HOW CAN ONE BE MUSLIM? THE FRENCH DEBATE ON ALLEGIANCE, INTRUSION AND TRANSNATIONALISM
This question, hinting at Montesquieu's famous: 'How can one be Persian?' also focuses on the debate on culture and religion in the French definition of citizenship and secularism, as well as on the failure of universalization faced with the double movement of transnationalism and of identity. 

It is illustrated, in French political debate and public opinion, by a continuous questioning about legacy, allegiance, intrusion from people of Muslim culture and of Maghrebian origin, as if there were a permanent crossing between external and internal political order (Zolberg, 1985). The last 10 years have been very rich in new developments about the place of Maghrebians in the political debate. 

Several times, the allegiances of populations of Muslim culture have been questioned: during the Rushdie and scarf affairs, about the reform of the nationality code (Can one be French and Muslim?), during the Gulf war (were we not faced with a fifth column whose allegiances were doubtful?), as for the Franco-Algerian agreement on military service (signed in 1983) which allows applicants to take French nationality, even if they had been in the army in Algeria (in fact only a very few do, only 5% do it in Algeria), after the terrorist attacks of 1995-1996. 

Undoubtedly, Islam as a religion, as well as a collective identity, is now part and parcel of the French political space. In a parallel way, new transnational networks are building mediations between France and Maghreb in spite of the closure of Europe. How can we manage this entanglement of relationships, playing over Nation-States, borders and allegiances? 

This article will analyse the place of Islam in the French internal and external political order and the role of transnational relations in this new political game. 

Islam and the French Internal Political Order

The visibility of Islam in France with its various sociological ways of life, as well as the transnational mediators, are questioning the French definition of citizenship and the new building of identities around ethnic and religious belongings. 

A Diversity Linked to History 
It seems difficult to give precise figures of the number of Muslims in France because, since the census of 1968, membership to a religious faith is no longer asked for. We can, however, assert that they represent between 3 and 4 million people, if we include not only the foreigners of Muslim culture, but also those who have acquired French nationality namely by birth, and the 'harkis' (500,000) who fought with the French army during the Algerian war and who were repatriated to France after 1962 (they had to choose French nationality until 1967). 

So, in spite of the frequent references to the Islamic community in France, Islam is far from homogeneous. It is less and less so because of a plurality of cleavages of nationalities, age, sex, trends linked to various periods of immigration and identification points, even if all these features are not a decisive factor for the degree of homogeneity of a community. 

Islam was first brought by foreign workers: the first ones came during the First World War (colonial soldiers and workers recruited by the French army from Kabylia); some of them stayed in France after 1918. A second wave arrived during the 30 years of growth (1945-1974), namely at the end (1960-1970) Tunisians and Moroccans. Most of them were young and tended to relegate Islam to their old age, when they would return home. Religious practice, when it existed in firms and collective housing for workers ('foyers' pour travailleurs immigres), was hidden, private, nearly shameful (Linhart, 1973). 

In 1962, a third wave was brought by the 'French Muslims', an expression given to the harkis of the Algerian war. Coming mostly from Aures and Kabylia and young, their practice was reduced as they had adopted a French allegiance. But some were also linked to traditional religious leaders (the most famous was the Bachaga Boualem who settled at the Mas Thibert, near Marseille), and had chosen a French allegiance. 

In the 1970s, a fourth wave arrived with the Turks in some regions such as Paris, but also Alsace, Franche-Comte, and a fifth wave with Black Africans from the valley of the Senegal river (Mali, Mauritania, Senegal). Among them, only half are of Muslim religion, the other half being Christians. 

Another event, perhaps more important for the settlement of Islam in France, was the stopping of immigration flows of workers, in 1974: its unexpected effect was the acceleration of family reunifications. The landscape of the immigrant community changed. Yesterday it was work, unionism, coffee shops, hotels. Then it was suburbs, schools, family housing. Some claims which were expressed in the work place or around would now be asked for in the city. 

Some evidence of this change was given by the Sonacotra strike (1976-1980) when French public opinion began slowly to discover that migrant workers had a religion, Islam, while they were seen before as proletarians. The visibility of Islam began to appear in day-to-day life: prayer rooms in the suburbs, Muslim specific places in cemeteries, markets of hallal meat, Islamic libraries (Kepel, 1987). 

