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Berber Ibadism: Political, Religious Legitimacy
and Definition of a Specific Identity

Anna Maria Di Tolla

The Berbers, autochthonous inhabitants of North Af-
rica, accepted Sufrism and Ibadism for their emphasis on
the essential equality of all Muslims regardless of their
ethnic origin. Berbers adopted the new doctrines not
only in protest against injustices of the ruling orthodox
governments, but also in order to maintain their politi-
cal autonomy in the Maghribian regions and affirm and
strengthen their Berber cultural identity. On the other
hand, as regards their contribution to the diffusion of the
doctrine, Berber scholars not only played an important
role in Ibadi theology, but they also integrated the prac-
tice of Islam into many aspects of their local culture and
developed a rich literature, thus creating a distinct North
African Ibadi identity.

Ibadi Berber writings form a rich field of Berber lit-
erary tradition, though there is still not much known
about them. The period of the political ascendancy of
Kharijism in North Africa and the role of the Berbers in
that process, as supporters of the new doctrine, have re-
ceived relatively lictle attention primarily due to the lack
of literary sources. In this paper, for reasons of space,
it will not be possible to give a comprehensive historio-
graphical overview of Ibadi sources concerning the Ber-
bers in Ibadi history, rather, I shall mention some Ibhadi
works indicating in particular their importance for the
understanding of Berber history and culture in the early
Islamic period, and underlining their significance for the
historical and religious development of Ibadism in North
Africa. Thereby, I give priority to some of the Arabic
sources of Berber history written by Berbers themselves.
The overall goal of this paper is to analyse some aspects
of and information about the way how the Berbers have
legitimized Kharijism, reconciled their culture with the
new doctrines that they have adopted, and redefined their
specific religious identity.

The Berbers: Cultural and Religious Identity
Through Some Ibadi Sources

In the 8 century, in the earliest source extant about the
history of early Islamic North Africa, the Kizab fibt bad’
al-islam wa shara’i* al-din (The Origins of Islam and the
Foundations of the Faith) by Ibn Sallam (died in 887)
appear some badiths on the virtues of the Berbers. This
work, brought to light thanks to the research of Wer-
ner Schwartz in the Ibadi libraries of Jerba, is about the
origin of Ibadism in North Africa according to the Tbadi
tradition of the Maghtib.>

It appears that Ibn Sallam originated from the Ttri-
politania region and belonged to the powerful Berber
tribe of Lawiata who was affiliated with the Rustamid
dynasty in Tahart. This source mostly was composed
in Tripolitania, around the year 875 during the period
of the Rustamid dynasty (776—909). Even if its con-
tent is heterogeneous, the importance of this work lies
in the fact that it is written from a Berber perspective.
It includes historical accounts, a part of which is taken
directly from Ibn Sallam’s own memory and family ar-
chives. Within his Kitab, he mentions Yahyi ibn “Umar
(his uncle) and “‘Umar ibn Tamtanin (his grandfather)
who both participated in the formation of the Imamate
of Abt I-Khattab in Tripolitania and were present at the
Battle of Tawargha (761) against the ‘Abbasid governor
Muhammad ibn al-Ashfath al-Khuza?? The other part of
Ibn Sallam’s book derives from some badiths, histories of
prophetic traditions, mostly apocryphal ones which were
already circulating in the 2"/8™ century.

After the collapse of the Umayyad Caliphate in 750
several Berber tribes adopting Kharijism, the Sufii or
Tbads variants, established numerous autonomous reigns
in the Maghrib. In the chapter on what the Prophet said
about the virtues of Berbers, Iba Sallim mentions ‘Amr b.
Yimkitin as having been among the first Ibadi scholars of
Nafiisa. He started teaching the Qur'an in the mosque of
his village, Ifatman, a ruined village in the western Jabal
Nafiisa between Jadu and Kabaw. Later he was to become
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one of the most important leaders of the Nafisa region
and participated in the wars against the ‘Abbisid army.
After quoting the Prophet’s traditions concerning Berbers
Ibn Sallim goes on in his text asserting chat the rebel-
lion was supported by powertul teibes located in the Tri-
politania region, namely the Hawira, Lawica, Mazata and
specifically the Nafiisa,* teibes who were very active in the
popular movement and gained supremacy over the other
tribes. They promoted and supported Aba [-Khattab (d.
761), the leader of the pamalar al-lm, and established an
Imamate in Tripolitania which at that time served as the
main political and religious center in North Africa.

