\

Cote d’Ivoire

Marie Miran-Guyon, Jean-Louis Triaud

» To cite this version:

Marie Miran-Guyon, Jean-Louis Triaud. Cote d’Ivoire. Encyclopaedia of Islam Third Edition, 2018.
halshs-03918974

HAL Id: halshs-03918974
https://shs.hal.science/halshs-03918974
Submitted on 17 Jan 2023

HAL is a multi-disciplinary open access L’archive ouverte pluridisciplinaire HAL, est
archive for the deposit and dissemination of sci- destinée au dépot et a la diffusion de documents
entific research documents, whether they are pub- scientifiques de niveau recherche, publiés ou non,
lished or not. The documents may come from émanant des établissements d’enseignement et de
teaching and research institutions in France or recherche francais ou étrangers, des laboratoires
abroad, or from public or private research centers. publics ou privés.


https://shs.hal.science/halshs-03918974
https://hal.archives-ouvertes.fr

STUDIES

7. M. Buniyatov and N. M. Velikhanova,
Kaspiskoye More v arabskikh istochnikakh,
chap. 1, lzvestiia Akademiia Nauk Azerbadzhana
SSR, Social Sciences Ser. 3 (1988), 113-24;
Scott Horton and Natik Mamedov, Legal
status of the Caspian Sea, in Hooshang
Amirahmadi (ed.), The Capsian Sea at a
crossroad. Challenges of a new frontier of energy
and development (New York 2000), 263-72;
T. M. Kalinina, Svedeniia rannikh uchenykh
arabskogo  khalifata. Teksty, perevod, kommen-
tar,, Moscow 1988; Guy Le Strange, The
lands of the eastern caliphate. Mesopotamia, Per-
sia, and Central Asia from the Moslem conquest
lo the time of Timur, New York 1905; Rus-
tam Mamedov, Mezhdunarodno-pravovo
status Kaspiskogo morya. Vchera, segod-
nya, zavtra (Voprosi teorii 1 praktiki), pt. 2,
Stanovleniye  mezhdunarodno-pravovogo
statusa Kaspiyskogo Morya s drevneyshikh
vremen do 1991 goda, Tsentral’naya Asiya
¢ Ravkaz 3 (2000), http://www.ca-c.org/
journal/2000/journal_rus/cac09_2000/19.
Mamedov.shtml; Musa Qasimh, Azarbaycan
Respublikasiun  xarict  swasoti  (1991-2003),
vol. 1, Baku 2015; Povest’ vremennykh let, ed.
and trans. D. S. Likhachev, St Petersburg
1999?  (http://www.lihachev.ru/lihachev/
bibliografiya/507).

FARDA Asapov

Cote d’Ivoire

Cote d’Ivoire (formerly known in
English as the Ivory Coast) was created as
a Irench colony in 1893 and has been an
independent republic since 1960.

1. GEOGRAPHY AND DEMOGRAPHY

In common with other West African
states bordering the Gulf of Guinea, its
territory has an ecological frontier between
predominantly dry savanna in the north
and mostly tropical rainforest in the south.
Islam was first introduced in the north
during the ninth/fifteenth century. At
the dawn of the twentieth century, most
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Muslims were still living in the north,
as a minority amongst diverse “animist”
groups. Under French rule, the savanna
area was first attached to the colony of
the French Sudan (present-day Mali) and
then was tranferred in 1899 to the Cote
d’Ivoire colony, hitherto oriented towards
the coast; long-lasting north-south migra-
tion ensued. Since about the 1950s, the
majority of the Muslim population has
been established in the more developed
south. Commonly held notions of a north-
south religious divide are thus simplistic
and misleading in the present day. In
2014, according to imprecise but indicative
government census data, Muslims consti-
tuted 42 percent of a total resident popu-
lation of 22.6 million, while Christians
made up 34 percent; 24.2 percent of the
resident population consisted of foreign
nationals, mostly from Sudano-Sahelian
countries; of these, 72 percent were Mus-
lim. Although both monotheisms have
expanded greatly since independence,
traditional religions remain influential,
practised discreetly even by some Muslims
and Christians.