Another factor of settlement of Islam, along with family reunifications and the ageing of the population, was the freedom of association which was granted to foreign associations in October 1981: Muslim associations developed (up to 650 in 1985), some Franco-Maghrebians stressed their collective belonging to Islam in French society (inside the claim for 'droit a la difference'), while severe strikes in the car industry (Citroen, Renault 1983-1984) used the strength of the 'umma' as a mobilization factor (Wihtol de Wenden, 1988a). This growing visibility of Islam brought much confusion in French political debate,[1] more than the Iranian revolution. But the visibility of Islam is not necessarily followed by a rise in its practice. 

All these conditions of the birth of Islam in France have progressively determined the characteristics of its specificity: the overwhelming majority of Maghrebians is a population weakly educated in religion and belonging to the lower classes in France (an 'Islam d'OS'): a popular Islam, essentially quiet, of settled people becoming older (un 'truc de vieux') (Kepel, 1994a) giving to French public opinion the miserabilist image of a religion of poor and formerly colonized people (Wihtol de Wenden, 1991 a). 

Sunnite in its majority, Islam in France is dominated by Maghrebians who 'give the tune'. Although Islam has no institutional framework, it was first represented in France by the large Paris mosque, built between 1924 and 1926 to thank the Muslim warriors during the First World War of 1914-1918, inaugurated by Lyautey, with a rector appointed first by France (Boyer, 1993). When Algeria became independent, the rector who was in office, Si Hamza Boubakeur, succeeded in office, which was then appointed by Algeria (1957-1982) and so were the following Algerian rectors, Cheikh Abbas and Tidjani Haddam. It is only with the appointment of the present rector, a French man, Dalil Boubakeur (1992), son of the first one, that France has recovered a clearer position. 

Today, even if 'Maghrebian Islam' becomes more and more a French Islam because of the French nationality of those belonging to the Muslim culture, it gathers many groups: young Franco-Maghrebians (one million), Maghrebians of Algeria, Tunisia and Morocco (1,412,000 at the census of March 1990), Black Africans (178,000, half of them belonging to Islamic culture), Turks (201,000), French Muslims (harkis, 500,000), Pakistanis and others (50,000), converted French (50,000). 

In its majority, this population, for its oldest component has a very low rate of school attendance, Islam and its practice are both borrowed from traditional rural customs and from recent Islamic trends which became active in the 1980s (Muslim brothers, Afghans, Iranians). 

Moreover, the evolution of the countries of origin brings specific tendencies in each national group: entrance of the Algerian FIS (from Algeria) in French suburbs, negotiating its presence against a promise of social peace, removing drugs and alcohol (Wihtol de Wender and Daoud, 1993); the political and religious place of the King of Morocco as commander of the believers to fight against integrism even in the French space; and at the margins, the influence of some extremist groups coming from Tunisia, such as the 'Mouvement de la Tendance islamique' (which was created in France the GIF)[2] which introduced literature of Muslim brothers and the Tabligh (Foi et Pratique), a fundamentalist movement,[3] and proposed the reading of the Coran and prayer. 

All these trends may touch the Franco-Maghrebians in France: the oldest of them because they have abandoned the myth of return and know that they will live and die in France. So they cannot postpone until another day their RETURN to Islam, all the more as the other structures of socialization have been strongly weakened by unemployment (work and unions), bringing them towards private life and cultural or religious identity. As for the youngest, Islam grows all the more as exclusion increases: in some suburbs, the beard-wearing men ('barbus') are the only presence to propose structures of belief, of life, even a family or a job and sometimes a valuable identity: 'Better saying we are Muslims than unemployed'. But the leaders also come from elsewhere (Maghrebian students from middle classes), considering France as a 'terre de mission' (Kepel, 1994b). In the meanwhile, the relative failure of the associative movement for civic rights (the young Franco-Maghrebian movement of the 1980s stressing on the fight against racism, new citizenship, allegiance to French society) pushes the most desperate ones to the alternative model of Islamic identity as a way of life and a way to disturb the French political game. The first examples of such behaviour appeared during the Gulf war among the excluded who liked to refer to 'Vive Saddam', facing the journalists, while the associative beur movement tried to calm their troops (Wihtol de Wenden, 1991b). 

A Polycentric Game Coming to the Centre in the French Political Order 
If the image of French public opinion is still full of the old image of a population turned towards its region of origin, the reality is very different. Second generation Franco-Maghrebians, new migratory waves from Maghreb, brain drain, shop keepers and little businessmen, cultural mediators, associative leaders, this new population who is not the majority among immigrants and their sons, gives the tune and has the leadership among the actors of immigrant origin in the French political, economic and cultural space. Most of them are playing with community feelings and identity self-belonging and are building mediation between politics and religion, lower classes and elites, towns and suburbs, 'here' and 'there' in the transnational political field. But in their behaviour, they are mostly characterized by recentring their attitudes. 

