour du
to utes observations, protestascrulin,
tions ou contestations sur lesdiLas r6clamations sont adrestes op6rations, solt avant la pros6es
par ecrU A "sulorite admi. clamation des rllsultals du scrunistrative
qui les transmel sans
lin, soit apres.
.
delai
au
Mlnlslre charg~ des elecLe proclls-verbal est sign~ par
tions. 8ccompagnees de ses
les d~legues ou leurs suppleants. observations.
Ceux-ci doivent ttlre inscrits sur
Lorsque Ie Ministre charge des
la lisle 61ectorale de Is eireonselections conslate un cas d'in6li, eription (:oneernile.

.

glblllt~,

Pre~idenl

II est procede

conlorm~-

des operations electorales municipales de sa commune.
Les r6clamations doivenl 6tre
consignees au proces-verbal, ou

eire
rit~

d~pos~es aupr~s

Hier apres I'expose des motifs par Ie
Emile Constant Bombet, Ie porteI ministre
parole du Groupe parlementaire POCI, M,

I

de l'Aulo-

a

compter de la dala de I'election,
L' Autorite
Administrative
donne Immedialement connaissance de /a reclamation par voie

~~~i~~~~~ttii~~ e~uc~n~eOs7::~I~e,~! I
les

Alphonse Ojedje Mady, a pris la parole pour
soutenir Ie projet de code electoral en ces
termes:«N'allumons pas Ie feu".Texte integral de son intervention.

Administrative, sous peine de

nullile, dans les cinq (5) jours

pr~vienl

«N'ALLUMONS PAS
LE FEU»

qu'ils onl quinze (15)

jours au maximum pour presenter leur defense,
Les dossiers de ri!clamations
sant aussitOt trsnsmis it la Cour
Supreme sous Ie couvert du
Ministre charge des elections.

Article 135: La Cour Supr~me
slalue dans un delai d'un (1) mois
A com pier de la dale de sa saisine,
Article 136: En j::as d'annulaHon
des op~rations electorates, il est
proced~ dans les trois (3) mois a
de nouvelles 61ections,

Ce

d~lal

peut

~tre

proroge par·

dec ret en Conseil des MlOistres.

II ne peulexcederdouze (12) mOIS
sauf pour des raisons d'ordre
public,

Seclion 7
De II Y8Cance au de II
d~ml .. lon de. membra. du
consell munlcipil
Article 137: En cas de vscance de
la moilie au moms des mandals
de membres d'un conseil
pal, par deces, demission au pour
IOute cause, if .est procede au
renouvellement
integral
du
conseil municipal dans les troiS
(3) mois A compler de la nomination de la delegation speCiale
eonformement a la loi relallve a
I'organlsation municipale.
Ce dblai paul·etre proroge par
dec ret en Consei) des Mlnislres
Cette prorogation ne peul exce·
dar douze (12) mols sauf pour des
raisons d'ordre public,
Toulefois, iI n'est pas pourvu
BUX vacances survenues dans les
dix huH (18) mois qui precedent Ie
renouvellemenl des consells
municipaux,
TITRE III

mUnlCI'1

DISPOSITIONS FINALES
Article 133:' Des decrets en Con·
sell des Ministres flxent en tanl
que de besoin las modalites d'application de la presente loi.
ArtIcle 139: La pr~sente 101
abroge loules dispositions anle·
riaures contraires.

de

bureau de vote transmel imtn6dialement un exemplaire du prOI ells-verbal des operations stecloi rales accompagnlil des pi~ces qui
, doivent y eire annexecs, a I'Auto\ rHe Administrative en vue d'un
I recensemenl g~neral des voles
,au niveau de la circonscriplion

e:,ectorale
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proviso ire des resultals du scru-

lin par I' Aulorite Adminislrative
locale.
.
Un exemplaire du proces-verbal accompagne des pieces jusll-

au Minislere charge des elecArllcle 125: En cas da radiation tions pour proclamation definitive
d'un candidal en aplicalion de des resultals puis publication au
I'arlicle 121,deconslataliond'ine- Journal OHiciel de la A~publique
