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4 Religious authority, social action
and political participation

A case study of the Mosquée de la
rue de Tanger in Paris

Valérie Amiraux

Introduction

Comparced with other religious leaders active in France or in Europe, Larbi Kechat
is certainly not a celebrity for a non-Muslim audience.! Names like those of Tariq
Ramadan, the notortous and controversial Muslim intcllectual now living in Great
Britain, or Dalil Boubakeur, the director of the Great Mosque of Paris (Grande
Mosquéce de Paris), are much more familiar than Larbi Kechat’s. He does not lead
a national federation and he did not take part in the highly publicized 2002-3
discussions that led to the creation of the French Council of Muslim Worship
(Conscil frangais du calte musulman, hercafter CFCM).2 He ravely participates in
talk shows and does not make public statements when something happens in the
Muslim world. As he once said to me when 1 asked him to introduce himself
at the beginning of a round-table discussion 1 had organized to discuss a report
dealing with the discrimination of Muslims in Europe,® ‘1 can’t he classified’
(‘je suis inclassable”). The man’s position, relatively popular among Muslims
in Paris and its neighbourhood, but also among journalists, Jocal politicians,
researchers, and academics can indeed hardly be located on the Islam de France
map, which at the time of our exchanges and conversations was in the process of
being completely reshaped by (he implementation of CFCM.

Born in Algeria, Larbi Kechat is discreet and favours back stages to front
stages. He is nevertheless a well-known figure for Muslims living in France, at a
national, but in particular, ata local level. He is known as the imam of the mosque
that is inside the building hosting the Social and Cultural Centre of the Rue de
Tanger, in the 19th arrondissement in the north-eastern part of Paris.* Part of
his popularity among young Muslims appears to be due to his decision to preach
in French instead of only in Arabic. Two major events have also contributed to
his Targer visibility in the media. First, in 1994, the then Minister of Interior
Charles Pasqua had Kechat (along with twenty-five other persons) placed under
arrest in Folembray. They were charged with Islamist militancy and accused
of incitement to hatred of the West. After three weeks, Kechat was released,
in particular thanks to the mobilization of several intellectuals and religious lead-
crs from various communitics. Following this episode, ‘Monsieur le Recteur”’, as he
is called.® decided to Taunch regular seminars and conferences on Saturday afternoons
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in his Centre, inviting Muslims and non-Muslims, and religious and non-religious
scholars to discuss social problems and political questions. The second event
that attracted journalistic attention to the Rue de Tanger was an attack on the
mosque in March 1997 that ended in one person being injured. In the course of
investigations by the police, a large amount of cash was discovered in the private
residence of some members of the association, apparently to be sent (0 Islamic
organizations abroad. The most recent accusation against Kechat’s mosque
concerned the presence of young activists involved in radical movements, who
were allegedly recruiting young French Mushim volunteers to be sent to Iraq.®
To sum up, during the past fifteen years, Kechat and his Centre (including the
mosque) have been quite systematically presented as ambiguous in their poli-
tical and religious acquaintances. Both logically became targets of active police
surveillance.

My focus in this chapter will be on the Centre itself, located in the same building
as the mosque, on the Centre’s local significance, and on the way Larbi Kechat
managed to become such a popular focal religious lcader, with an appeal far beyond
his strict religious domain of competence, and far beyond the community of
Muslim believers. I met with him on numerous occasions between 2000 and 2004,
had discussions with some of his collaborators, mostly women, and attended some
of the Saturday conferences, observing the settings. However, [ did not conduct
systematic interviews with the visitors (Muslims or non-Muslims) of the mosque,
and T cannot provide the reader with an assessment of the profile of the mosque’s
regular audience.” In the first part of this chapter, ] focus less on the individual life
history of Kechat than on the Centre’s trajectory, roughly since the 1970s. This will
provide the background, first, for an analysis of the transformation of religious
ithority in secular contexts and, second, a broader exposition of the different paths
(o civic participation for religious associations.

i

The setting

Wilhout pretending to provide an accurate and exhaustive biographical picture
ol Kechat, 1 open this chapter with some pertinent information on the life trajec-
tory of the Rue de Tanger’s leader. My intention is not to present a life history
:\_J.c of analysis, but it will be difficult to speak of the institution without some
ound on the rector and on the circumstances that caused him to have such
impact on the Centre. Indecd, the dynamism of the place is intimately linked
wilh the personality of Larbi Kechat and both stories merge and overlap.

Iarbi’s itinerary: from Constantine to the Rue de Tanger

was born in Algeria near Constantine before the end of the 1940s.3
ince to study in 1972,

Kee

I was stady
!

pencral linguistics at Paris 111 and sociology at Pa s 1V,

flowi pht by Georges Balandier. | was so young at that time!
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I met Bani Sadr (the Iranian revolutionary and future president) there too!
was a PhD student of Balandier.

Kechat was, with other Muslim st

lents whom he met at the Sorbonne, involved
in the activitics of the first Muslim students’ association (the Association des
tudiants Islamiques de France, hereafier AEIF),? which was established in 1963,
He came under the influence of Mohammed Hamidullah, who later on gave regular
Sunday lectures in the mosque of the Rue de Tanger. !

Larbi was the first of his family to migrate to France: “And | am the first in the
family who has access to Western culture’. He likes to tell the story of his father
who put him in contact with the oral culture of migrants, Alge
from France for the holidays.

s coming back

My father was famous in the region of Constantine. At that time, workers
used to migrate without their family. T forgot to tell you that I discovered
Paris thanks to the addresses on the letters sent by migrants to their families!
People brought those letiers to my father, perhaps a hundred letters each
week: because most women could not read or write, the mothers and wives
were queuing in front of our house. And I heard my father reading these
letters. ... The same happencd with boxes that were sent and then distributed,
also cvery two weeks; my (ather distributed money that was sent from
France. During the holidays, all immigrants came to visitus. ... When I came
to 1 questions, in particular why were these women
unable to read? Then, how come all those people trusted my father so much?

wnce, | had scver

Kechat does not hold a degree in traditional islamic studies delivered by one of
the renowned Islamic universitics

s religious training was mostly ‘home-made’.
By that I mean first that he reccived some religious teaching locally, in Algeria,
before his departure for Paris. Sccond, this religious education was mostly provided
in private by his father and grandfathers who were all local religious figures.

When [ was a kid, | lcarncd the Quran. [ went through a double training then:
I went both to the French school and to the Quranic school. Then | received
a higher level of religious cducation under a sheikh who had a good local
reputation. It was obvious that the teaching of Islam and Arabic in official
institutions in Algeria was worthless. I had the chance to have a sheikh who
was both extremely good in Islamic knowledge and a spiritual father at the
same time. He had a double authority, spiritual and intellectual, Sheikh
Omar Abu Hafez, in the region of Constantine. ... I never followed a curric-
ulum in the biggest Islamic institutions. And | don’t regret it. ... When |
happen to speak with Egyptian, Syrian, Middle Eastern ulama such as [the
Egyptian Muslim Brother] Sheikh Muhammad Al-Ghazali ... or [the Syrian
scholar] Sheikh Sa‘id Ramadan al-Buti, they ask me where I studied. I say:
in Algeria. “Where in Algeria?” Everybody knows there is no university there
for that.
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I ¢ of not having a formal degree from a recognized institution, Kechat clearly
enjoys lepitimacy as a person of religious learning, besides being widely seen as a
wise. independent (regarding the French “Muslim politics’), and responsive leader
Iy speaking) — qualitics that need to be analysed.

docs not want to speak much about his own itinerary. ‘The particulars
of my life do not bring much to the understanding of the world’. It is hard to
disentangle the impact of external mentorship and personal efforts at self-educa-
tion in Kechat's training. His reputation as a leader and a man of wisdom as well
as his profound personal commitment to the survival of the community goes
back. af least, to the 1970s, when he was involved in the precursor of the current
mosque, then located in the Rue de Belleville. Through the years, Kechat has
assigned himself a pa ticularly difficult task consisting of encouraging the
Muslim audicnce to an active and committed citizenship, with no tolerance for
ignorance and passivity. His ability to articulate scriptural religious knowledge
with incentives for commitment in civic life is particularly salient in the final
statements with which he concludes the Saturday conferences. Certainly, Kechat’s
Jyricism plays a role in his capacity to move (in both senses) Muslims attending
the conferences. For the occasional visitor, his Jyricism and flowery style may
at times appear excessive or even ridiculous. But regular visitors appreciate that
Kechat’s style as a speaker stands in the service of his mission of the conciliation

of spiritual and social needs (‘la verticalité et [horizontalité’) towards the imple-
mentation of a peaceful social cohesion.

When concluding the Saturday conferences, his particular attention to the
linguistic form and his poetic enthusiasm never stop him from correcting the most
radical attendants, to reaffirm his commitment to “an enlightened and active citi-
zenship’ (‘une citoyenneté active ef éclairée’). Most of the topics of the Saturday
conferences are related to issues of social exclusion and marginalization (AIDS,
drugs, prisons), violence (war and political violence in particular in Muslim contexts),
and equality (gender, poverty, sccularism). On these arguments, Kechat seeks
harmony and active interaction between faith and citizenship. Social action and
spirituality can, in his view, go very well together: ‘I cncourage people not to
forget the “how” while thinking of the “why”’. Expressions that recur frequently
in his scrmons and speeches concern the complementarities of verticality (the
relation to God) and horizontality (social integration), of love and solidarity
(one of his favourite metaphors is that of joining hands in order to reach ‘the
True, the Good, and the Beautiful®). He therefore appeals to solidarity and conso-
Jation (‘une solidarité réconfortante’), to intellectual curiosity and understanding
(‘exploration’, ‘connaissance stimulante™), and to love of God and one’s neigh-
bours (‘wdoration de Dieu, amour des siens ef des aufres’). We find him oscillat-
ing all the time between the position of a moral counsellor, mobilizing a religious
repertoire of responsibility (‘God has enabled us to do so many things’), and the
position of a political mediator, referring to the Republican framework of equality
with pompous metaphors.