These processes and changes are also linked to institutions and to formal and informal structures. The main role belongs to the freedom of association, granted by the socialist law of 9 October 1981, when foreigners became ruled like the French by the law of 1901. Another factor lies in the growing place of immigration in the social imagination of public opinion and in political myths. Finally, some French crisis of identity focusing on the necessity to reform the nationality code (by suppressing namely the automatic acquisition of it for those sons of foreigners born in France and having lived there without any interruption from 13 to 18 years), the continuing push factor from the countries of origin which are less and less reference models for most of the youth, and the push of rightist forces to stress nation-ness, have led many Franco-Maghrebians to come to the centre around French nationality, European identity, while defining a citizenship dissociated from nationality and elaborating a Franco-Maghrebian network and culture. 

The accent put on French identity and allegiance, security and the threat of Islam, led to the theme of the reform of the nationality code, with slogans hinting at young Franco-Maghrebians as 'Francais de papier', 'Francais malgre eux' and 'Etre francais, cela se merite', used by the National Front. The project excluded from full right acquisition of French nationality the sons of foreigners born in France. The right and extreme right wanted to suppress the automatic acquisition of French nationality given by Article 44, arguing that many Franco-Maghrebians did not deserve to become French (because of Islam, of the memory of the Algerian war and the suspicion about their civic behaviour and their intentions about acquiring French nationality). But, by an irony of the debate, a large part of young Franco-Algerians were not concerned by this reform, those born in France since 1963. According to the reform project, nationality would be requested and accepted, instead of being automatic. So, the debate on immigration shifted to a debate on nationality. The 'Commission des Sages', appointed in 1987, in charge of thinking about the reform, led to the abandoning of such a hot debate. Politically, the nationality code appeared as the final point of a general view of immigration, a definitive settlement of which was refused, a reaction against a society which had become multicultural and an attempt to restore the myth of national homogeneity.[4] In the spring of 1993, the new coming to power of the right was followed by a reform of the nationality code, suppressing the automatic access to French nationality (Article 44) and restricting its access for some categories (spouses and husbands of French, Franco-Algerian, young children penally condemned).[5] 

Inside the associative movements of young Franco-Maghrebians, the project of reform contributed to a centring of French politics. It put a term to the hesitations between French or Algerian nationality and about French allegiance. It also asserted their position in local associative movements with themes such as new citizenship here and now (much developed by them during the second centenary of the French revolution) as a political issue, Islam as a collective identity to make visible and to negotiate in the French political game (taking into consideration an 'Islam of France' and 'Muslims of France', by the Home Ministry at the end of 1989 in order to stop considering Islam as a foreign religion here and maintaining the influence of Algeria and Morocco on its regulation (Kepel, 1987; Etienne, 1989; Bayer, 1993). 

This also brought Franco-Maghrebians to reaffirm their allegiance to Francois Mitterrand at the presidential elections of 1988 (at the second turn, more than 80% of those of them who were voters voted for him, according to some surveys 'sorties des urnes') and to the socialist party inside its different streams, the party being viewed as a 'parti dominant' giving grants and legitimacy. Some 300 Franco-Maghrebians (sons of immigrants or of harkis) were candidates for the local elections of 1989 and some 140 were elected as members in the municipal councils ('elus beurs') (Geisser, 1997). 

Paradoxically, it is the 'affaire du foulard' which brought the strongest challenge in October 1989, when three North African Muslim girls went to school wearing scarves, refusing to remove them, in a suburb of Paris (Creil). The headmaster told the girls that the veils were an affront to the French principle of separation between Church and State and asked them to bare their heads. This event rapidly became a national debate on secularity and multiculturalism. The question was solved by the King of Morocco, in a speech on French television and the Conseil d'Etat. But the debate is not closed. 

However, at the end of 1990 and the beginning of 1991, the Gulf war raised anew the question of allegiance and legitimacy, illustrated by debates about military service for Franco-Algerians and Islamic solidarities as a threat to internal security. They appeared, in spite of an allegiance to the French position and a great diversity of feelings, to belong partly to another political sphere, as it was said for the communists during the cold war. 

The Games of Allegiances 
In public opinion, Maghrebians are now viewed as young Muslims, illegals and delinquent, instead of as workers thinking of going back to their countries like 20 years before. 