Another prominent North African Ibadr scholar, Aba
Zakariyya Yahya [-Warjlant (d. 1130), writing almost three
centuries after Ibn Sallam, also focuses on the history of
the Ibadi Imamate in North Africa. He devotes two chap-~
ters to the praise of the Berbers, implicitly recognizing ‘the
lowliness of their rank’’ In contrast to that, al-Warjlani
quotes some padiths and testimonies of companions of the
Prophet to prove that this people was designated by God
to have a predominant role in Islam, to develop the new
faith and to create the Imamate in Tripolitania.

It is very interesting to follow the evolution of the at-
titude that the Berbers took towards the Arabs. Being
allies or holders of power in Tahart, in Fez or in other
territories and relying on many scholars who did not con-
sider it a misfortune that they were ethnically Berber, as
in the case of the pious al-Buhlal ibn Rashid,’® rather,
they claimed proudly the cultural and religious identity
of the Berbers. T'hese are manifestations of overcoming
the psychological subjection. It is at this time that, con-
ceptually, should be dated the many apocryphal state-
ments minted for the express purpose of claiming the
merits and virtues of the Berber people in response to
the many insulting statements and padiths, coined by the
Arabs against them.

Among the pro-Berber hadiths and companions’ tes-
timonies cited by both authors—Ibn Sallim and al-
Warjlani—are for instance:

The angel Gabriel appeared to the Propher Mubammad
and said: O Mupammad, I advise you to fear God and the
Berbers—And who are the Berbers?—They are people who
will restore life to the religion of God when it is dead and
renewed when adopted.’

(..) O people of Mecca, O people of Medina, I recommend
you to bebave well towards God and towards the Berbers,

as these take along in the Maghrib the religion of God after
that you'll have left. These are the ones mentioned by God
in bis Book: “O you who believe, whoever among you rejects

religion, Allab will lead a people who will love Him, humble
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about 1t of the believers, baughty towards the infidels, who

will lead the fight on the paths of Allab and not fear anyone.
They bave the favor of Allah. They are the ones who do not
take account of the blame of some, if not obedience to God”®

We know that Aisha—-God will accept—saw a young man
who bad bis bair braided on the two sides of the bead, and
it was beautiful and elegant.—Which group does that one
belong to?~——He 15 a Berber —, they answered to ber.—The
Berbers, she said, are hospitable to guesss, bitting with the
sabre and taming kings as they tame horses.

In the first padith, probably, there is an allusion to the
corruption of the Umayyads and ‘Abbasids and that the
Maghrib will be the new political center of the revived
Islamic faith. The Berbers will play an important role in
the revival of the religion and establish a just Islamic or-
der in the face of the deviation and tyranny. And the fol-
lowing two traditions place the Berber tribes as the bear-
ers of the true message of Islam and the vehicle for the
transmission and achievement of the divine decrees to the
rest of the world, maintaining themselves as faithful serv-
ants of God, so the corrupted Arabs will be supplanted by
the Berbers, a people whose promise to the divine com-
mandments and faithfulness to the truths of the Islamic
message could not be doubted. These traditions reinforce
the implication between Ibadism and the Berber identity
on the one hand, and the centrality of the role of the
Ibadt Berbers as God’s instrument for the preservation
and revitalization of the true faith on the other.
Certainly, the long process of constitution of the sub-
jectivity of the group must be added. The sacralized his-
tory represents for the mentioned two Ibadi authors a kind
of reason for being that cannot be called into question
without the risk of denying themselves and their identity.

The Berbers and Their Aspiration for
Autonomy and Spirit of Independence

It is not known precisely when the Ibadi doctrine started
to gain followers in North Africa. At the time when the
Ibadi school was established in Bagra during the second
half of the first century H, Islam itself gained a strong-
hold over North Africa in spite of the initial opposition it
encountered from the Berbers. It is not known if the peo-
ple of Jabal Naftsa remained Christians after the Muslim
conquest until they were converted to the Ibadi school,
or accepted Islam in mass without any struggle whatever.

The importance of the history of early Islamic centu-
ries in North Africa for understanding the course of the
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development of Kharijism is fundamental. Not only did
Kharijism shape the course of Islamic political and reli-
gious history in North Africa during the 8% and 9™ cen-
turies, but the movement itself was also transformed in
significant ways. The importance of the Khiryites in the
so-called Great Berber Revolt of 740-743, which played
a key role in weakening the Umayyad political authority
to its reversal in North Africa, and the rise of significant
Khirijite reigns in the Maghrib in the 8% and 9™ centu-
ries are two key developments which link the political
history of North Africa with the religious expansion of
Kharijism as a distinct religious identity.