2. EARLY HISTORY OF IsLAM IN
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Islam’s presence in Cote d’Ivoire dates
to the disintegration of the ancient empire
of Mali, or Mande, in the ninth/fifteenth
and tenth/sixteenth centuries. The end
of the empire sent traders, warriors, and
cultivators eastwards; some were Mus-
lims seeking new agricultural lands and
sources of kola, a local stimulative nut.
A north-south route was also opened in
this period: Muslims called Jula, adept
at long-distance trade, created stopping
places from Jenne on the great bend of
the Niger, south through the gold-rich
zones, and into present-day Ghana.
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In northeastern Cote d’Ivoire, the main
towns were Kong and Buna in the ninth/
fifteenth and tenth-/sixteenth centuries
and Boron and Bonduku in the eleventh/
seventeenth. The Saghanogho lineage built
large mosques (Kong, 1200/1785-6; Buna,
1210/1795-6; Bonduku, 1212/1797-8),
around which developed a strong umam-
centred institution. At the end of the nine-
teenth century, the conquests of Samori
Toure (d. 1900), a warlord from Guinea,
caused the ruin of the cities of Kong
(which had, meanwhile, become a political
and religious centre) and Buna. Surviving
scholars scattered and subsequently influ-
enced the rise of the cities of Korhogo and
Mankono (southwest of Korhogo), which
developed into a centre for teaching.

In the northwest, traditions celebrate
piloneers, most prominently the Twelve
Pilgrims from the Niger Bend, who
spread throughout the region around the
eleventh/seventeenth century upon their
return from Mecca, and the Baghayogho,
whose ancestral graves mark their routes.
A triangle of towns, Samatiguila, Tieme,
and Odienne, later became a base for a
southwards advance.

The Diaby, Sylla, Toure, and Savane
families predominated in the north-
west, the Timite in Bonduku, the Cisse
in Buna and elsewhere, and the Fofana
in Mankono. These names, many of
Soninke origin, emphasise the role played
by the diaspora of the Soninke, a Mande
group, in the propagation of Islam. The
old mosques of northern Cote d’Ivoire,
such as that of Kawara village, are built
of dried-clay bricks (banco) in their own
characteristic style.

Some manuscript libraries had tens
of volumes of classic Arab-Islamic texts.
A widespread work, in addition to the
Qur'an itself, was the Dalail al-khayrat

wa-shawaryq al-anwar fi dhikr al-salat ‘ala
al-nabt al-mukhtar, written in honour of the
Prophet by the Moroccan Saff Sulayman
al-Jazali (d. 870/1465-6). Teachers (kar-
amoko, from gara‘a, “recite, read” in Arabic
and mogho, “man” in Mande languages)
used Arabic characters to transcribe Jula,
the local Mande vernacular.

All these scholars claimed to be dis-
ciples of al-Hajj Salim Suwari (fl. ninth/
fifteenth century) who advocated peaceful
cooperation with the animist powers, such
as the Senufo, and condemned excesses
in jithad. The main Islamic brotherhoods
were the Qadiriyya, the region’s oldest,
and the Tijaniyya. Both were elite schol-
arly networks with no mass affiliation (the
Qadiriyya 1s a widespread Saft order of
which ‘Abd al-Qadir Jilani, d. 561/1166,
a Hanbalt scholar active in Baghdad,
became, after his death, the namesake
and patron; the Tianiyya was founded
in Tlemcen in Algeria in 1195/1781 by
the shaykh and religious scholar Ahmad
b. Muhammad al-Tijani, d. 1815, and
became influential in large parts of North
and West Africa and, later, to a lesser
extent, in Egypt, Sudan, and Ethiopia).