The challenge brought to the political game by the reform project of the nationality code, the Rushdie affair, the scarf affair and the Gulf war, the concrete local socialization of associations fighting against exclusion and ghettos and the progressive legitimacy of the leaders have largely operated the integration of the Franco-Maghrebians in the French political space. Some of them now have access to the middle class, with a growing elite. But the 'problem' of Maghrebians and Franco-Maghrebians in France partly lies in that French public opinion does not think it is so. Among the second or third generations, the allegiances and identifications as a group are very heterogeneous: some of them define themselves as Muslims, some are sons of harkis and define themselves as such, some are berberians and focus on this identity, some stress their secularized and republican culture. The gender aspect is very important there: among the girls, namely for those belonging to associative movements, the behaviour towards the countries of origin and Islam is much more clearcut than among the boys. In public life, girls and women more strongly fight for secularism, integration in French society, equality of rights with men and with French, birth control. A part of them wants to get rid of the traditional image of the women in their culture of origin and define themselves more as European. But, according to some surveys, in private life the practice of Islam is more respected by girls than by boys (who define themselves more willingly as Muslims than the girls), they stay at home when they are young instead of being educated by the street. We meet among women soft feminists who hope much in professionalism, in school and in secularism, while ethnicity, mixed identity, Arab and Islamic belonging is claimed more by boys and men. 

But identity is in most cases rebuilt, 'bricolee', nationality is no more the main frontier which lies more between socioeconomic exclusion and promotion. Most of Maghrebians and Franco-Maghrebians are less and less foreign workers, but French nationals inserted in the local area of their towns and suburbs, when employment has destroyed the traditional tools of social involvement and promotion, and when the countries of origin have ceased to be a possible future. So, localism has served as an identification point for many Franco-Maghrebians, and is more than a birthplace for political actions. 

Compared with the ties of Maghrebians in France of 20 years ago, the connections of the 1980s and 1990s are far different: neither belonging to the working class nor the nationalism of the country of origin are today significant identities among them, and their sons. When transnational links exist, they have been built by the new comers or new generations around economic and cultural networks owing to ethnic or family ties: the former Amicale des Algeriens en Europe, a very wealthy administrative structure of Algeria abroad disappeared at the end of the 1980s, replaced by so many local associations. As for the Tunisian or Moroccan associations, if some of them still have strong links with their government ('Amicales') they are in competition of influence with many others, turned towards local movements, Islamic associations and national French associations of human rights. When there is territorialization of identities and processes, it is mostly turned towards France at local level than towards the countries of origin or external belonging, except for mythical references and for economic entrepreneurship between France and Tunisia or Morocco. As for Algeria, it has ceased to be an identification point (except for the recent supporters of the FIS and the GIA for whom Islamic identity appears as a denial of citizenship), because the present political situation has destroyed the former allegiances linked with independence. Territorialization processes are elsewhere: in the need to take roots 'here and now' in the suburbs, while safeguarding one's identity. And deterritorialization lies most in media transnational links, in the 'Mediterranean' imaginaries, in transnational traffic and trade, in the market of culture and universal values. The values of citizenship, of an Islam of France, of local urban belongings are the consequences of such an evolution.[6] 

External Allegiances and Intrusion in the French External Political Order

Islamic Belongings to 'Elsewhere' 
The Gulf war was the best opportunity to appreciate the nature of such questioning about allegiances. As soon as the Gulf war began, religious authorities in France (Catholic, Protestant, Jewish, Muslim), as well as community associations and some mediatic leaders of 'show biz' wanted to preserve the dialogue between communities and refused to bring France into the Middle-East dramas. The overwhelming feeling was less political or ideological passion or the desire to influence events, than the anxiousness to preserve daily life (suppression of external and collective activities or leisure). 

However, the Gulf has provoked a steady gap between the main trend of French public opinion and the four million people of Arab-Muslim culture: a SOFRES poll of 25/26 January 1991, showed that 68% of the Muslims were hostile to the American military intervention in the Gulf (against 75% of the French general population in favour of it). But there had been no manifestation for or against the French Government and no conflict between those populations and the police about the Gulf war. 

As Dominique Schnapper (1993) has showed, the sympathy of Franco-Maghrebian remained prudent: 74% declared at the SOFRES poll that they would not fight in the Gulf, neither on the side of Saddam Hussein, nor on that of the French army. But the proximity to Saddam Hussein was stronger among the youngest (15-24 years old) (27%), also the rise of political consciousness among the most scholarized in the suburbs appeared with the support of the Palestinian cause and the hostility towards Israel, according to a symbolic arabity and a support of OLP (Geisser, 1995). 