By the early 730s, Berber dissatisfaction with the dis-
criminatory fiscal and social policies of the Umayyad
authorities in North Africa, in addition to a number of
other factors, started to culminate ultimately in the rebel-
lion of 740. Kharijism itself was not the causal factor of
the revolt, but the adoption of this religious doctrine by
the rebelling tribes with its opposition to ‘unjust’ political
authority gave religious expression to the longtime politi-
cal and social protests of these Berber tribes facing the
Umayyad political domination. In other words, Kharijism
as a religious doctrine was not the cause of the rebellion,
rather than providing the Berber tribes with an important
ideological substrate within which they could legitimize
and organize their struggle against the Umayyads.

Cerrainly, the Berbers had had a tendency towards au-
tonomy and rebellion against central governing authori-
ties already before the arrival of the Arabs. Throughout
the Roman period, the Berbers asserted their individual-
ity by the adoption of heterodox doctrines such as Do-
natism. There was also a series of revolts against the Byz-
antines, and several independent Berber territories were
established in the region following the Vandal invasions
in the 5™ and 6" centuries which weakened Roman au-
thority in North Africa.® Finally, the Berber tribes played
an active role in resisting the Arab conquerors of North
Africa in the 7% century. It is thus a combination of fac-
tors and considerations that made the rebelling tribes to
adopt Kharijism and allowed the Berbers of north-west
Africa to counteract the Umayyad political authority.

The introduction and then disappearance of Barghawata
Islam is another interesting historical phenomenon for
understanding the spirit of independence among the Ber-
bers and the expansion of Ibadism in North Africa. The
Barghawita were a Berber confederation mainly of the
Masmiada which reigned over Tamesna, the coastal plain
of modern Casablanca and Rabat, from the early §" until
the mid-r2* century. They ruled an independent reign for
four centuries, gaining the freedom from political intecfer-
ence and Arab domination. Islam persisted as orthodoxy
in ctheir kingdom for less than a century, when eventually

a new prophet and a sacred text were affirmed. The fourth
ruler of the kingdom of Barghawata, Yunus (ruled 842~
884), attempted to assert Berber cultural and religious au-
ronomy by introducing a berberized version of Islam." This
new religion had a Qur'an of its own in Berber language
and its doctrine appears to have been a Berber deformation
of Sunni and Shi‘ite Islam with some influences from the
Kharijite doctrine. They also established some precepts
which drew mainly from ancient Berber beliefs and cus-
toms.” Nevertheless, Ibn Hawqal emphasizes the ascetic
style of life and the good morality of the Barghawara.”
This view of a new religion can be taken as an evidence of
the Barghawatas determination to remain distinct from
the Arab conquerors, both politically and culturally.

Of the various Berber kingdoms of North Africa, the
Barghawata were especially predisposed to leading a
cultural revolt in the form of a berberized Islam. The
purpose of Yinaus, to render Islam into a local and inde-
pendent form, was to maintain the political unity of his
kingdom. According to Mohamed Talbi, they could be
distinguished primarily by their confession, and only af-
ter that by their tribal affiliation. They constituted a com-
munity that had arisen and developed through the lively
‘Berber nationalism’** Their constant use of the Berber
language and frequent recourse to astrology and magic
testifies to the influence of the environment on their be-
lief. The Barghawata’s introduction of a berberized Islam
also indicates that Berbers did not quietly submit to Arab
culrural norms; instead, they tried to modify an ethni-
cally Arab religion to be adequate to the Berber experi-
ence. Their longevity can be attributed to several factors,
including their advantageous geographical position.

Berberized Islam ultimately failed, but modern Moroc-
can deviations from Muslim orthodoxy, such as the cult of
saints,” remind us of the Berbers’ persisting determination
to practice Islam in their own way and culrural context.