3. MODERN DEVELOPMENTS

At the dawn of the twentieth century,
Islam was nowhere a majority religion
in the north; Muslims lived in urbanised
enclaves with animist Senufo and other
groups and communicated along net-
works of trading trails. At that time, the
forest and coastal expanses of southern
Cote d’Ivoire were peopled by numer-
ous Akan and Kru groups who practised
traditional religions that were later signifi-
cantly Christianised.

Although passable, the forest long
remained hazardous for isolated Jula
Muslim traders. French colonial rule
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unintentionally facilitated the expansion of
Islam southwards by establishing security,
new lines of communication, new market
towns and port cities, and commercial
and employment opportunities. 7uailleurs
sénégalais (colonial conscripts, mostly Mus-
lim) and Senegalese clerks also came
by sea to serve the colonial state. Many
settled locally, bringing Muslim clerics.
Yacuba Sylla, a Hamawi—a disciple of
Shaykh Hamallah (d. 1943), founder of the
Hamawiyya, the “eleven beads,” a splin-
ter group of the mainstream Tijaniyya,
the “twelve beads”, from Nioro, in the
French Sudan—was one of a few Muslim
activists whom the French banished to the
Ivorian forest. He settled in Gagnoa, in
Bete country, forming his own politically
and economically influential endogamous
Muslim community (no one is Hamawi
unless born Hamawi, and endogamic
marriages are preferred; the community
remains small and little visible).

Further contributing to Islam’s south-
ward expansion from the late 1920s was
the development of the coffee, cocoa,
and timber-plantation economy. Appreci-
ated as robust and docile peasants, many
Senufo from the north and, later, Moose
from Haute-Volta (Upper Volta, partly
integrated into Cote d’Ivoire from 1932
to 1947 and now Burkina Faso) were
dispatched to the economically “useful”
south as labourers. Facing alien environ-
ments, many Senufo, Moose, and other
migrants drew closer to the northern Jula
and settled in their julabugus (Jula—and,
by extension, all-inclusive Muslim—
neighbourhoods in southern towns). Many
converted to Islam and contributed to the
Islamisation of Senufo, Moosi, and other
societies in their homelands. Until the
1970s, few members of southern ethnic
groups converted to Islam (except for
women who married into Jula families), a
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fact that reinforced southerners’ percep-
tion of Islam as a religion of strangers.

Movement, mixing, and social change
brought about an inchoate Muslim reli-
gious culture, less tied to specific local tra-
ditions and more “generic” in outlook. Its
intellectual centre gradually moved from
the savanna to the expanding towns of
the south. In the 1950s, Bouaké, located
on the savanna-forest frontier and on
the Abidjan-Ouagadougou railway (com-
pleted in 1954), emerged as the centre
of a minority scripturalist, anti-Saff com-
munity, commonly called Wahhabi by its
adversaries. It was led by young reformists
(several of them from Guinea), who had
learned new ideas at al-Azhar University
in Cairo and in Mecca. They founded an
influential network of madrasas (reformed
Islamic schools).

After independence, the lead was
gradually taken by Abidjan, the country’s
prime university centre, economic hub,
and political seat (even after the capi-
tal was transferred to Yamoussoukro in
1984). The first Ivorian reformist asso-
ciation, established in 1957, was the Abi-
djan branch of the Dakar-based Union
Culturelle Musulmane (UCM). In 1976,
after more than a decade of withdrawal
occasioned by President Félix Houphouét
Boigny’s authoritarian rule (prime min-
ister 1959-60, president 1960-93), the
minority “Wahhabi” (Ahl al-Sunna) com-
munity launched its nationwide Associa-
tion des Musulmans Orthodoxes de Cote
d’Ivoire (AMOCI) in Abidjan, fuelling
tensions anew with local “traditionalist”
Muslims, who generally practised Maliki-
cum-customary traditions. The association
receded after a severe leadership crisis in
1981.