As mentioned above, Kechat has been involved in the mosque of the Ruce de
nper even before it moved (o its current neighbourhood. The beginnings of the
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mosque and its congregation were in the Rue de Belleville, about two kilometres
south-cast. Abd el Kader Ben Ahmad, the Algerian owner of a small hotel in this
neighbourhood, opened a prayer room there for the migrant workers and students of
the neighbourhood. This early mosque was not under the control of any single
group or association; there was for instance also a Tablighi group that used to
o,o:m_,om.,:.o here.'! Leading personalities in the mosque were mostly Algerian and
Egyptian (the imam, for most of the 1960s, was an Egyptian). The room was soon
too small to accommaodate all the believers — especially students — who wished to
perform their daily prayers there. Towards the end of the _coc,f._.o:oé:o_;
of the ncighbourhood began and, as a temporary replacement, the nearby church
of Menilmontant offered the Muslims the usc of part of this Catholic house of
worship as a prayer hall. They stayed there until the end of the 1970s, when the
mosque moved to its current location in the Ruc de Tanger.

We had an immense space in this church. ... We arranged for a door and a
wall to separate the two spaces for worship. We had hidden the images, the
icons, very quickly. This place was available cvery day, for the five daily
prayers. A lot of believers came and joined our congregation. Gradually, the
Great Mosque of Paris was abandoned by Muslims who came to us.

And so the mosque of the Rue de Tanger emerged as the second important mosque
of Paris, in terms both of size and of number of worshippers, especially on
I'ridays and during festivities. The project of implementing a decent Islamic place
for éﬂ..ﬁ::q started in this context, and the support of Christian communities in
daris.'”

I'he place: the ad-Da‘wa mosque and the Social and
Cultural Centre of the Rue de Tanger

The mosque in the Rue de Tanger is in a senge the largest popular mosque in
Paris. (It is) less intimidating than the mosque on the Place du Puits de
PErmite in the Sth arrondissement (the Great Mosque of Paris). ... It is
commonly called the ‘Stalingrad mosque’, after the name of the nearest
metro station. Its real name is ad-Da‘wa, ‘the predication’. Since 1985, it has
been based in the old textile warchouse Bouchara.

(Ternisien 2002: 17)

Seen from outside, the building looked old but impressive, huge, high, and dark.
inly does not possess the external characteristics expected of a mosque:
¢ is no dome, no minaret, and no oriental design to distinguish it from the rest
of the urban landscape. Moreover, there is nothing to attract the attention of
ssers-by in this neighbourhood, and, as is the case with most other French
mosques, daily attendance is rather low. In her work on the perceptions and repre-
ions of the Rue de Tanger mosque in the local neighbourhood, Marie
ne nolices preeisely the extent to which the visibility of the place is related
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to specific practices and precise moments, in particular during the Friday prayer.
On Friday mornings, the crowded pavements suddenly make the existence of the
mosque more explicit to non-Muslim neighbours (Lejeune 2000).

Almost next to the mosque there is a state school, and it faces a church (the
Eglise Notre Dame des Forges) across the street. An Jslamic bookshop and a shop
selling various Islamic goods (clothes, food) have recently opened. Further in the
street, bakeries offer oriental pastries and sell Arab bread. In this specific area of
Paris, people are of mixed background, Muslims constituting only a part of this
diversity (not the majority), and the clientele visiting the Centre for religious
motivations is not exclusively local. The rector comments on the new, ‘O iental’
arban acsthetics of the strect as ‘ridiculous’; how come a mosque attracts such an
ethnic business? Is that necessary for the life of Muslims? ‘Does it mean that we
should stay among ourselves and continue to live here, in France, as we would be
supposed to do it in the country of our parents?’, wonders Kechat. The ‘orientali-
zation’ of the immediate neighbourhood contrasts with the absolute invisibility of
any external signs enabling the identification of the Centre.!?

This notion of visibility of Islam and identification as Muslims from outside by
outsiders relates to a key motif of Islam in Europe in the 1980s when ‘M uslims
sought room, figuratively and literally for the practice of Islam and Islamic prac-
tices® (Grillo 2004: 868). In the French context, Kechat underlines the necessity to
adopt the Tocal rules and adapt to an environment by confirming to the Republican
principles, i.e. those requiring one ‘to be discreet and polite’ (‘de la discrétion et
de la politesse’). By living as a Muslim in France, Kechat invites the believers to
integrate into the fabric of French socicty, not only to be in France passively
(Grillo 2004). Kechat enacts in his Centre the reconciliation of usually opposing
structures of justification. The first is based on French positive laws and the
French conception of the Republic. The second stems from a religious interpreta-
tion of Islamic norms and texts. In doing so, Kechat draws limits and boundaries
(what is absolute is Islam, what is pragmatic and concrete is the French context)
but performs his personal authority in organizing the dialogue and articulated
cooperation between the two repertoires. As expressed by Bowen, ‘Muslims partic-
ipating in these debates may take account of norms, laws and conditions prevailing
in France, as elements that are normatively external but pragmatically internal to
the debates’ (Bowen 2004: 890). Islamic norms and principles have a value of their
own, per se. However, they should not be considered, says Kechat, as contradic-
tory to French politics and Republican principles (freedom, equality, fraternity).
In this respect, Kechat’s Centre may be the unique Muslim site where these two
repertoires coexist and share a common territory — although this does not mean
that interactions are nuMerous.

Inside the building, social and cultural activities (conferences, mediation, Arabic
classes, literacy courses) are strictly separated from the religious and liturgical
he space dedicated to worship is completely isolated from the more
cultural and social activities, the prayer rooms being on the ground floor (a large
one on the left for men, a smaller one on the right for women}. A door opens to
the stai

ONCs.

e the visitor to the conference room, the administrative offices,

and a small library. The classrooms are upstairs and the Centre also has a restaurant
with a kitchen on the top floor where lunches are served during the conferences,
and iftars (meals to break the fast) during Ramadan.™ The mosque (which moved
here from Belleville in 1985) and the social and cultural centre (which started 1ts
activitics in 1994—5) are two separated cntitics sharing a common territory and a
unique Jegal identification as an association. Both do not attract the same audi-
ence but the circulation from one space to the other remains possible. Since 1996,
requests for permission to renovate, cxtend and cven reconstruct the entire build-
ing were being unsuccessfully submitted to the Pa municipality. Following
the Socialist Party victory in the municipal clections of 2001, under the new
mayor, Bertrand Delanog, full permission for the demolition (in July 2001) and
the construction of a new building {Scptember 2002) has finally been approved.'®
The project is ambitious and includes the erection of a dome and a minaret, an
open garden through which the believer can reach the prayer hall, and a front
building dedicated to the social and s of the place.'® The main
motivation for Kechat is the salub s ‘normalization’ in the
local urban landscape.

In France, questions about the bui

12 o mosques usually imvolve an unan-
swered dilemma: should a mosque be a place of worship or a cultural centre?!’
Going back to the mast important projects of construe jon of mosques (Strasbourg,
Lille, Marseille, Paris), this unanswered guestion seems to be common to all local
political debates that took place in relation with the perspective of having an
Islamic place of worship inu régost and Willaime 2001; Césari

1N se 3 (S¢

2005; Lejeune 2000). Besides, mosgues have also become a systematic target of
police inspection and surveillance, imams and religious leaders being also classi-

cal figures of potential threat to the national territory and to the Republican values
(Amiraux 2009). Since 9/11, their control became more intense and the eventual
deportation to their country of origin has become more systematic, not only in
France. In this respect, Kechat was a precursor as his problems with justice and
police started long before 9/11.

As mentioned earlier, he was arrested on 10 August 1994, at a period of greater
visibility of political movements linked to Islam in the Middle East, but also in
Europe. During the different discussions we had, he confessed to not having yet
fully understood why he was arrested on that day.

[ was leaving the Centre. It was really extremely hot. | crossed the street and
when [ came to the Church on the other side of the street, a car stopped. Two
persons came out, like in a movie. They surrounded me: ‘Mister Kechat 7 [
id yes. “‘Come with us. | said: ‘Where?” ... 1 wondered: were they robbers
or cops? | had never been an activist in France. So, me being arrested by the
police, why?

In telling me the story of his arrest, Kechat insisted on the dramatic and incoher-
ent part of it: more people came and at the end they were
money. nor 11D documents with him; he was very polite to them whi

- he had neither

fhey we
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rude in pushing him into the police car, threatening him with handenffs. Once in
the car, in violation of normal procedures, Kechat signed a declaration based on
a report issued by the Ministry of the Interior administration stating that he was
a threat to the Republic and an adversary of Western culture.'® Consistent with
his statements on the necessity to respect French norms and rules when address-
ing a Muslim audience, Kechat signed despite the fact that he disagreed with the
content, ‘saying to them that 7 was doing it in respect of the law of this country.
] knew that all that they were doing was against the law’, Kechat was first kept
under surveillance for a _.c<< hours on the fifth floor of the Paris police headquar-
ters on the Quai des Orfevres, heing interrogated about his alleged links to the
GIA (Armed lslamic Group) network that was accused of acts of terrorism. He
confessed to me that he was impressed by the huge police record on him. He was
then sent to Folembray, a military station transformed for this occasion into a
son with place for twenty-six persons.!

provisional p

I spent one month in Folembray. Then they transferred me here, to the Centre
in the Rue de Tanger, changing the detention into house arrest. They consid-
ered this my place of residence. | stayed here night and day, sleeping here
too, reading, working. ... During the first months, I was not NF;_S_.ENQ_ to
lcave the 19th arrondissement. ... Once, you know | was going to the hair-
dresser, | was convinced it was in the 19th arrondissement. And all of
sudden, I raised my head and saw that I was in the 10th! Oops! I immediately
made a turn because 1 went off the limits.