However, they felt insecure. They were critical rather than proud when Saddam Hussein launched his missiles on Israel, according to the SOFRES poll. Most of the Franco-Maghrebians were systematically nearer to non-Muslim French people than to the rest of the Muslim community, because they were strongly concerned with their life and future in France. Their reaction to the Gulf war showed once more that their community-feeling was less strong than their belonging to a French political identity. 

This majority must not hide a minority of activists of a high level of scholarship, leaders of Muslim associations, holding an anti-Western and anti-Sionist discourse as a response to the rivaldes with the successful Jewish organization. They were in search of dignity and consideration in French society: for them, the war was an opportunity to show their Muslim identity. 

As for the most integrated, they had the feeling of going through a trial, of being unfairly suspected of double allegiances: their identity was hurt in spite of their adhesion to universalism and French values. They had the impression of being victims of the hypocrisy of the Western world. 

Today, the Palestinian movement is not very strong in France, contrary to the situation in Germany and Great Britain. Except for some trends, in extremist networks, the concern of Franco-Maghrebians now seems much more focused towards Algeria than towards the Middle-East. But here also, the reactions and allegiances are not very strong (Belaid, 1995). 

In fact, all field surveys[7] on Islam and citizenship illustrate the various forms of combination of values: a secularized Islam, not necessarily practised, among the most scholarized, of high cultural level; an Islam rather diffuse, quite popular and identitary, lived day-to-day, negotiated owing to the mediation of local leaders (Mosques of the districts and suburbs); an Islam of the margins, linking Islamic propagandists to the excluded in search of an alternative model to citizenship and Western values, and a rebuilt identity proposing Islam as a way of life, an Islam of 'elsewhere' maintained owing to transnational networks which try to preserve religious values (flows of marriages between France and Maghreb) or to bring new ones (flows of Islamic leaders). 

Islamic Allegiances as an Alternative to Desocialization 
The communitarist dimension of Islam may also appear as the alternative to desocialization (failure of universalism, individualism, secularism, all values of citizenship brought by the civic associationism of Franco-Maghrebian during the 1980s). The urban policy, set up since 1989, seems, however, in some places to have failed compared with the local success of some beard-wearing men ('barbus'). Is this new trend an emerging set of references, shifting between cultural mediation and urban violence, able to define new movements, ethnic lobbies or new citizens? Most of them are merely asking for respect and dignity, while revealing a complexification of the allegiances in contradiction with the logic of the Nation-State, both at the internal and the external level. 

Some of these allegiances are visible in the various games played by local associationism. In the suburbs of great towns, we can observe several types of these associations: municipal associations but with cultural aims whose role consists in fighting against the lack of social structures in the district, religious quietness contrasting with the disturbances all around, and which try to develop proselytism; civic local associations but infiltrated by Islamic leaders who aim at becoming strong settled mediators for the public powers. As for the other structured networks warning of bringing the Algerian civil war into France, the factors of adhesion to such groups are different in France and Algeria and the aims and context strongly differ. Moreover, some networks in France are, owing to immigration, bringing funds to armed groups in Algeria. So, developing terrorism in France and provoking the suspicion of the police on a large scale would mean destroying the main financial support. Otherwise, re-Islamization in France mainly happens outside the control of the ex-Algerian Islamism and terrorism (pietism, search for a strong communautarist identity must be distinguished from political integrism). 

Intrusion of Foreign Political Conflicts 
Another question is about intrusion ('ingerence'): is the Algerian war crossing the Mediterranean? 

The Folembray affair of August 1994, where 20 Islamists (or so-called) were expelled from France, has awakened in France new fears about possible integrism imported from Algeria. It also revealed the possible existence of illegal networks helping the Algerian 'maquis' from France and bringing the 'djihad' into France. Other affairs stressed this challenge: in some suburbs, the new scarf affairs brought by the circular of Francois Bayrou, Minister of Education in September 1994 stressed the Islamist support of several girls (around 2000 wore the scarf in September and around 400 since the circular, according to official data, but 79 girls were excluded from school). In December 1994 some of their supporters held placards with 'Vive la France musulmane', trying to pursue proselytism. Then, the Algiers-Paris Airbus affair, on the eve of Christmas 1994 brought new fears about transposition in France of the Algerian civil war. More recently, terrorist attacks in Paris and Lyon in Summer and Autumn 1995 and 1996 have reinforced the suspicion of political intrusion. 