ligibilile ou de deces d'un candi- de COle d'ivoire.
dal, il esl procede II son rempla. Le Iroisleme exemplalre du
cement par un nouveau candidat proces-verbal reste dans las
au rang qui convienl.
.
archives de la circonscription
Ce remplacemenl lail I'objet administrative dont releve Ie
d'une declaration cOmplemen- bureau de vote.
laire soumise aux dispositions de
Secllon 5
Ie pr~sente 10i, a I'exclusion des Del Incompallbilith.
delals fixes aux' articles 123 el
Arllcle 130; Nul ne peul ~Ire
124.
membre de plusleurs conseils
Arllcle 126: Des reception d'une muniqipaux,
lisle de candidatures, l'sulorUs
,Tout membre d'un conseil
administrative en trans met une
cople accompagnee de ses municipal, pour ~Ire candid at II
~Iectlon municlpale dans une
observallons au Mlnislre charge . une
autre commune, doil demlsslon. des 61ectlons qui dispose d'un
delal de quinze (15) jours Acomp. . ner au prealable de son mandaI.
ler de 10 dale de depOl pour en Arllcle 131:· Les lonctions de
.' conseillers
munlcipaux sonl
arr61er el publler la liste.
Incompatibles evec celles:
Arllcl.127: La tisle Iransmlse au - d'inspecleur g~neral des Servi,
Ministbre charge des"-elections' ces publics;
par I'autoritlt administrative doH - de Milliaire des Armees de
(fIre authenlifiee par celie dor- . Terre, de.Mer al de rAir, de la

I

T·

N

(Grollpe pariemeiliaire POCI)

Arllcle 124: Le caulionnemenl esl
lixe A dix (10) mille Irancs par
candidal.
Ce cautionnemenl doil 61re
vers6 pour I'ensemble des candidais au Tresor dans les Irois (3)
jours qui sulvenlla declaration de

Article 129: Chaque

E

Projet de code electoral

I

M2

Demain:
NOS ANALYSES
ET COMMENTAIRES

I

I

E poct ne voudrait pas·
ellacer d'un trait ce
qu'est la vlilrilb hislorique. II voudrait reconnaitre, qu'A
Iravers ee texle, it se doit de rendre hommage a eelui qui a conyu
l'espnlellecorpsdecetexle,lIy
8 d'eminents jUristes qUI dlront

«L

PROPOS A£cuEllliS PAA

ABEL DOtJALV
que la 101 n'a pas d'initiateurs, Et
qu'un matin, au revcit on !rnuve
en pldce des Instltuttons qUI ,exIS·
lent
Mais quand il arrive Que ta ve·
rite historlque estce qu'elle esl, il
est de bon Ion de reeonnattre
celie verite historique( ... ). Quand
nous observons les textes de
notre constitution, nous cons!atons qu'iI y a certains po lOts qui
demeurent constants, C'est par
exemple "artlcle 5 61 loules les
autres diSPOSitions qUllont que la
Rcpllbllque do C6tc d'ivoirc su
vcul dClllocraliquo. C'eshl-tllrc
VOir InSlilUftf un gouvcrncllIenl du
pcupla, pM Ie pClJpic 01 pour lu
p'~l;ple(.. ).

Je pense Bussi que les hlstoriens et las hommes de drOll qui
50nl dans celle salie devront se
rendre com pie des dlff(trentes lut·
les qui ont (tt~ engag6es pour redonner A. I'homme Ivoirlen sa dl·
onit~( ,). C'est pourquoi Ie
groupe parlemenlaire POCI voudraitsaluer iei la volonl6 potitique
d'Houphouel·Boigny qui 8 prevu
toules ces choses( ... ),
Je voudrals 8ussi au nom du
groupe parlementaire POet rendre hommage ~ M, Ie Ministre et
au gouvernemenl du Pr6sidenl
Konan Bt'tdi~ pour avolr voulu
nuus soumattre ce texle sussi explic.te, aussl clair, cherchant6 ra..
pondre A I' attente de. Iwotrlen.
lulhenUquea( .. ,) feu Felix Hou·
phouet-Boigny avail voutu nous
faire gagner de I'avance sur les '
autres. En nous proposanl en son
temps la possibilite d'avolr 18
double nationalit6. Nous avons
refuse. II a vouh.i (tgatoment Que
nous gagnlons de I'avance su'r les
autres en (]:Iuvrant pour une intagrallon sOtls-reuionale, Nous ne
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Projet de code elec oral