A major transformation occurred in
the 1970s and 80s, when a new Muslim
elite group emerged from the encounter
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of Western-trained, Francophone, middle/
upper-class Muslim youth with three
reform-minded preachers trained in the
Arab world: Shaykh Tidjane Ba (d. 2001),
Mohamed Lamine Kaba (b. 1942), and
Aboubacar Fofana (b. 1943). These elites
were mostly urban, and Abidjan was
their epicentre, but their audience soon
expanded nationwide, thanks to itiner-
ant proselytisation and a popular televi-
sion programme launched in 1977. This
group strove to give an Islamic response
to the changing needs and aspirations of
Ivorian Muslim society, to reconcile Islam
and Ivorian-style modernity. As a young
Muslim student put it, Islam then became
less a religion of “old Jula traders” and
more one of “young educated executives.”
Concerned with the fragmentation and
divisions of local Muslim communities
and their marginality in the Ivorian state,
this elite group initiated a gradual process
of communal restructuring at the national
level, culminating in the creation of the
Conseil Supérieur des Imams (COSIM,
1991) and the Conseil National Islamique
(CNI, 1993). In their early years, the
COSIM and CNI attracted widespread
enthusiasm and support from the Muslim
population at large. The COSIM devel-
oped into a church-like superstructure
for Islam at the national level, evoking
the (supposedly) consensual voice of pub-
lic Islam in Céte d’Ivoire, in the way the
episcopal conference speaks publicly in
the name of Ivorian Catholics.

The Ivorian Islamic landscape remains
diverse. In the mid-1990s, a new
“Wahhabr” (Ahl al-Sunna) leadership
relaunched the group’s activities under the
twin umbrella of the renamed Association
des Musulmans Sunnites de Cote d’Ivoire
(AMSCI) and the new Conseil Supérieur
des Imams Sunnites (CODIS). Alhough
not antagonistic towards the COSIM and
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CNI, this umbrella group speaks with its
own voice and has gained a grassroots
momentum. From 2000, a Stft reawaken-
ing, both Tijani and Qadiri, brought new
shaykhs to public prominence. They have
competing circles of disciples and organise
celebrations of the mawhd (Muhammad’s
birthday) throughout the country. Cote
d’Ivoire is also home to Africa’s largest
Lebanese community, mostly ShiT. Leba-
nese Shra cater mostly for the needs of
their own communities. A handful of Afri-
can ShiT iams created their own Conseil
Supérieur Ahlul Beit de Cote d’Ivoire in
2016.

Ivorian Muslims generally favour a
civic Islam, but Muslims’ relations with
the Ivorian state have been tumultuous
since Houphouét’s death in 1993. His suc-
cessors elaborated a pro-southerner policy
called wourité (lit., Ivorianness, the policy of
“Ivorians first”), discriminating pell-mell
against Jula, Muslims, and foreigners.
Brutal anti-Muslim violence erupted in the
south after the 2000 elections that brought
the born-again Laurent Gbagbo (b. 1945,
president 2000-11) to power, then after a
partially unsuccessful coup d’état on 19
September 2002 that brought northern
mutineers to power in the north (under the
leadership of a Catholic Senufo), and again
after the 2010 vote, when Gbagbo refused
to accept the election of his rival Alassane
Ouattara (b. 1942). When mosques were
attacked and wmams killed in the south,
the COSIM issued media statements
warning Muslims against retaliatory vio-
lence in the name of Islam. After Gbagbo
was arrested and later transferred to the
International Criminal Court (charged
with crimes against humanity), Alassane
Ouattara was installed as president in
May 2011. It was the first time in Cote
d’Ivoire’s history that the country’s presi-
dent was nominally Muslim (his wife is a
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French Catholic). Ouattara’s regime fol-
lows Houphouét’s religion-friendly vision
of laicité (secular governance) and grants
subsidies to all religious groups, includ-
ing born-again churches. On 13 March
2016, jihadists killed nineteen people on a
beach at Grand-Bassam. Al-Qaeda in the
Islamic Maghreb (AQIM) claimed respon-
sibility for the attack, which COSIM and
all other Muslim associations condemned.
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