If proselytism emerges, with an exportation of the Algerian crisis to France, the causes of the expansion of Islam are not the same here and there. In France, the radical religious behaviours among the youth are inspired by the new prophets of the American ghettos, where Black Muslims are emerging on football grounds, squats, playgrounds. New wave imams are using the loss of identity values and the feeling of exclusion to develop a 'catch all' strategy all around. Across their networks of so-called cultural associations, some of them are socializing the excluded to integrism, intolerance and radical Islam. But all the Islamic associations are not alike: for others, the teaching of the Coran may give a new sense of life to both teachers and children. Others have left their families to flee from tight social control and they practise Islam to acquire independence from their parents (it is one of the several meanings of the scarf-wearing among girls in universities and high schools) without any definitive conflict, in an acceptable freedom, while asserting for themselves what is 'haram' and 'hallal'. So, it is difficult to answer if Islam is or is not a danger for secularized societies such as France. Has French society to tolerate its expansion or to fight against it? Assimilating it to the worst does not seem to be the right way for public powers and opinion, even if some forms of proselytism appear as a denial of citizenship and secularism. 

The links with the Algerian armed terrorist struggle is another concern. During 1994, 300 people were arrested, among them 83 in the surroundings of Paris, following 6 months of police enquiries on an external branch of the GIA. Some associations, presenting themselves as a help to the excluded young Muslims, are a logistic support to the Algerian 'maquis', financed by drugs, by wealthy traders who belong with their families to illegal networks. Other financial help is brought by the 'Islamic tax', a kind a racket on Muslim shopkeepers. Some places in the far countryside serve as military training areas for suburban youth who do not fear being killed in Algeria. Some of the youngsters have a radical feeling of revolt, less because of the Algerian situation which they do not know very well, but because of the conditions of their life in France.[8] 

So, thc Islamic threat in France is two-sided: against citizenship and democracy in France or turned towards the Algerian conflict, with links between the two, but neither automatic, nor frequent. Other European neighbours, such as Germany, are showing their fear towards the heterogeneous mix of leaders of Maghrebian and Middle-Eastern Islamism, young suburban activists and weapons or drugs networks. The two leaders of the former FIS in Europe--Cheikh Abdelbaki Sahraoui in France and Rabah Kebir in Germany--are severely controlled. But other countries, such as Italy, Spain, Belgium or Eastern Europe, strongly concerned by those Islamic nations, are diversely worried by the threats of political extension of such trends to their own Muslim communities. And where Nation-States have a strong and long tradition of democracy, such as in Great Britain and Switzerland, the Islamic cause does not seem to be a real intrusion. 

Transnational Relations

Transnational Actors 
Second or third generation Franco-Maghrebians, as well as the permanent flow of educated people from the countries of origin, also contribute to give effectiveness to political, economic and cultural undertakings (the role of the FAS--Fonds d'Action Sociale--first helped the collective housing of migrant workers, but then turned more and more towards second generation entrepreneurship by financing many of them). 

New elites or semi-elites are coming directly from the countries of origin to study, or with bilateral agreements of work (as teachers of mathematics, namely) for transnational economic firms and try to stay. They belong to new migratory flows of brain-drain and ethnic businessmen from Maghreb countries and have a strong will of insertion and promotion through transnational networks across the Mediterranean. 

All these actors are developing, with many differences between each other, various forms of allegiances towards Maghreb and Islam, stressing on other links than French and citizen ones. But a recentring of their position towards Europe should also be noticed: most great associative leaders are firmly settled in the European space, they play this card even to rid of the weight of the Nation-State (French and Maghrebian) and intend to gain from it. 

This new trend of networking between France and Maghreb across the borders occurs when the Mediterranean frontier gains an emblematic sense of challenge between two worlds, of colonial history and of new geopolitical issues. 

At the same time, other transnational networks around Islam and integrism are building other links of allegiances and influence between Maghreb and France. 

If 'mixed' marriages are growing in France between Maghrebian and French (but some of those may be their French cousins born in France) and if we can observe strategies of marriage from young Maghrebian students to have a better administrative status, the 'white' marriages, often debated during the last reform of the nationality code, in spring 1993, are few. In most cases, there is rather a fair balance between advantages and disadvantages in marriages concluded with French (Belban, 1990). However, because of the debate in public opinion around false marriages, the reform of nationality (1993) has modified the length of time between marriage and becoming French (from 6 months to 2 years). 