1,::,\

Age au 'on peut se presenter
com me candid at c\ la Prllisidence
de la Republique. Dans toutes les
d~mocraties, taus les clto·yens
I'avons pBS voulue non plus.
~Iec(eurs ne sont pas ~ligibles au
Aujourd'hul Ie peuple Ivolrlen ' m6me depre(",I,
est 6 18 recherche d'une Identlt6
nationale. L'lvolrlen vaut 98 ra:AuJourd'hui, les Ivoirlens veuconnattro Ivolrien, tout en ac- lent 5e gerer eux-m~mes. El ils
cepta~t les sutres. Mals II veut veulent choisir celul qui remplit
. Atre d abord Jul .. mllme. Le dllibat .... Ies conditions maxlmales d'assuest trap recent sur Ie vote des mer cette tAche, deles guider(",)
etrangar., !aut-II vous I~ rapp.... chaz nous par axampla an pays
~~r, Nous sO,mme' en train da d6- Mt6, Ie .Bagnon- c'est calul qui
dar dans I 61an natlonall~ta ,\ua est presente comma la plus bel
la tepUbllque de COte d Ivolle homma, II remplit des crltera.
~o t d6mocratlqua(,,"): ,
quales autres ne rempllssent pas'
Nous avon's done demandt~" at du point de vue de sa prestance,
obtenu de la part du gouverne- . de son physique, de ses pas de

SUITE DE LA PAGE 15

.i I

.ment que Ie droit ~e vote soU ac- ~~~S~~!~~; ~:~tu~~~:sd~~ r~~t
cordit BUX leuls Ivolrlens, Alnsl. que les populations 80nt Ultres de
se reconnattre en luI.
tut fait et bien talt.

'-'-'.
"
"

,:

, I,

Sommes-noua vralment serleux quand nous parlons aulourd'hul de dl1l6rents degres de
cltoyennete? Deventcette volante
,de. Ivolrlen. d'6tre eux-mOm •• ,
qui vlent nous parler de dlff6rents
degr6. de natlonalitl>a? Pen,onBnou. verltablament que taus la' '
Ivolrlens ont les mAmas drolts at '
en m6me temps? Nous savons
par exemple quo nous sommes
electeur, 6 21 ens, Mals pourquol
~ 21 an, tousles cltoyens na sont
pas eligibles A tous les pastas
elactlts? La 101 dispose qu'li y a un,
Age oil on paut Ie presenter ~
I' A•• ambl6e nationale et un autre
.,:

..

-l~, ,?~~.:

'
';'

.

'.:., ,

Le problltme qui est donc post't
c'est que celui qui dolt Incarner Ie
souverainete du peuple en tant
qu'lndlvldu, celul-l6 deyralt r6qu6rlr un certain nom bra de qualites, da 'peclllclte., Oil est donc
Ie mal que celul-l~ salt ne Ivolrlen
do mltre at de p6re eux-mAmes
Ivoirien.? Les parents peuvent
61re Ivoirlens soit de naissanee
salt par naturallsatlon; pau Importe,

Si nous regardons plus pr6s da
fioUS pour comparer ce qUI est
co~parable, nolJ.s .~.Islons qu'au

,-

Burkina-Faso. it est ecrit en tou·
tes tettres que line paul·alra can·
dldat II la presldence de la Republlque qu'un Burklnaba na
Burklnab~; de pitre el da mire
eux~m6me8 Burklnab~" (article
78), Aux Etats-Unls, Ie premier
naturalisb ne pout briguer un
paste il la Malson Blancha an
qualite de Chel d'Etat. II faut 6tre
de ladauxl6me peneralion(",), En
outre la constitution des etatsUnls dispose, entre autres, que
celul qul veul devenlr Ie locataira
de la Malson Blancha, dolt r6si-

~a~i~:~~!~tte~S~~~~~~:!~' ans au

Nous disons qu'U nous faut Atre
Ivolrlens. Et ne nous plaignons
pas parce qu'on nous demande
d'Atre Ivoirlens. C'es.t pourquol Ie
groupe parlementaire POCI voudrait Ici inviter la nation enti6re c\
se reconnaltre en elle4m6me.
Oieu mercl. beaucoup d'ivoirians
rempllssant les conditions pasees par Ie presant projet de
coda, Parce qu'~ la verite,
cambien d'ivoiriens par generalions sont candldats A 18 Prllisi~
dence de la Republique? Pour·
quai vaut-on provoquar une
insurrection populaire parce que
Ie representant suprAme do la
C~te d'ivoire devrait Atre Ivoirien
iI part entiera, c'est-il-dlre de
naissanee?