The Ibadi Literary Tradition as a Means
of Preservation of Berber Languages

A literary tradition in Berber is attested in written form
from the first centuries of Islam in North Africa on-
wards, and it is the Ibadi tradition in Arabic language.
The object of knowledge was the religious science and
therefore writing attracted only the minority of people
who could devote themselves to it. Qutside the legal
framework, writing did not express the experience com-
mon to all, but has become the support to perpetuate
the ideological memory. A large number of great Berber
scholars, who participated significantly in Ibadi studies,
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emerged in the three communities of Jabal Nafisa, Jerba
Island and Southern Tunisia and Algeria. These scholars
aimed at throwing light not only on the expansion of the
Ibadi teachings in North Africa, but also on the Ibadt
vision of Islamic theology. At that time, during the Mid-
dle Ages, among the Ibadites circles of scholars (balga),
religious men and groups grew up that used the Berber
language to convey their religious discourse and literary
activity in Jabal Nafusa and elsewhere in North Africa,
leaving a relatively abundant literature, and in their writ-
ings in Arabic they took the indelible mark of Berber in
the transmission of the religious message.*®

Berber language was utilized as a vehicle for the dif-
fusion of Islam in North Africa and many manuscripts
were written in it since the beginning of the spread of
this new doctrine. It should be noted that the use of
Berber as a literary language had to be quite rooted for
the Berber Ibadis, for the majority did not know Ara-
bic. A special impulse was given to literature written by
the Ibadi Berbers who founded the kingdom of Tahart.
Some official acts that came from the chancery of the
Tahart Ibadi Imams were destined to masha’ikh (veneri-
bles) of common Ihadi Maghrib. If the translation into
Berber of those acts is a historically established fact dur-
ing the Imamate of Aflah and Abu Hatim Yusuf, as we
know the name of one of the official translators in the
person of Abt Sahl al-Farisi,” it seems logical to think
that the same applies to Imams who preceded or fol-
lowed them. Abt Sahl al-Farist is remembered as a poet
of verses about historical subjects. The son of Aflah, Aba
Bakr, cultivated poetry and literature. In Islamic culture,
and even more so in that Puritan Kharijite, poets were
not loved and this was an embarrassing aspect of culture
in Ibadi Tahart, since al-Warjlani does not speak of the
son and successor of Aflah. According to Ibn Saghir, ‘al-
though a good, generous and sweet character’,® Abt Bakr
did not show his predilection ‘in religious matters, the
same zeal of his predecessors,” ‘because he loved litera-
ture, poetry and stories of times past’.*®

During the reign of ‘Abd al-Wahhab b. ‘Abd al-
Rahmin, the second Thadi Imam of Tahart, towards the
end of the 2 and the beginning of the 3 century H,
Berber language was used besides Arabic and Persian in
his correspondence with Ibadis in the Jabal Nafusa. In
this period, a prominent Ibad polemicist, Mahdi I-Naftst
(lived about the 4™/ 10™ century) who distinguished him-
self in the ideological struggle against the Mutazilites,
wrote a text in Berber to refute the doctrines of Naffath
b. Nasr who was the protagonist of an Ibadi sectarian
doctrine (the Naffathiyya).* Cultural refations as a resulc
of the presence of various ethnic and religious groups,
undoubtedly being made profitable by a policy of opening
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up new markets, the increasingly complex structure of
the society in Tahart along with refinernent of raste and
luxury, all this gave rise to a range of cultural options
that were not limited to studies of religious sciences and
jurisprudence, but widened to other scientific fields, espe-
cially profane ones. al-Warjlani wrote that Aflah acquired
a high competence in mathematics and astrology. Devel-
opments and progress that Islamic culture has made in
the marhematical sciences are part of the cultural herirage
of humanity. The Islamic world transmicted to Western
culture astrology and astronomy. Masqueray notes that
magic and astrology always have been cultivated by the
Berbers in the Middle Ages.>* He also notes that the Ber-
bers have a predilection for divination and the occult sci-
ences. The predilection for these aspects of astrology is
located generally in that fund of African religiosity, whose
most significant cultural residue is that of the Tuaregs.
This cultural characteristic of the Berbers was the rea-
son for the Arab stereotype of the Berber magician and sor-
cerer consecrated in the Thousand and One Nights in which
the sorcerers are of North African origin. This question
also is related to the issue of Islam unwilling to accept pre-
Islarnic rites and customs. In the Maghrib, Islam instead
has incorporated those practices and those rites by giving
them new meanings compatible with the Islamic faith.
Some important Berber manuscripts were written by
the many scholars who contributed to the development of
the Ibadi literary tradition and translated and commented
on some Ibadi ‘aqidas, which consist of a kind of Ibadr
catechism, synthesis of faith and basic education* In ad-
dition to the ‘catechism’, several ancient poems in Berber
language, which explain in simple terms the principles of
religious doctrine, were found at Jerba and in the Jabal
Naftisa. They probably belonged to a vast poetic corpus, a
kind of ‘oral carechism’ for a largely illiterate population.
These poems should have been understood by the major-
ity of the Tbadi populations, and thus they should have
been composed in a kind of Ibadt common language used
for religious education. The dialect of the Jabal Nafusa re-
gion, as studied by de Calassanti-Motylinski, according to
Henri Basset,” seems to be very close to the language used
in the medieval Ibadi chronicles and religious treatises.
Ibadsis have also preserved the predominant role of wom-
en in che traditional Berber society, as evidenced by the
many texts about women held in esteem for their compas-
sion and education. Several of the saints were women, and
the stories which were told about them in various chroni~
cles reveal how much freedom and respect these Ibadi
women enjoyed in common with Berber women elsewhere
in North Africa. The important part played by women in
religion, so unusual among Muslim peoples, is relevanc for
the life of women, and this interaction has contributed to