Kechat’s arrest had many effects on the local representation of the Centre. First,
since this episode, the rector and the mosque have been under close surveillance
by the police and secret services, whose officers usually attend the Saturday
conferences. It has become one of the usual targets for police services working
on Islamist networks and profiling specific leaders and places. Second, following
the mobilization of a ‘non-Muslim community’ of ‘intellectuals, academics, cler-
gymen’2 that prevented his expulsion from French territory, Kechat decided to
integrate this non-Muslim presence more explicitly in the activities organized by
the Centre.?! The scrics of Saturday conferences started shortly after his dismissal
from prison, as a testimony of his gratitude 52:2? non-Muslim French citizens,
who signed a public protest against his arrest.?2 One of the Catholic lcaders active
in the defence of Kechat stated in 2004 how stupid some of the documents drafted
by the police services were, and how dangerous was the impact these writings
have on uninformed public authorities (prefects or mayors for instance).?? Ex post,
this initiative taken by Kechat on the basis of his personal experience of unfair-
ness and in order publicly to thank the group of his defenders, ended up as a way
of confirming Kechat’s religious legitimacy amongst Muslims and of achieving
a civic legitimacy for non-Muslims. The next section of this chapter explores
Kechat's continuous work of mediation and dialogue between Muslim and
non-Mi zens, in the name of 1slam but also for the sake of larger French

iely.
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Activities and publics: an ethic of responsibility

Larbi Kechat’s mosque is ‘not only a space for prayer but also a “community
centre”, where pre-existing networks of solidarity come together and where vari-
ous rituals that mark Islamic family life — marriage, circumcision, death — take
place’ (Césari 2005: 1018). The demographic and sociological changes among
Muslim populations living in non-Muslim Europe have had a direct impact on the
way people ‘use” mosques. To a certain extent, their significance for believers
settled in European secular contexts has gained importance, helping the develop-
ments of intense networks of activities and socialization beside the sole praying
activities. The Muslim population :i:w in France is younger in the 2000s than
in the 1980s, and the individualization of the tie to the community of belief is a
common denominator. For the younger gencration, self-identification as a Muslim
and actually practising the religious obligations are not self-cvidently connected,
as they were for their elders; many of the young have distanced themselves from
the daily rituals even as they insist on being Muslims. 24

With the mave to non-Muslim territorics, the role of the mosques in the life of
the community of practising belicvers incvitably changed. They gained a renewed
centrality in the life of the communitics at farge, just as the position of the imams
became central for migrs intelligence services), who would have
looked down upon them of origin. Mosques became places to
meet, to get advice on daily concerns, _: orpanize celebrations, but also — as in
the case of the Centre of the Rue de Tunger ~ to deliberate about politics and
society, to compare one’s individual expericnees with those of others. The inven-
tion of some of these new functions of the mosque went together with the specific
needs of Muslims living in non-Muslim socictics.2’ In the case of the Rue de
Tanger, Kechat’s arrest provided the occasion for opening up mosques to activi-
tieg that were not strictly religious, and to invite non-Muslims to take part in
discussions in the Cultural Centre. At least that is the way Kechat justifics his
decision to launch this new set of activities in the 1990s. The Social and Cultural
Centre was created in 1994, the year he was arrested. He was already travelling
and giving conferences in the AEIF network of mosques in France and Europe.
‘At that time it was very discreet work, with no media attention. It was work on
the ground, with social workers, with students, etc.’

Kechat’s pedagogic project of the teaching of religious and civic value
promoted through activities other than those connected solely with worship or
rituals. Listening to people, welcoming them, helping them, developing solidarity
networks across various communities and in various matters (health, education,
civic initiatives), and mixing Muslim with non-Muslim audiences, are the chan-
1wcls through which Kechat’s C o::o is locally active.?® The local settlement goes
“beyond Muslims, and the initiatives launched by Kechat and his colleagues do
not address exclusively Muslims, “spiralling out’ from the restricted community
ol belief (Lichterman 2005). Tn his study of nine liberal and conservative
Protestant-based volunteering projects, Lichterman points c:_ the d
ing religion into civie life: people da other

s (and fater Tos
in their count

people b ings with re
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just using religious discourses (or private _uo:o,_,,,f,v to g.c::ﬂ mo.n:,ﬁ. _..,‘o_..:ﬁ._w_:..
,_wov\o:g limited readings of religion as ,_.owo‘:_.oo or ,_:.ffmo.w:.,_w: ﬂo_m..o.:oa., ,_ aoﬁ
commitment of a religious community to civic activities ﬁ_o.oy. create ,fo:,:.m,f Jm,
allow people to ‘think and talk about w_u:.m:::.m 9__..2.;_.»_,2:._55 _”_d_.o.ﬁ:.o_;_:m :r.
group’s own togetherness” (ibid. 18). Kechat __._:,f,_._,w:”my for owz.s::w_o how m.__o:__u,f
publicly articulate goals in religious _c::w .E:: civie ?:.@m:x_:n:, Bo,i;v\; ”v\
means of a language of solidarity, responsibility and mm:<o citizenship, ﬁ_ _NA_:mJ_nF_O
of justice and the public good referring to all sorts of _so_..h:,<oc.ﬁ_7:_:.w_ow, .«<.:o,.
at the end also encompass societal values.?” A good person, in Kechat’s _.a:m_o.‘:,y
terms, overlaps with a good French citizen z.:m_ helps 26. implementation o._ z
good society. Religion is here to support :E. :ss.E_so_:mr.oz of a mon.ﬁ._ ma.g_ ,_:.&
citizenry, to understand the civic roles of active m_w_mm:m é_.:g. the s_:c:‘_o:v_gww_-
zon of ‘producing history together” says Kechat.”® The H.o:muo:m language Aur_w.,
fore sustains a sense ol connection to society as a «<_5_P which more mo_c_E_%
languages would probably be unable to transmit, being based on individualism
(Bellah ct al. 1985).

The Saturday conferences: debating religious
and secular topics

The Rue de Tanger Centre has more than one activity to oz,)o_” to its vi ._wo_.z. ] r,o.zo
activitics can be classificd into three clusters: cultural Qomo_:_.ﬁ activities, _.ﬁ.oy.ﬁ__v\
the Quran and Arabic), social (Saturday con ‘,.o_,Ao:oo.f,v,,m_a ~.o__m,5.:z m_ ._~_<.a_. _:.‘& .ﬁ_
mosques, and also religious seminars in the Oo::.&.. _.:o oo:._.a_a:.coV o_m,__.g._‘&_u.n

once a month on Saturday afternoons are the core activity, besides the more trad _”
tional initiatives like teaching Arabic and Islam.? Undoubtedly, the .ooio_.o:oo.v
are the most well-known and visible activities of the Oo::.o..me_,_:_ g in O.o.ﬁ,OGQi
November and going on until June, and the final oﬁ.u:?_,o:.oo which lasts an o_,#,“_o g.m&u
they give the visitors of the Centre the opportunity to _._ﬁo: mo ufamas, mo&.o_:._oww
activists, politicians, journalists, and 03::‘0:-.5.“%9.4 discussing a wo_s_.:om_wo?o.~

The participants include people not residing in _um.:m, Eﬁ also not N.,_EWVJ \ﬂosﬂﬂ
speaking 3! In that casc, the simultaneous translation (quite regularly __o__j \. ‘_2 u._:
and English) is organized by the Centre. The translator, who may be a Eo_.ju: as <<o .
as & man, sits among the speakers and also :.m:m_iom. the m_:oz:mu:-m::_-s:y(«m_w
session _d:oésm the lectures. From 14:30 until 20:00 with a break ._.o_. the prayer, .
presentations by the invited speakers are followed by a Q:@m:o_.fm:.g-m:méw_
session with the audience. Everything is sn_oo-_..oogﬁ_oa. No question _f forbid-
den, no subject taboo. People can choose to ask it directly or to write 1t aoé:w In
that case, once the questions are written and given to the m_uwm.xo_.v. m_:o‘susjo:,f_vﬁ
onc is free to read it or not. Kechat does not provide Eo ?:.P__o__x::m with rules to
follow but the organization of the afternoon obeys an intangible Eoﬁooo# ?.omo:..
tations arc made one after the other, following an order pre-decided by Kechat
(hut it can be changed for matters of convenience and some _Joo_.:.a need to _o:<¢o.
3. Usually, the highest religious authority .ﬁ_qo:_?.m: :6 w_:_. It is both a matter
so, implicitly, ol este

end the entire session, and
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hicrarchy between discourses. The most welcome moment of the Saturday after-
noon conference is certainly the final speech, invariably given by Kechat.
Depending upon his feeling about the afternoon, and depending upon the attitude
of the audience (passive, patient, provocative or disre specthul of the speakers),
the concluding speech by Kee
passionate and tyrical.