Le groupe parlementaire POCI cord avec Ie depute SaralSoro
se felieite donc de ee, proja! de que cola con~lllue un pOint de
code bleeloral que Ie gouverne- consensus: Ie .C6te d'ivoire dolt
ment sou mel A I'analyse de I' AS- Ipparlenlr aUK ivolrlenl. Je suls
semblee naUonale. C'~st pour- . parfaltement d'accord avec lui
quai les deputes du PD¢I-RDA en lur co pOint Placll(",),
contact permanent
ee la base
I~ faudrait que dans nos expli(parce que nous p sons qu'il n 'y cations a nos parents, l\ nos milia pas lieu d" terrompre Ie tants. nous n'allumions pas Ie feu
contact ave
base pour spora- I~ oil II n'y a pas lieu d'allumar Ie
dlquemen aller la consulter puis- feu. Nous n'an avons pas besoln.
que n9us la consullons en perma- Nous avons tous basoin de la
ne}tte) savent que leurs COte d'ivolre, C'.II pollrquol
populations,leurs frbras qu'lis re- noul davona. lair. en lort. que
presentent ~ l'Assemblea natio- gouvernent ctlte COlo d'iyoire
nala ant toujours ete liars de dire: ceux qui ntonl pal dt.utr•• points
-Noul 10m mel del Ivolrlenl et d. chute .tqul brOleront ayec elle
noul acceptons nOI "e,el non- .'11 y avan Ie feu. 81 ceux.,!tt ::
8U pouvolr lis faront en sorte que
lYolrlenl ~ vlvre avec nOUIIi.
Cela n est pas une poJffique la COte d'ivolra na brOla pas(",),
C'est pourquoi. 10 mor-''' ,
d:exclusi~n. MaE'S
u &-1iolilique
d InMgr.8\lOItfati
elle. en res- venu, Ie groupe parlementaut..
tant sol-mArne. ar pour aller au POCI antend analyser, avec les
ren.,j~l-vuuS du donn~:'" et du re- Butres, los different! articles alin
cev,oir, II laut Atre. soi·mAme, de formuler ses critiques et
aVail sa pro pre Idenht6, II y a des emettre se~ suggestions dans
points sur lesquols les Ivoirlans I'interllt bien compris de la naUon,
no peuvent pas no pas s'enten- Le gouvernement a notre soutien
dre, Et Ie ~. pariaHomont d'ac- total.
~ "

I

,/Vous etes ne (e) Ie 09 decembre 1964
Comme
vous avez donc'30 ansI
Contactez-nous avant Ie 02 decembrel994
Ensemble. nous feterons notre anniversaire
Tel: 37-06-66 - Poste 328
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'M. Laurent Gbagbordep-ute de Ouragahio,Rresid nt du gt:.2.!!pJ!.p-arlementaire FPI
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M. Laurent Gbagbo (D6pute de murlr nos r~flexions et pouvoir
Ouragahio, president du groupe bien travaitler sur ce prolet de
Ie dis que c'ost 18 notorUfte d'un
parlementsire FPJ):
code lcl mArne A I' Assemblee Napays qui est malmen6e lorsqu'un
",A cause de l'lmportance du tionale (... )
taxte de loi donne "impression de
texte reconnua par tous, j'aurals
Je remercle notro collegue
regler des comptesL. )
Pour ce qui est de la delinilion
sQuhalte que les travaux solent Ojbdje Mady.1t a exposlli de facton
de la nationalltb, nous nous somreporlllis at que nous y revenlon! claire sans aucune amblguit~ les
mes toujours rsferbs au code de
dans une, deux samalnes dans posltions'de son parti.. J'ei
cette mArne salle. Par allleurs. retrouve en lui. ce malin, Ie OJ~dje
la nationalite au la nationalitb a
Car c'est la premlltre loiS que, de- Mady de naguere (... )
~tedbdinie etqul a me me pose un
puis que nous vivons saus Ie re-Los dbbats qui touchent A la nacertain nornbre de garde-fous( ... }
glme muilipartisan aprb5 "lnds4" tionalits dans un pays sont \ouCe texle qui nous est soumis
pendance, nous a .... ons l\ tralter lours sulets A commentaires (..• )
compona certaines patties en
d'un code electoral. C'est aussi Ie Nous perlerons encore lang..:
contradiction avec ce code de napremiere fols..que depuls taus les temps de vous, Ie POel e\ son-'