BERBER IBADISM: POLITICAL, RELIGIOUS LEGITIMACY AND DEFINITION OF A SPECIFIC IDENTITY

the vitality of Berber culture—in particular, this is appar-
ent in the very existence of Mzabite culture.”

Writing in Arabic has been gradually imposed. Thus
losing its importance, writing in the local language has lost
its space. It is interesting to note that in Mzab the poetic
production in Berber remained in a female sphere. Prob-
ably, wornen were the last custodian of writing in Berber.
It can be assumed, as among the Tuaregs, that writing in
Berber was part of the educational duties of women.

Berber‘Identity and Some Cultural Specifics

The articulation of a particular North African Ibadi iden-
tity is one of the most distinctive aspects of the Ibadi
texts of that region. So, the organization of traditional
tribal societies of North Africa, known as jama‘a strongly
influenced the ‘wzzaba which transformed the palga and
local councils into a general meeting, marked by tribal
influences.®

Ibidi communities in some areas of central North Af-
rica, namely the western part of Libya, in Jabal Nafisa,
are often difficult to reach. Today, Jabal Nafisa is a re-
gion with a high concentration of ancient mosques, marny
of which are built partially underground, and their most
obvious particularity is the absence of minarets like with
the Ibadi mosques which rose in the Mozabite towns in
the south of Algeria. According to Ibadi writings the
whole of Jabal Naftsa is filled with holy sites and sanc-
tuaries,® and some books have been written to guide
pilgrims.

Jabal Naftsa is also characterized by fortified store
houses, known as igherm in Berber, which consist of ag-
glomerations of closed citadel-granaries contained with-
in a defensive wall. During peaceful times, each igherm
functioned as a central storage area and in times of attack
the village population retreated into the igherm. They
are also to be found in Tunisia and among the Berbers
in Southern Morocco and probably elsewhere, what tes-
tifies to an ancient traditional organization of cohesion
and unity.

Integration of Ancient Berber Cults into Ibadism
The Cult of the Cave

Ibadism in North Africa is also characterized by a con-
servation of ancient pagan cults, especially the cult of
caves, which is one of the ancient Berber cults like that

of particular rocks or stones* The caves, which for cen-
ruries had served as dwellings, here and there remained
to be places of worship. There still existed sacred Berber
caves since recorded history, even in the time of St. Au-
gustine' If it can be assumed thata few ceremonies were
of Phoenician origin, others probably were used for truly
indigenous worship.*

Historians of ancient Africa long since have recognized
a deity named after Ifru® The form {fru recalls the root
ifri which in Berber means ‘cave, rock shelter’’* The term
is used as a place name and is widespread throughout
North Africa. The cult of the caves harks back to the
ancient chthonic cult, according to the belief that by ad-
vancing in the dungeons you get closer to God. In the
popular imagination the cave is a natural shelter that
gave security to semi-sedentary and nomadic populations
during the transhumance in Antiquity’ Often, in the
caves are located graves of saints, and that is why they
have a sacred character.

The cavern or cave can be inhabited by junin, accord-
ing to the most widespread belief, and this has created
fears of the cave’® The most famous deity who lived in
caves was the god Bacax, mentioned in numerous Lat-
in inscriptions. Charles Tissot assumed that Tfru is a
goddess of caverns’, and proposed to grant her the same
character as that of Bacax” René Basset classifies caves
inhabited by genii according to the consultations that are
practiced there, that is, whether they are used for oracles,
healing or just to protect from disease or the evil eye®

After Berbers had adopted the Ibadi doctrine, they re-
mained faithful to the worship of caves. This cult had
also its place in Tahart, and it seems to have been prac-
ticed still in more recent times: Capot-Rey mentions in
the 1940s that a Mozabite colony from Tahart went on
pilgrimage to the cave where the last Imam prayed.»