at will be more or less vehement but always

The themes of the Saturday conferences are often said by people from the audi-
ence to be ‘hot issues™ or ‘sensitive fopics’. Moreover, non-Muslims are very
often surprised that such issues like d
issucs, gender and sexual aspects of soc
be Tegitimately discussed inside an |

s or HIV (indirectly touching upon moral
interaction) can be considered issues to

mic Centre. Relying on Lichterman’s
study of how religion is made quictly public by the Protestant volunteer groups
he studied, Kechat’s Saturday confercnces cor spond to the definition of an
ena for ‘agreeing to disagree’ in a respectful coexistence (Lichterman 2005:
68). In Kechat’s case this means that very heterogeneous audience listens
quictly to a contrasted bunch of speakers f: king about controversial issues such
as bio-cthics and cloning. De facio, Muslim liberals and Muslim conservatives sit
together in public and among the speakers in the Rue de Tanger. The same thing
can be said about non-Muslims, All sorts of voices
on these Saturday afternoons. What makes them
other so quictly during the S
in Kechat’s personality. The

1 be heard at Kechat’s place
together and tolerate each
crence routine? Part of the answer lies
remains seeu

- in the sense that reli-
gious convictions are not af stake or checked to let people attend the meetings.
During the course of the conferences, no activitics are conducted that would attest
areligious proselytizing project from the Muslim side. The speakers are usually a
mixture of local actors, politicians, cxpe intellectuals, academics, journalists,
and theologians; and they include women as well ag men, converts and non-
Muslims as well as born Muslims. Kechat remains, however, conservative in his
selection of the religious authoritics he invites to speak: these are often conservative
religious figures (such as Hani Ramadan, or Sa‘id Ramadan al-Buti) or imams of
the AEIF (for instance M. Daffé from Bordeaux). He also invites Muslim figures
that, in a way, could be said to be his own competitors in terms of leadership
(Mohammed Arkoun, Tarig Ramadan among others). Kechat takes care that no
controversial voice from the Muslim side can be heard,® preferring to leave it to
non-Muslim speakers, in particular women, to voice subversive and original

discourses.™ For instance, Kechat is very cautious when inviting people to the

conference dedicated to the national women’s day: he avoids the men-talking-

about-women type of round-table,’® pays attention to the complexity of the debate

and its non-religious impact, and shows respect for the diversity of Muslim

women when dealing with the issue.

The audience is very heterogeneous. Muslims from all over the world come
here. People of different ethnic origing and belonging to different generations
mingle and listen together to the speakers. Women and men are not requested o
J1 e parts of the room, but “naturally’ Muslim women tend fo sil together
onone side and men on the other. Fowever, as the non-Musli
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their seats freely, Muslim women end up sitting next to men and the audience is
not strictly gender segregated.

Whereas it was initially probably conceived as an element of a network serving
the interests of the AEIF, the Rue de Tanger mosque has ended up being an
autonomous site for meetings and exchanges, open, and without any attempt to
control the audience: there is no need to say your name, questions can be posed,
and comments given in writing and anonymously. The Muslim audience attend-
ing the Saturday conferences reflects the diversity of the Muslim population in
France. This can also be said for the worshippers coming especially for the Friday
khutbas: as unusual as it may seem in the European context, the mosque of the
Rue de Tanger is a multi-ethnic one. People come from the vast Parisian suburban
districts, from far beyond the local neighbourhood. One of the workers of the
Centre explains that, for instance, every Friday morning, people call before coming
to be sure that Kechat will be conducting the prayer himself.

Non-Arab Muslims and non-French-speaking Muslims attend the conferences.
Usually the Centre takes care of a translation from French into Arabic and vice
versa. At the time of my research, this was done by a young girl who had recently
arrived from Algiers to study American civilization at Jussieu University. 3¢ The
audience’s profile is as diverse as the speakers: local imams (preaching in Paris,
Evry, Montreuil, Saint-Denis), leaders of Muslim associations, local city hall repre-
sentatives, social workers, doctors, teachers, students, journalists, housekeepers
waiting for their children who are being taught Arabic on the second floor of the
Centre, curious neighbours, Muslims and non-Muslims.

Considering the variety of people attending the conferences (and more largely also
visiting the mosque), language is not only a minor cosmetic issue in this analysis of
the Centre’s radiance and Kechat’s influence. ‘French Islam is a cultural, lingu
financial, political and theological enterprise’ (Caeiro 2006: 71). Historically, French
is as central in the republican symbolic apparatus as the flag, the national hymn, or
the principle of laicité. Few EU member states make an explicit reference to the
national language as the exclusive official language in their Constitution; France is
one of them.” French is the language of communication in the Centre, even if it
provides a translation into Arabic for the programme (sent out at the beginning of the
year), on some parts of the website; and Arabic is occasionally used by Kechat to
shout at some people in the audience who, he feels, do not get his message if it is
expressed only in French. Language became an issue for the Minister of the Interior
after an unpublished piece of research on imams in France was conducted on behalf
Fthe Interior in 2004-5, in the framework of a larger reflection on

of the Ministry of
the training of imams. [t gave the following results: out of the 1,200 imams working
in France, one third does not speak French at all, or with enormous difficulty, one
third has an average level, while the final third speaks fluently (Godard 2005: 28).
But as pointed out by Godard, one should definitely stop equating bad linguistic
skills with low theological training. ‘The imams with the worst command of French,
the Turkish imams sent by Turkey’s official institution for managing religious
affairs, Diyanet, are probably the best trained and certainly the imams with the
highest number of degrees and diplomas’ (ibid.).
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The proliferation of activities besides worship:
from spiritual to civic commitment

The opening of places of worship to non-spi I types of activities is not exclu-
sive to the Rue de Tanger Centre. Various religious associations have made great
efforts to reconnect with youngsters, for instance by developing more social
activitics. The rationalc behind the opening up to non-spiritual domains often lies
in the need for visibility in the city. Finding out new ways to practise social inter-
action with youngsters is also a preoccupation of Kechat, who considers the
mosque as part of urban life, not as isolated from it because of an untouchable sacred
dimension. ‘We should not underestimate the social vocation of the mosque to main-
tain a check on socially deviant behaviour’, he says. One of Kechat’s internal
strategies aims also at rcconnecting young Muslim people who are ‘alienated
from the mosques’ (Lewis 20062 174), thus accepting the risk that some of them
may be implicated in radical political networks.>® The mosque remains the central
place for all religious activitics, but it also becomes a partner of local initiatives
for the management of exclusion and violence for instance. The people visiting
the place therefore arc of many different backgrounds, without excluding any
type of believers. Sacred space enters politics through participation in civic
initiatives and various types of voluntary associations. Kechat, however, emphasizes
that there is a distinction between both types of actions: praying or commenting
upon religious texts cannot be assimilated into political activism.

The presence of women in the Centre, who are in charge of various activities,
is not without some problems. The fact that women are visibly active on the front
stage in an Islamic Centre has not given rise to controversy among insiders, but
the public visibility of women remains problematic for many traditional men, and
speaking to unrelated women is cven more difficult for them. The mosque and the
Centre share certain facilitics, such as the telephone switchboard, which is some-
times operated by young female volunteers. These young women told that several
callers hung up when they heard a woman’s voice. Similarly, men sometimes hesitate
to enter the building when they sce women at the entrance door welcoming visitors.

The Centre is also involved in various mediating activities implemented by the
neighbourhood council, such as actions against violence at school, the rehabilita-
tion of old buildings, and after-school tutoring for children who need it. Kechat
is also a partner in a collective anti-crack initiative of the Stalingrad neighbour-
hood 3 Addressing educational, health, and civic deficits of various kinds in the
local community of citizens appears to be a priority for the Centre’s leadership.
One of these mediation activities is cven based in the Centre. The Social and
Health Mediation point (antenne de médiation sociale et sanitaire) was opened in
2002 and reaches out to vulnerable groups among the local population (migrants,
single mothers, youngsters). By promoting mediation in social and health problems,
Kechat intends the Centre to commit itself to the fight against social exclusion,
and to provide social assistance in two domains in particular: access to care
and health services, and improving the education of people from other cultural

hackgrounds.
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The coordinator of these activities at the time of my regular visits to the Centre
was Fatma, a typical representative of how activism may lead to the opening of
new professional opportunities and to the ‘professionalization’ of activism. A
mother of three children, she is from Algeria. She studied history but broke off
her studies in order to raise her children. She has always been engaged as a volun-
teer in local associations in her neighbourhood (in the 18th arrondissement).
Once the children were a bit older, she was admitted to a course of public health
mediation in the Paris hospital designated for training such mediators. ' Once she
had obtained her degree, she started working for the Centre. At the time we met
in 2003, she was working as a permanent staff member three days a week, being
also the respondent to the mediation phone line (available seven days a week).
She defined her mission as one of cultural brokerage (*je suis un décodeur culturel’),
trying to improve the communication between individuals and institutions Eooﬁo._.m,
nurses, but also administrative staff). Through the interaction that she has with
the public administration, she notices the lack of competence when dealing with
people who are not French citizens, or with French citizens from different o.:_::.m_
and national backgrounds. The administrative staff and the public service arc
‘culturally too far removed from people’s needs. | identify more quickly the
needs’ (ibid.).