Transnational Mediations and Networks 
Other strategies are perhaps more significant of the new migratory pressure, namely in Algeria with the recent flow of asylum seekers (a procedure which would have appeared unbelievable some years ago because of the 'historical links' of hate and passion between France and Algeria). Until the beginning of the 1990s, the newcomers looking for long-term settlement in French tried to use personal contacts with the administration to obtain residence cards and with professional colleagues to find work. Now, as the Franco-Maghrebians manifested their allegiance to French nationality since 1987 (first reform project of the nationality code), asking for asylum is no longer taboo, even for former FLN members and for Islamist leaders (in November 1993, the Home Minister, Charles Pasqua, arrested a hundred of them in France to reassert France's solidarity with the Algerian government). Some estimates have been given of asylum seekers in Algeria: at the end of 1993, approximately 150 every month reached the OFPRA (Office francais de protection des refugies et apatrides), according to the French Ministry of Foreign Affairs in 1996 there were 2200 asylum seekers. In Algeria, it is mostly an exile of francophone elites. Some Islamist leaders also seem ready to negotiate their tough struggle in Algeria against a status in France and a quiet behaviour. 

We can observe from Moroccan students in France the same collapse of the nationalist taboos towards French nationality with matrimonial strategies (Levean, 1993). 

As for the approximately 1000 Islamic associations in France, they are linked with a great multiplicity of allegiances, to various Islamic countries (namely, Saudi Arabia and Morocco), while some Islamic leaders in the suburbs have close connections with fundamentalists or Islamists at European scale. But, while the leaders of the 1980s were absorbed by associative movements as a substitute for political action or a step to political games, today thc associative movements are rather used for an access to social and local mediation in the cities (Cesari, 1997a,b). Some of them entered the world of economy by the associative field (namely by forms of 'Islamic entrepreneurship': hallal meat, book sellers, Islamic clothes or radios), or by ethnic business of a new type: media, computers, restaurants for high middle class, vocational training for managing pluri-cultural society in local administration, firms of consultancy for entrepreneurship, using the association as a step to economic business (the name of 'association business' given to some of them shows the evolution (Levean and Wihtol de Wenden, 1990). Some new wave imans arc trying to take the place occupied in the suburbs by the former civic associative leaders. 

Some initiatives more secularized but turned towards the communities have also been directly conceived as so many answers to institutional demands: multicultural business (local activities, exhibitions, publications), school training, sport and leisure for children, and in some cases, one can say that the French government makes communautarism as a tool of integration, in spite of itself, namely at local level. Sometimes, the social institutions have gathered and framed informal initiatives and stressed ethnicization of identities and undertakings, to manage pluralism in daily life. 

New Symbolic Borders and Real Exchanges 
Is this new population living 'between the two' announcing an evolution among the population from Maghreb in France? While focusing on the role of politics as a decisive factor of transnationalization, we observe many other interferences between France and Maghreb: with cultural, economic, religious strategies of visibility and professionalization in the public urban space and various forms of allegiance. They have also consequences on the Euro-Maghrebian relations at an international scale. But the profile of new immigration across the borders of France and the building of European frontiers along the Mediterranean strongly question the future of Franco-Maghrebian transnational networks. Will a real Euro-Mediterranean space take place? Or will xenophobia, religious conflicts and reciprocal imaginaries, community and ethnic feelings aggravated by exclusion, and tough ethnicity draw new frontiers inside the French sociopolitical space? With the emergence of new types of media, of literature, of music, of dance (the 'roman beur', Body-Gendrot, 1991; Vuddamalay, 1990; the 'beur' music groups), the memory of immigration is becoming a legitimate 'fait de societe', no longer a social rupture (revolutionary or miserabilist) as in the 1970s, but something more influenced both by the areas of origin as reference points and by the supposed 'American' or 'British' model. 

We are faced in France with new questions of allegiance. 

Transnational networks are reflecting the contradictions linked with the openness and closure of spaces and identities. While Europe is closing its external borders along the southern rim of the Mediterranean, new transnational networks are building mediations between France and Maghreb. They challenge the sovereignty of the Nation-States, opening new labour markets in spite of the suspension of workers migration. They develop new forms of relationships through the media and the Western imaginaries in spite of the rise of religious identities. They practise informal economies in spite of the decrease of income. They assert community allegiances in spite of the strength of instrumental European belonging (freedom of circulation and of settlement). Some local identities are enclosing the most excluded in suburban areas, while new European elites are more linked in a Euro-class with the practice of European citizenship and of the European space. Such paradoxes are the result of deindustrialization, collapse of trade unionism, ideologies, class identities which let immigrant populations face private, traditional, religious and racialized relations in French society. 