For the time after the fall of the Rustamides, Ibadr
sources provide many examples of the importance given to
the caves. Thus, when the Nukkari rebel Aba Yazid came
back from the pilgrimage, he dug a cave in Qal‘at Shaddad,
in the Jerid, where he met his companions to organize his
rebellion against the Fatimids.* In Jerba, around the year
1000, seven scholars called the ‘Sheikhs of the cave’ met in
the cave of Majmaj near the mosque called masjid al-ghar,
to write the Diwan al-azzaba, an encyclopedia of Ibidi
figh consisting of 12 volumes, now lost.#* To this day, in
Jerba three mosques are underground and also the ancient
synagogue has an underground cavity where one performs
rituals for fertility.#

Although the importance of caves in Ibadi writings is
remarkable, it should be noted that the Ibadis are not the
only Muslims to have kept this cult. Many Sunni popula-
tions throughout the Maghrib have maintained it as well.
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Other Cults

Many other examples can be given of how the Berbers
have legitimized che Ibadi doctrine by combining local
customs with new religious practices. In Jerba, the visit
to the olive tree—an ancient ritual to ensure prosper-
ity—has been incorporated into religious ceremonies
when celebraring the marriage and circumcision, and it
is still respected by the inhabitants of the island.¥

A strong tradition of venerating saints’ tombs is found
throughout the regions inhabited by Berbers. The roots
of this tradition can be traced back to ancient timnes.
This practice is based on a strong tradition of holiness
among charismatic figures, and it can be assumed that
this phenomenon originates in pre-Islamic Berber prac-
tice. According to Gabriel Camps, pre-Islamic Berbers
practiced a cult of saints, a deification of individuals who
implied a unique and personal connection with God.#

According to Luigi Serra—referring to the situation in
the sixties—the Ibadt people of Zuara in Tripolitania have
preserved ancient customs concerning marriage, birth and
above all the rite of Awussu.® The latter they use to cele-
brate every year in a given season. Its main action consists
of a bath in the sea during the hours before the dawn of
every three feast days. At some point, usually two hours
before dawn, the bathers enter collectively into the water.
They purify themselves and their animals too, their wool
garments and blankets, and obtain the blessing of the sea.
The celebration of this feast was primarily intended to
remove from the body and soul any kind of damage and
spells; then to get the benign of natural forces, and finally
to win the favor of the deity who rules them.+

Another ancient rite preserved ‘and practiced by
Maghribians in general and also by Ibadi people is the
rite of anzar. This ceremony referred to a practice in
which the bride of the rain represented a rain goddess, or
the personification of the earth as a bride to be impreg-
nated by the rain. The rite is associated to female fertility
and reproduction power.#

Many other ancient rites have been preserved in the
culture of the Ibadi Mzab.#* The Berbers also held many
cultural beliefs of Arabs coming from the Middle East,
such as the belief in evil spirits and the evil eye, thus
making a fusion of Arab and Berber religious practices.#
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Conclusion

Tor the Berbers, Sufrism and Ibadism were acceptable
because of their emphasis on the essential equality of all
Muslims regardless of their ethnic origin. Berbers adopt-
ed the new doctrines not only as means against injustices
of orthodox governments, but also in order to maintain
their political autonomy in the Maghribian regions, and
to affirm and screngthen Berber cultural identity. On the
other hand, as regards their contribution to the diffu-
sion of the Ibadi doctrine, the Berbers not only played an
important role in Ibadi theology, but they also integrated
the practice of Islam in many aspects of the local culture
and developed a rich literature, thus creating a distinct
North African Ibadi identity.

The construction of a specific North African ITbadi
narrative of the series of events culminating in the estab-
lishment of an Ibadi Imamate in the Maghrib was made
not only by a distinct community (the Ibadis), but by
the Berbers that became the bearers of the Islamic mes-
sage, and they were the main revivalists of this religion in
an age characterized by dissension and corruption. The
ancient Berber culture was and is not juxtaposed to the
Ibads faith, rather, it is real mixture so that the two can
merge. This adaptation of Ibadism and Berber cultural
traditions may be one of the causes of the success and
preservation of this doctrine until today.
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