The development of such an activity centred on mediation in health-related
matters is in itself not so much of a surprise. In Kechat’s view, being a committed
citizen goes together with being a good Muslim. The necessity to commit oneself,
to be publicly involved as a secular aspiration, to act out a socially useful role on
behalf of the religious message, illustrates the social utility of religion in a secular
environment, with a corallary conception of beneficiaries not being restricted to
the community of believers. Just as the Saturday conferences organize a ?.E.mo
between a religious association (the Centre) and a larger social group, the media-
tion activities contextualize the role of a religious group.*? This connection to a
‘wider society’ is primarily based on local and immediate surroundings (non-
Muslims attending the Saturday conferences are either brought along by some-
body or are acquainted with the Centre as local actors) through the identification
of sensitive topics that need to be discussed with the right persons Aoo:%ogjoo
and skills) in a ‘safe’ or protected environment which does not harm the ‘cohesive
togetherness’ of the Centre (Lichterman 2005). .

The Mediation point is therefore a natural extension of the Centre, a bridge to
the immediate environment and a way to create relationships with the neighbour-
hood and the immediate environment. As Fatma rcadily admits, in her role as a
mediator she sees herself taking over part of the tasks that traditionally would
have belonged to the rector’s domain of competence. Kechat delegates to her
the part of his activity that is not strictly spiritual, for instance when it comes to
mediating between members of a family about mixed marriage. On certain topics,
however, Fatma admits that she does not feel competent to answer specific ques-
tions and demands. As an example, she mentioned the case of a young Muslim
woman who was pregnant and wished to get an abortion. She came to the
 of her project,

N
v

Mediation point both (o receive support in the admini

Religious authority, social action and political participation 79

but also to get a religious opinion on her choice. Facing such a request, Fatma
says ‘I am not qualified’, declining any authority in this matter.

Operating at the intersection of spiritual counsclling, moral exhortation, and
social activism, Kechat’s role transcends the traditional boundaries of public
and private spheres, and he appeals to civic as well as religious values without
appearing lo prioritize one over the other. Kechat is not enunciating norms
pertaining to worship but instead suggests guidetines for civil commitment. His
activities constitute a vivid i ion of Casanova’s thesis of the deprivatiza-
tion of modern religion (Casanova 1994). 11 one considers that secularization is
composed of at Ieast three dimensions (differentiation of the secular spheres from
religious institutions and norms, decline of religious belicfs and practices, and
marginalization of religion to a privatized sphere), deprivatization, in Casanova’s
terms, refers to the fact that religious traditions of different kinds arc refusing to
accept the privatized role which theorics of modernity and sceularization have
reserved for them. Religious belicfs cease (o be a matter of purcly personal pref-
erence and again become the subject of public argument (Amiraux 20006).
Concurrently, numerous public matters are re-moralized, and religious authorities
intervene in the public sphere of civil socicty discussions by bringing in cthic
notions. The rethinking of the relationship of religion and modernity imposes a
reinvention of the way religious associations and other church-based communitics
relate to the public and behave as civic partners.

In other words, common norms cannot be presupposed as the premise and
foundation of a modern social order but, rather as the potential and always
fragile outcome of a process of communicative interaction. ... Through such
a process of communicative interaction in the public sphere of modern civil
societies, normative traditions can be reflexively reconstructed — that is,
rationalized — and the differentiated subsystems of modern socicties can be
made responsible to a publicly defined ‘common good’. By going ‘public’,
religions as well as other normative traditions can, therefore, contribute to
the vitality of such a public sphere.

(Casanova 1994: 230~1)

From his lyrical narratives about articulating vertical spirituality and horizontal
social solidarity to his management of the internal tensions inside the audience
and the speakers, Kechat makes possible a connection between a religious-based
group togetherness (Muslims coming to the Centre motivated by religious
considerations) and the broader socicty of non-Muslim French citizens (the non-
Muslim speakers and listeners). With specific skills and a recognized competence
for going public (in particular an undeniable talent for public specches and rong
personal charisma), Kechat ends up being an intermediary figure of a rcligious
Icader. On the one hand, he affirms the centrality of religious (Jslamic) valucs and
messages in social life, and of exerting an internal authority for the Muslim visi-
tors of his Centre (and not claiming to address or to represent a larger group of
Mustims). On the other

nd, he seeul of the

v a way the internal )
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Centre and makes of this internal secularization (separation of sacred and ._z.o._,,ﬁ:a
activities, relativizing his own veligious authority on social issues vv\, inviting
other forms of expertise to speak next to him) the necessary condition mo_.. o,w:&,
lishing dialogue. In the Tast section of the chapter, I shall return to the diffcrent
aspects of Kechat's authority, spiralling in and out, and m_:.:_ attempt to ¢
ench context of action.

ction with the scculan

specific int

The autonomy of leadership and authority

Comparcd to other Muslim lcaders, Kechat turns _u_ﬁ_o._A 8,”._. more _::..oo_::_
conception of his own duty and role towards the community of his fellow o:_.No:,f,
(‘mes concitoyens®), referring to people sharing the same space and 8:_8@
whether Muslims or non-Muslims. In line with his conception of the mosque’s
‘capacity of social control” over the neighbourhood, he assumes the g.:m_ :,u_o of
local organizer and parish authority (‘curé de paroisse’). In I rance, this re __o_..m to
a traditional representation of the local involvement and 833_::@& of _.o:m_o:m
leaders, in particular Muslims. From the days of managing a colonial empire to
the recent urban riots, such community leaders have repeatedly been sxroa.ﬁo
intervenc and mediate between ‘vulnerable populations’ and state authorities
(Bouzar 2001). On many points, the initiatives taken by Kechat’s Centre, the
networks connected to it, and the nature of the projects carried out by the Centre
| civic associations, at the intersection of rencwal of local

are those of cld n of :
democracy, development of sociability, and affirmation of civic o:m,xmo_:w_# of
individuals (Barthélémy 2000: 81). Just as some studics illustrate the ties _u_.:p.::m
faith to rituals, Kechat's project of regular conferences and non-strictly religious
jator between religious duties, moral

activitics illustrates his wish to act as a mec
obligation, and the social environment.
Kechat's authority cannot casily be assigned to any of the three ideal types that
Weber distinguished; rather, it has some aspects of all three. Whereas he started
on the basis of a rather rational pragmatic one, he progressively moved towards
a more traditional one. Most of the regular visitors of the Rue de Tanger mosque
consider him a charismatic leader.® besides a more traditional type of authority
(Falbo. New, Gaines 1987). He can be considered as a clergyman (un :.:E..A.:d du
culie), due to his personal competences, his skills and his ﬁ_qoo_.mo‘ :..A::_:m (i.c. he
has legal-rational authority), not to mention the role of his family in >~mo_.§ A._owm_
authorities situating him in a traditional lineage of authority). As usefully distin-
puished by Abou El Fadl, Kechat both is an authority and has m:.:gou.:u\ (Abou El
Fadl 2001). The Saturday conferences have become proper rituals, zﬁ:.:% to
Keehal’s clergyman’s legitimacy based on his skills. Larbi Kechat bridges in one
ique site daily-life issues, spiritual matters, and broader topics related to :m_:o.:-
howod and civie engagement in the public sphere. The local success of the ‘m.oo::
| Centre of the Rue de Tanger is mainly based on Kechat’s ability to
¢ dual tasks of, on the one hand, working for the education of
:and on the other engaging with the social and cultural needs of the

and O

100d.
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His involvement in local affairs is not unrelated to his distancing himself from
the national debate on Islam in France and from forms of engagement at the
national level. Even though he was in one way or another also invited to the series
of discussions and meetings launched by the successive Ministers of Interior
since the mid-1980s, Kechat remains an independent figure among the Muslim
leaders, ‘a passive spectator” in his own words, and a discreet commentator. His
local legitimacy and long-term presence in the field are two central clements of
the fact that, notwithstanding his refusal to participate morc actively, he still
benefits from recognition as an important local partner by public actors. In carly
2005, when the so-called “19th arrondissement network” of young radical Muslims
Cla filiere du 19éme’) was uncovered, and when it appeared that some of its
members had a connection with the ad-Da‘wa mosque, the mayor and senator of
the 19th district, Roger Madec, made a highly public visit to the Rue de Tanger
to reaffirm his trust in the Muslim leader.* The discourse promoted by Kechat is -
one of building bridges, participating, getting involved in civic action, and not at
all one of claiming for exclusionary perspectives. Kechat prefers to communicate
discreet and quict signals of religious identity to the outside world. In that sense,
he is in synergy with a dominant idea in French public opinion: it is much casier
to deal with the ordinary Muslim next door than with an abstract Is]
remains scary. (See also Pictte 2003 on ‘ordinary’ religion.)

Kechat is extremely critical of Muslim leaders in general, and especially of
Muslims living in France.™ The French Muslim leadership is in his own words
‘defined by its intellectual poverty, which can be extended to the larger Muslim
population in France’. Besides saying this, Kechat denounces the absence of a
satisfactory sctting for the training of Muslim leaders and authori
gious ficld and mentions the ‘theological void on French soil’.