tlonalite( ... )
J' ai aussi trouvb qu'll y a brus·
deparages de 1990 a nos lours. gouvernoment;. nous vous altanous ayons a travers un texte de querons ou ~ous vous applaud iquement un certain nombre d'in~
101, 8 indlquer sl oul au non nous rons. Mais ce debat est teltement
terdits qui se posent A celui qUI
voulons la d6mocratie au 81 nous important que personne ne peut
veul ~tre deputlli{ ... ) Nous revienvoulons aller A r6culons. Nous se taire et personne ne se taira
drons sur tous ces paints quand
,
nous attaquerons ,'examsn du
avons taus dil: "'oul nous voulons (... )
_Iadem~cfatie..
, J e suls heur~ux que nos freres que nous avons voulu ue la
texle qUi A bien des egards, pose
Vous Ie dlfal-je, Ie ser;11 certal- problemes( .. ,} Je demande dont.:
Et e est la premiere fols que du .POel-RDA ~Ient lolnt-notre po- constitution soit apPliqUI!~ da 5
nous alions lndlquer commont sit Ion pour dire qu'll faut anlin l e d
n
nement candlda\.a la P{~sldence 8 taus les colle-gues d'atler au
no us ,Ia vo.ulons, cette dl:lmocra- 1~lsse: les Ivoiriens dbcider de j~SV;~'A ~i~ee~~~~e~~~o~u~s~:.~: de 18 RepubllqiJe C'fJst dire: que lond de chaque article et de coro, tie, J aurals done ,ouhalt6 que t a~eOlr de leur pays. o~ .nous a 6trangeres que sll'opposition .... aon eltmlne IEt~rtCldats ger toutes les contradictions soit
_ -",I)IWi
•• all,.u ."ouvoir.. cal Ie. allall
•
..

'
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List of acronyms
AEEMCI: Association des eleves et etudiants de Cote d'ivoire (High
school and university students' association of Cote d'ivoire)
AFM: Association des femmes musulmanes (Islamic women association)
AJMAF: Association des jeunes musulmans d'Air France (Islamic youth
association of Air France)
AJMCI: Association des jeunes musulmans de Cote d'ivoire (Islamic youth
association of Cote d'ivoire)
AMAR: Association des Musulmans d'Air France 1 (Islamic association of
Air France 1)
AOF: Afrique occidentale francaise
BEPC: Brevet d'etude du premier cycle (primary school diploma)
CEDEAO: Communaute economique et douaniere de l'Afrique
Occidentale (West African francophone countries economic community)
CFA: Communaute financiere africaine (West African francophone
countries currency board)
CHR: Centre hospitalier regional (regional hospital)
CHU: Centre hospitalier universitaire (university hospital)
CNI: Conseil national islamique (National Islamic council)
CSI: Conseil superieur des imams (Superior council of imams)
CSI: Conseil superieur islamique (Superior Islamic council)
FPI: Front populaire ivoirien (main national opposition party)
IDESSA: Local research centre on agriulture and pastoralism
JEMCI: Jeunesse estudiantines de Cote d'ivoire (Student youth
association of Cote d'ivoire)
LlP-CI: Ligue des promulgateurs islamiques de Cote d'ivoire (Islamic
teachers association of Cote d'ivoire)
MEECI: Mouvement des eleves et etudiants de Cote d'ivoire (High school
and university students' movement of Cote d'ivoire)
OIC: Organisation culturelle islamique
ORSTOM: Organisation de recherches scientifiques et techniques
d'outre-mer
PDCI: Parti democratique de la Cote d'ivoire (national leading party)
RDA: Rassemblement democratique africain
RDR: Rassemblement democratique republicain (second national
opposition party)
SIAMO: Service inter-professionel pour I'acheminement de la maind'oeuvre (Agricultural workers's placement service)
TSF: neighbouhood called Telegraphie sans fil
WARDA: West African Rice Development Association