As for transnational leaders, they utilize transnational ties to build for themselves political bases both at home and abroad and they both respond to and participate in territorialized and deterritorialized identities and processes in France and in their countries of origin. New forms of claims, such as new citizenship, a demand of Islam in suburbs, economic networks with Maghreb, the will to maintain cultural links across Mediterranean (sometimes all the more traditional as the effective ties are disappearing) are assumed by those leaders. They develop multiple identities and allegiances according to their place in French economy and society. 

Conclusion

Islam in France raises two main questions: the first is about its image in French public opinion. Several representations are observed (cultivated Islam, sociological Islam, Islam as an implementation of the Coran stricto sensu, Islam as an alternative to political expression and citizenship, Islam as an emergence of external political disturbance in the internal political order ...). But the specificity of Islam in France lies in the fact that it is mainly viewed as a religion of colonized, of poor people, of obscurantism, unable to adapt itself to French values (the term of integration is very often questioned by people of Muslim culture) in contradiction with French political rules. The image has now changed with collective identitary expressions of the excluded youth, using Islam as an instrument of communitarist expression or as an alternative way of life, but the public representations tend to amalgamate all these new Muslims to integrism and political terrorism (with several examples, such as the murders of Pads, in September 1986, the fear of violence which led to police operations of prevention during the Gulf war in 1991, the assignation by Charles Pasqua of the Islamic leaders in Folembray in August 1994, and the more recent terrorist action in France in 1995 and 1996). 

It is only if we reach a 'banalization' of Islam, a religion among the others, that a great gap will be crossed (Wihtol de Wenden, 1990, 1992). 

The other question is about the new expressions of Islam as a political alternative to democratic and Western values, a negation of citizenship. If it can be considered only as an identitary behaviour of the youth (16-24 years old), perhaps is it only a question of contingency. But, given the permanence of exclusion and unemployment, the failure of traditional pools of socialization, it may appear as a middle-term answer to urban disturbances, with its positive heroes, its missionary programme ('France terre de mission'), its links to external Arab countries ('ingerence'). In that case, it would mean that communitarianism would have gained against the French citizenship model in some margins of society where universal values would have lost their meaning. 

Notes

[1] Pierre Mauroy, in 1983 (cf. Wihtol de Wenden, 1988b). 

[2] GIF, groupe islamique de France created in 1980. 

[3] Societe pour la propagation de la Foi et pour l'appel de Dieu created in 1972. 

[4] Etre Francais aujourd'hui et demain, Rapport Marceau Long. Paris, La Documentation Francaise, 1988, 2 vol. 

[5] Since the reform (June 1993) of the French nationality code, the access of Franco-Maghrebians to French nationality has been restricted to: 

• Children born in France after 1 January 1963 of parents born in Algeria before the date (i.e. when Algeria was composed of French departments) who benefit from the so-called double jus soli, if their parents have been living in France for 5 years before the birth. 

• The children of 'harkis' (forces of the French army between 1954 and 1962) and of other Muslims repatriated to France since 1962 and whose parents were already French or could ask for French nationality until 1967. 

• The other foreigners (i.e. Tunisians and Moroccans) if they were born in France and have resided there without any interruption between 13 and 18 years of age. Since June 1993, they become French if they willingly ask for French nationality between 16 and 21 years of age but cannot have access to it if they have been condemned for more than 6 months. 

We estimate the population of Maghrebian origin in France to be 1.5 million Algerians, Moroccans and Tunisians, 500,000 harkis and their children and I million French nationals of Maghrebian origin (but the census is barred from asking about religion, which makes estimates difficult). 

[6] On transnational networks, see Cesari (1994). 

[7] Such as the one conducted by CERI from 1987 to 1989: Modes d'insertion des populations de culture musulmane dans le systeme politique francais (dir. Remy Leveau and Catherine Wihtol de Wenden), December 1990 and in 1996 Associations creees dans les annees 1980 par des jeunes militants issus de l'immigration: bilan (dir. Remy Leveau and Catherine Wihtol de Wenden). 

[8] Cf. 'Moj, Khaled Kelkal', interview by Dietmar Loch, Le Monde, 7 October 1995. 
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