The main difficulty faced by the successive French Ministers of the Interior in
charge of this item was precisely to help the emergence of a representative board in
ademocratic context where politics and religion coexist without further connection,
the former being incompetent in what regards the activities of the latter. The imple-
mentation of the CFCM has thus been secen mostly as a symbolic and institutional
gesture of recognition made by the French State towards its Muslim minorities
(Zeghal 2005). The CFCM’s role fits into the post-1905 French Republican repre-
sentation of religion exclusively as culle, i.c. religions exist (and arc seen by the
State authorities) through their institutional settings: since 1905 the French Republic
does not grant official recognition to any religion (culfe), but it guarantees freedom
of worship (liberté de culte) to all. In the CFCM project, Muslims are considered
within the strict limits of the visible existence of Islam on French territory as a culte,
with its double material and symbolic dimension. The term culte in the French
context refers to two clements. The first one is subjective: faith or the belief in a
deity. The second is objective: a culte nceds a community that meets to practice this
helicf in the frame of ceremonies (Rolland 2005: 59). The CFCM is therefore a
system of management of the practical needs related to the life of the community
ol Muslin believers, organized around the mosque as a reference unit, that ended
up as a race for recognition of the power amplitude of Muslim leaders.

am that

ies in the reli-




When invited to comment on the CFCM, Kechat expresses hi
Golden Age of the 1970s:

the world was not as complicated as today and Islam was not yct fashion.
Later on, 1slam became a means to do things, to obtain titles. Earlier, _dow_u_o
just wanted to pray and learn. ... It was a time of brotherhood and discretion.

Indeed, following the provisions of the 1905 law, a regime of :j_q:o:_v.\ recog-
nized cults has been installed, slowly moving towards a regime of the :.o:EoA:x_v\
admitted’, and of the ‘religiously correct’, with the pluralization of the religious
field in France. In its dealing with Muslim religious institutions, the French state
has shown a clear preference for dealing with clearly identificd persons _.N,:__a_.
than with the institutions as such.*® The need for community docs not ﬁ_:j‘:w;:
with the heterogeneization of modes of believing (instable modes of identifica-
tion, eclectic references to different traditions). Paradoxically, it may seem that
this local and parochial significance of religious authority such as _Awo:i,m
opposes the project of public regulation of Islam by @S:m more o_q_q,o_.:::,wv\ to a
‘personalization’ of religious authority. Since the oﬂ.ﬁ:&_.m_:jo_: of the hﬂﬁ_/\_
Muslim religious clergymen openly operate on a competition market of religious
lcadership and authority. .

Kechat in the end is popular because of his public autonomy and his declared
independence. While in many cases, the authority of Mu .:\ _Qz_o._.,ﬁ has bene-
fited from cither high publicity in the media (as in the case of T : xm_::%_e or
official support by Muslim states (such as Dalil Boubakeur or mo:o_._u Bencheikh),
Kechat represents a growing tendency in France among local imams whose
authority stems beforehand from their capacity to create the local conditions for
a certain ‘spirituality’ of Muslims. With regard to people ,<_.5 were oAx_q.oﬂxA_ to
bad experiences of interaction with French surroundings (racism, h__zo_.::_:mm_o:,
targeting, humiliation, cxclusion), the scheme of the Centre, based on the unique
individual authority of its leader, may be understood as 853:_:Q..oo:r‘on_.
Kechat is, for instance, cxtremely strict in the matter of selecting his direct
collaborators, volunteers, or those remuncrated by the association.

I don’t need passive volunteers, those who only run after visibility inside the
Centre without being able to provide their commitment to a real spiritual and
civic meaning. The youngsters in particular frighten me, especially young
women: they are completely ignorant, with no culture at all of their own religion.
They do not make any cfforts and just express the wish to be there.

Empowering religious authority in a secular context?

The notion of authority brings together a double analytical perspective, practical
and theoretical (Cochran 1977). In the French context, religious authority cannot
be associated with the notion of power or coercion, or with that of legitimacy.
lts meaning, as reminded by Cochran, only makes sense in a community *?

13 SN BN i d P . an
ind poliiical participation 83

The different publics that regularly visit the Centre, the Muslim believers, the
persons requesting help and support, and the local associations, all contribute to
reinforce Kechat’s spiritual authority. But in the course of action the community-
belonging is challenged by the intimacy, the emotional tests, and the moral
commitment that the various audiences experience while sitting together. In the
Rue de Tanger, authority presents two dimensions, vertical and horizontal (Polanyi
1964). Indeed. as mentioned earlier in the text, this dichotomy is constantly presented
as central by Kechat in his own discourses.

In the master narrative of secularization various strands may be discerned,
emphasizing different aspects of the process (Martin 2005). One aspect that most
varieties have in common but do not equally stress concerns the decline of reli-
gious authority, or at least its retreat from central public position, as a central
feature of modernity and sccularity. As Mark Chaves observed, ‘secularization is
better understood not as the decline of religion, but as the declining scope of
religious authority’ (Chaves 1994: 750). This emphasis differs from what used to
be the dominant view of sccularization as the decreasing social significance of
religion (e.g. Wilson 1982; Bruce 1992), and suggests an interesting perspective on
transformations of religious authority in this process, where (religious) community
leaders may compensate for loss of religious author ity by seeking other forms of
authority.

I'argue here that Kechat has integrated the requirements of his secular environ-
ment (France) and that he has become a secular religious leader. In secular
contexts, the boundarics of religious authority, as compared those of other types
of authority (political, burcaucratic, educ tional), are hard if not impossibie to
establish. However, religious authority, as Chaves observes, can be distinguished
by a particular kind of legitimation; he defines religious authority as ‘a social
structure that attempts to cnforce its order and reach its ends by controlling
the access of individuals to some desired goods, where the legitimation of that
control includes some supernatural component, however weak’ (Chaves 1994:
755-6).

As we have seen earlier, Kechat is the initiator of an internal process of secu-
larization inside his own organization, mostly based on the dissociation of ritual
and profane activities. Both as citizen and as rector, he is confronted with secu-
larization in its many aspects, from the institutional and political limitations, to
the internal secularization of religious organizations and the individual ones
(decline of religious beliefs and practices, distance from rituals). France is a
highly secularized setting, in which local leaders such as Kechat cannot properly
speak out as religious leaders, but have to develop new skills and resources to be
cognized as partners for social initiatives.*® It is in particular the case in the
neighbourhood development policy, as in the local security programme (Demerath
and Williams 1992). In these sensitive issues, Kechat the religious leader
becomes a local social partner. In order to promote his Centre as a place where
conversations can take place, encouraging people to talk to cach other, to learn
from each other, to get educated and instructed in order to become good citizens,
thus being good Muslims, Kechat created a public stage inside his Centre. On this
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he inherited both his brother's name and his documents, hence the birthdate (1 946).
Tronically, he suggested me to contact the secret services, which would certainly be
able to give me his precise birthdate!

The AEIF was since its inception conceived as a network of Muslim students from
diverse countries. It can be said to be the first Muslim student association established
in France. The association was divided into two branches by the end of the 1970s. One
group followed what is called the Syrian Muslim brotherhood's leader position,
Issam Al-*Attar based in Germany (Aachen). L. Kechat used regularly to visit this
Aachen mosque to give talks there, in particular in the 1990s. A second group joined
the so-called Egyptian section of the Muslim Brotherhood. From this part came later
the Union des Organisations Islamiques de France (UOIF. Union of the I mic
Organizations of France). The AEIF still exists today, but does no longer has the Icad
as the Muslim Students Association (MSA), and stands behind the UOIF students
association Etudiants Musulmans de France (EMF, Muslim Students of France) on the
French university campuses.

Mohammed Hamidullah (1908-2002), an Islamic scholar of Indian background, is
known in France as the author of a translation of the Quran. He was one of the
members of the founding board of the Islamic Centre in Geneva, together with Sa‘id
Ramadan, and he made most of his career as an independent Teading religious authority,
on issucs related mostly to figh, in Western contexts (Europe and the USA).

‘Our Tablighi group used to meet at 15, Belleville street in Pa , said Rachid
Ghannouchi to Vincent Geisser in an inferview in London, July 2001 (quoted in
Ternisien 2005: 252-3). Rachid Ghannouchi is a Tunisian who lived in France during
his studies at the Sorbonne and who started his Islamist activism during that stay,
associating with different groups of Muslim students involved in varions types of

B

activism (including the Tabligh movement). Once back in T nisia, he became the
leader of the banmed An-Nahda party (Islamic Tendency Movement), before feaving
for London in 1991, where he still lives as a political refugee.

Since | have conducted the interviews that constitute the core of this chapter, things
have changed and the mosquc has been relocated to another site wai ing for the final
construction to be donc after the newly elected City Hall socialist administration
delivered the licence to rebuild the building. The city hall initiative to implement an
Institut des Cultures de I'Islam (IC1) in the near 18th arrondissement and its impact
on the local Muslim leadership from close areas is also excluded from this chapter.
lam referring here to the Centre before its modification, following the approval by the
Paris municipality to rebuild the mosque and add a minaret and a dome,

One thousand five hundred meals are served here daily during Ramadan by an asso-
ciation called *Chorba pour tous® (Soup for cveryone).

The socialist team of the Paris municipality has launched different ‘hest practice’
initiatives towards the Muslim Parisians. The most recent and certainly the most
ambitious one is the opening of a Fondation des cultures musulmanes in the 18th
arrondissement scheduled for 20 H). 1t will consist of a place of worship and cultural
projects in the same space. The local associations are associated with this project, and
a qualitative survey concerning the expectations and fears of citizens is currently being
conducted by a tcam of social scientists.

Images and photos of the project can be seen on the web site of the mosque at http://
mosqueeaddawa.free.fi/. For an urbanistic assessment of the project, see Sidi Mohamed
cl-Habib 2007.

More generally, this question is not specific to Islam and also concerns other religious
places, in the aftermath of the 1905 law on the separation between Church and State,
The order of expulsion stated that Kechat was an influential member of a political
movement advocating violence and promoting hatred of the Western world.

From a juridical point of view, the arrested suspects were assigned a compulsory
residence in complete violation of the law. Indeed, most of the persons incarcerated
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in I'olembray (twenty persons out of twenty-six) were expelled to Burkina Faso the
day before their trial should have started (six of them are still in Burkina Faso). The
six remaining persons were placed in forced residence (including Kechat). In 2005,
one of them was still in this situation. See Delthombe 2005: 210-11.

Christian Delorme (a priest particularly active in the Muslim Christian dialogue),
Monseigneur Gaillot (bishop of Evreux), and Monseigneur Deroubaix (bishop of Saint
Denis) actively supported Kechat during his stay in Folembray. Dalil Boubakeur was
among the persons who signed a joint statement in favour of Kechat. For an overview
of the media treatment of the Folembray affair and the portrayal of Kechat, see
Delthombe 2004.

“What my time in jail changed for me was my relation to politics. Not to culture or
French civilization”.

“When 1 came out and finally discovered the entire listing, I saw all these names of
scholars, intellectuals, opinion makers, clergymen, academics. And the idea came up:
why don’t we organize conferences here, at home, inviting these people to come
and talk’.

“I'ai pu constater combien des notes d’une stupidité atterrante pouvaicnt venir sur les
bureaux de ministres ou de préfets’, Christian Delorme, e Monde, 20 August 2004,
quoted in Delthombe 2004,

For an attempt to quantify this statement that most of the qualitative research shares
regarding Islam in Europe, and in France in particular, see Brouard and Tiberj 2005.

This can be said of other European countrics and is by no means something specific
to the French context. See the issue on mosques coordinated by Césari, in the Jowrnal
of Ethnic and Migration Studies 31(6), 2005,

In his intense and rather heterogeneous networking, Kechat has also been in contact
with ‘borderline groups’, in particular those linked with extreme right movements. He
is involved in the drug-fighting neighbourhood association, Les Peres de Stalingrad
(sec also note 35), and there have been allegations concerning the ‘friendship” between
Kechat and Jacques Cheminade, the leader of Solidarity and Progress (Solidarité et
progres), the French section of the US Labor Party led by Lyndon LaRouche.

Other Muslim leaders have developed such a position of individualized Islamic
commitment in a non-Muslim cnvironment leading to what certain scholars have
called a *civic religiosity” (‘une religiosité citoyenne’). See Frégosi 2000.

‘1 often say to my fellows that France and Islam only co-exist geographically. The
challenge to all of us, I, Muslims and non-Muslims, is to transform this geographical
proximity into a historical proximity".

Fourteen classes for around 400 pupils visiting the Centre on a weekly basis for one
or the other classes.

The annual final conference usually takes place on a Saturday and is followed on
Sunday by a more theologically oriented study group open to the general Muslim
public. For instance, on 11 January 2003, the afternoon was entitled *Stigmatization
and discrimination: live and let people live!’, as a celebration of the international day
of action on HIV and AIDS. Invariably, in the first days of March, a conference is
dedicated to women.

Travel costs for participants from outside Paris are reimbursed, and accommodation
may be provided if needed. The use of French for preaching in a mosque or prayer
room is not systematic. In most cases, Arabic (in a dialectal variant) is the language
for preaching. In England and Wales, Urdu is the dominant vernacular language
spoken in mosques, followed by Punjabi (14 per cent) and English (12 per cent)
(Peach 20006).

In some particularly hot discussions, it can even last longer. On 14 December 2002,
shortly after Nicolas Sarkozy. then Minister of Interior, had announced the signing of
an agreement between his Ministry and three Muslim organizations in France, people
stayed until 21:30, at the end of an afternoon discussing citizenship in Europe.
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Evoking the conferences of the Rue de Tanger (to which he refers to as ‘panel discus-
sions”). John Bowen mentions for instance some liberties taken by a translator, who
‘took it upon himself to render a very distinguished Islamic expert visitor’s words in
such a way as to completely reverse his meaning, in an effort to prevent divisions
within the Muslim community” (Bowen 2002: 5; Bouzar and Kada 2003).

Dounia Bouzar, who was invited to the final June conference in 2006, is perhaps an

exception. Dounia Bouzar is as difficult to classify as Larbi Kechat. By training, she
is a social worker (8dicatrice) and an anthropologist, who worked for almost fiftecn
years for the Protection Judiciaire pour La Jeunesse (P11, Judiciary Protection for
Youth), in particular in the north of France (Lille, Roubaix). On the basis of this expe-
rience, she started publishing books relating her professional trajectory to broader
reflections on Islam and Muslims in France (Bouzar and Kada 2003, Bouzar 2004).
She has a complex multi-cthnic background with Moroccan, Algerian and French
roots, and she converted to Islam in 1991, In 2003, she was asked by Nicolas Sarkozy,
then Minister of the Interior, to join the CFCM board. She resigned in January 2005.
In the Jetter she addressed to the President of the CFCM, she said her resignation was
motivated by her impression that the members of this institution were more interested
in their own positioning inside the Board than in discussing issues of serious concern
for Mushims living in France.

This contrasts with the way such debates are often carried out in France: see for
instance Tévanian 2005 on the gender dimension of French headscarf controversies.
Times are, however, changing and Kechat, who is translating his own words from one
language to the other, sometimes expresses his irritation and refuses to do so because
“afier all, everybody here should be speaking French’ (December 2002, following
the discussion on citizenship).

Other examples are Spain. Romania, and Bulgaria (Rouland 1998: 549, footnote 128).
See International Crisis Group 2006. Some indicators illustrate the difficulty of
mapping the Muslim audicnee. In a 2001 survey of secondary schools, 85,7 per cent of
Muslim pupils said that religious convictions were ‘important’ or ‘very important’ (0
them, without referring to a daily practice of this same rcligion (Geisser and Mohsen-
Finan 2001).

This association was created by fathers of different national origins, all living next to
Stalingrad square where crack and other drugs were being dealt. 1t came up as a very
controversial initiative, criticized by several other civic associations for its methods
(patrolling in the neighbourhood at night) and populist discourses. The association
(les Péres de Stalingrad) has a website where its tone and modalities of acting in the
public space are quite clearly exposed (http://www.entretemps.asso. fi/Stalingrad).

As indicated earlier in this text, all these data were collected before the move of the
Mosquc to a provisory site near Porte de La Villette while the building of the new
mosque was initiated.

The project of public health mediation was created in Paris in 1999, inside the Institut
médical dépidémiologic appliquée in one of the Paris public hospitals (Hopital
Bichat). Neither doctors nor social workers, the health mediators were conceived as
partners to improve access to health care and services for vulnerable populations.
Fatma was one of the 180 newly trained mediators. Applicants for this training were
asked to come with a project and were selected for their specific knowledge of vulner-
able population groups. Drugs and HIV were priority topics in the training. Financially,
the training session as well as the remuneration of the mediator is publicly fund
A bridge represents here ‘a routinized relationship that a civic group has to individuals
or groups that it perceives as outside the group® (Lichterman 2005: 44).

The qualification of Kechat as ‘charismatic™ came from different comments made by
Mustims and non-Muslims I met during the conferences. Journalists also refer to him
as such. The use of ‘charisma’ brings any social scientist to relate to the concept as
studied by Webcer, often restricting it to part of the Weberian theory, While Weber
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insists in his definition of the charismatic domination on the ‘extraordinary quality” of
the charismatic person, and of the exemplarity of his conduct, he also adds that the
point is not to assess whether or not this ‘charismatic’ quality is objectively rooted, but
rather to know how followers (Anhénger) cxperience and consider this extraordinary
quality of the leader (Fiilirery (Weber 1995: 249). The way non-Muslim people relate
to Kechat's charisma is mostly based on the perception they have of him through his
physical gestures and manner of speech during the conferences. During the confer-
ences, and only during this period of activities that take place outside of the prayer
room, Kechat is perceived as charismatic, not in the loose common sense, but in the
Weberian representation of “charisma’ as ‘revolutionary’: charisma is a rupture with
tradition, a break with the representation of authority as distant. Charisma exists as a
performance, here and now, in relation with a voice, a body, and all its related gestures
(Kalinowski 2009).

44 Young Muslims living in the ncighbourhood were being arrested because of their
implication in recruiting youngsters to fight against the US army in Jraq,

45 During one of our discussions, he explained his reserve towards Tarig Ramadan’s

‘simplistic populism’.

This may be illustrated by the outcome of a 2003 court case in which Larbi Kechat

sued the weekly magazine Marianne for slandering his Association Culturellc

fslamique. In the magazine, the association was called a dangerous fundamentalist
group. At the trial, Soheib Bencheikh, the mufti of the Marseille mosque, testified in
favour of the magazine, qualifying Kechat’s mosque as ‘rigourist’. The court (the

Tribunal de Grande Instance of Paris) put the Association Culturelle Islamique and

Kechat in the right, and sentenced the journalist and the editor of the magazine for

defamation of the rector ~ but not of the association.

47 With the following definition of whal a community is: *a community is a group of
persons who share a basic human value and who, at least to some extent, are awarc
that they share it. ... They may, as a church, share a faith and a hope, and a ifc of
action in faith and hope’. Community is therefore a ‘fusion of feeling and thought, of
tradition and commitment, of membership and volition” (Cochran 1977: 547-8).

48 For quantitative data related to religious practices of Muslims in France, sce Brouard
and Tiberj 2005. For instance, on the basis of their sample, they state that Mustims in
France do visit places of worship as regularly as belicvers of other denominations
(p. 27). When comparing Muslims from sub-Saharan Africa, North Africa. and Turkey,
they identify the same proportion of ‘no religion” (*fes sans religions’, p. 23) with a clear
connection between religious affiliation and generation.

46

<

References

Abou Eif Fadl, Khaled (200%) Speaking in God’s Name: Islamic Law, Authority and
Women, Oxford: Oneworld Publications.

Amiraux, Valérie (2006) ‘Speaking as a Muslim’, in Gerdien Jonker and Valérie Amiraux
(eds) Politics of Visibility: Young Muslims in European Public Spaces, Bielefeld:
Transcript, pp. 21-52.

Amiraux, Valérie (2009) *Suspicion publique et gouvernance de intime: Conurdle et
surveillance des populations musulmanes dans 1'Union curopéenne’, in D. Bigo,
[, Guittet and A. Scherrer (eds) Mobilité(s) sous surveillance: perspectives croisées,
:U/Canada (forthcoming).

Barthélemy, Martine (2000) Associations: un nouvel dge de la participation?, Paris:
Presses de Sciences Po.

Bellah, Robert, et al. (1985) Habhits of the Heart: Individualism and Commitment in
American Life, Berkeley and Los Angeles: University of California Press.

Religious authority, social action and political participation 89

Bouzar, Dounia (2001) L'islam des baniieues, les prédicateurs musulmans: nouveaix
travailleurs socianx?, Paris: Syros.

Bouzar, Dounia (2004) Monsiewr Islam nexiste pus: pour une désislamisation des débats,
Paris: Hachette.

Bouzar, Dounia and Kada, Saida (2003) L une voilée, I'autre pas, Paris: Albin Michel.

Bowen, John (2002) ‘Islam infof France: Dilemmas of translocality”. Paper rcad at the
13th International Conference of Europcanists, Chicago, 14-16 March 2002. Online:
<http:/fwww.ceri-sciencespo.com/archive/mai02/artjrh.pdf>.

Bowen, John (2004) *Beyond Migration: Tslam as a Transnational Public Space’, Journal
of Ethnic and Migration Studies, 30(5): 879--94.

Brouard, Sylvain and Tiberj, Vincent (2005) /'rangais comme les autres? Enquéte sir les
citoyens d'origine maghrébine, africaine ef turque, Paris: Presses de Scienc

Po.

Bruce, Steve (cd.) (1992) Religion and Modernization: Sociologists and Historians
Debate the Secularization Thesis, QOxford: Clarendon Press.

Caciro, Alexandre (2006) ‘Religious Authorities or Political Actors? The Mustim Leaders
of the French Representative Body of Istam’, in J. Césari and S. MacLoughlin (eds)
Enropean Muslims and the Seculur State, Aldershot: Ashgate, pp. 71-84.

Casanova, José (1994) Public Religions in the Modern World, Chicago: The Unive
Chicago Press.

Césari, Jocelyne (2005) *Mosque Conflicts in European Cities: Introduction”, Jowrnal of
Ethnic and Migration stucdies, 31(6): 101524, .
Chaves, Mark (1994) ‘Scc

72(3). 749-74,

Cochran, Clarke

y of

isation as Declining Religious Authority”, Social Forces,

(1977) *Authority and Community: The Contributions of Carl
Friedrich, Yves R. Simon, and Michael Polanyi’, The American Political Science
Review, 71(2): 546--58.

Delthombe, Thomas (2004) “Quand [islamisme devient spectacle’, Le Monde
Diplomatigue, August 2004, 11,

Delthombe, Thomas (2005) [1islam  imaginaire: la construction médiatique de
Uislamophobie en France, 1975-2005, Paris: La Découverte.

Demerath, N.J.and Rhys, Williams 1. (1992) 4 Bridging of Faiths: Religion and Politics
in a New England City, Princcton: P i

“albo. Toni, New, B. Lynn and Gaines, Margic (1987) *Perceptions of Authority and the Power
Strategies used by Clergymen’. Journal for the Scientific Study of Religion, 26(4): 499-507.

Frégosi, Frank (2000) “Les contours discursifs d"unc religiosité citoyenne: laicité et iden-
tité¢ islamique chez Tariq Ramadan’, in Fclice Dassetto (ed.) Paroles d islam: individus,
socielés et discours dans Uislam européen contemporain, Paris: Maisonneuve et Larose,
pp. 206-19.

IFrégosi, Frank and Willaime, Jean-Paul (eds) (2001) Le religienx dans la commune: les
régulations locales du pluralisme religienx en France, Geneva: Labor et Fides.

Gicisser, Vincent and Mohsen-Finan, Khadidja (2001) L'islam a I'école: une analyse
sociologique des pratiques el des représentations du fait islamique dans la population
scolaire de Marseille, Monthéliard et Lille, Paris: Institut des hautes études de la séeurité
intérieure (IHEST).

Godard, Bernard (2005) ‘Quelle formation des imams: état des lieux", in Fondation Res
Publica, Islam de France: O en est-on? (actes du colloque), Paris: Fondation Res

ublica, pp. 29-31.

Grillo, Ralph {2004) *Islam and Transnationalism’, Jowrnal of Ethnic and Migration
Stucdics, 30(5): 86 1-78. ‘




90  Fulérie Amiraux

mal Crisis Group (2006) ‘La France face a ses musulmans: émeutes, jihadisme,
ation®, Rapport Europe, No. 172, Brussels: International Crisis Group.
wowski, Isabelle (2009) “Le visage du charisme: Une page de Proust’, Théologiques,
17(2) (forthcoming).

icune, Marie (2000) ‘L investissement de |

ic comme support
cas de la mosquée
, under the supervision of

Adda’wa et du quartier Stalingrad dans le XiXéme a
Véronique De Rudder, URMIS, Paris 7.

Lewis, p (2006) ‘British ‘ulamas and the Politics of Social Visibility’, in G. Jonker
and V. Amiraux (eds) Politics of Visibility: Young Muslims in Euwropean Public Spaces,
Bicleleld: Transcript, pp. 169-90.

v, Paul (2005) Flusive Togetherness: Church Groups Trving o Bridge

America’s Divisions, Princeton: Princeton University Press.

1. David (2005) On Secularization: Towards a Revised General Theory, Aldershot:
Ashgate.

Peach, Ceri (2006) ‘Muslims in the 2001 Census of England and Wales: Gender and
Economic Disadvantage', Ltlnic and Racial Studies, 29(4), 629-55.

Pictte. Albert (2003) Le fait religieux: wme théorie de la religion ordinaire, P
Economica.

Polanyi, Michael (1964) Science, Faith and Society, Chicago: University of Chicago
Press. :
Rolland, Patrice (2005) ‘Qu'est ce qu'un culte aux yeux de la République?’, Archives de

sciences sociales des religions, 129: 51-063.

Rouland, Norbert (1998) ‘Les politiques juridiques de la France dans le domaine lingt
tique”, Revie frangaise de droil constitutionnel, 35: 517-62.

Sidi Mohamed cl-Habib, Benkoula (2007) ‘La mosquée de la rue de Tanger (Ps
et son cnvironnement socio-économique’, Urbanisme, 357 (Nov.~Dec.): 82-5,

Ternisien, Xavier (2002) La France des mosquées, Paris: Albin Michel.

Temisicn, Xavier (2005) Les Iréres musulmans, Paris: Fayard.

Tévanian, Picrre (2005) Le voile médiatique: un faux débat: I'affuire du foulard
islamique’, Paris: Raisons d’agir.

Weber Max (1995) Economie ef société, Tome 1, Paris: Plon.

Wilson, Bryan R. (1982) Religion in Sociological Perspective, Oxford: Oxford University
Press.
Zeghal, M
sance politique d’un islam frangais

97-113. )

19¢)

ka (2005) ‘La constitution du Conseil frangais du culte musulman: reconnais-
2 Archives de sciences sociales des religions, 129:

5 The pattern of Islamic
reform in Britain

The Deobandis between intra-Muslim
sectartanism and engagement with
wider society

Jonathan Birt and Philip Lewis

Introduction

The great historian of Islam in India, William Cantwell Smith, remarked that the
ulama, the guardians of Islam’s religious disciplines, appeared rather late in the
process of Indian Islamization, which, historically, was gradual, even in the areas
of military conquest, and whosc pioncers were more often than not traders and
mystics.! This does not hold truc for the Muslims of Britain, three-quarters of
whom are of South Asian heritage, where some ulama arrived with the first waves
of mass migration in the 1960s. For this simple reason, it i1s better to understand
the process of Islamic reform as deeply coloured by its Sub-Continental origins,
cven if it is now shaped by the British context.

This chapter will map the establishment of Islamic seminaries in Britain with
a particular focus on the Deoband School (maslak), which of all the South Asian
traditions has been far and away the most successful in this regard. We will look
at continuities and changes in the curriculum, as well as new social roles that
young British-educated Dcobandi ulama are assuming. We will also identify the
conditions and contexts in which they are able to free themselves from intra-Muslim
sectarian debate to engage with wider socicty.
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The continuity of Islamic reformism

The movement takes its name from Deoband, a small town a hundred miles north
of Delhi, where the first, college-level madrasah, dar al-*ulum, was founded in
1867 (Metcalf 1982). It emerged as part of an cfflorescence of religious revival-
ism in nineteenth-century India. Although the pattern of reform was not confined
to the Deobandis, they were its most important exemplars. Their first priority was
the p 'stood in the
ssical sense of authentic religious belief and practice, the precondition for the
Iransmission to new generations of a true Islamic formation. To this end, they
cated a network of financially independent seminaries, separate from traditional
sources of aristocratic patronage — itself a diminishing asset in the new environ-
ment of British India. Their seminaries were designed for mass education and

servation and dissemination of the religious heritage, un




