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ENG Abstract. The aim of this article is to faithfully reconstruct the religious event of Mawlid Nabawī in Béni Abbès 
(a town in south-west Algeria), through the history of the Mawlid around the world and in Algeria. In the absence 
of any documentary evidence or research into this festive celebration, this is perpetuated specifically in Béni Abbès 
with unique local characteristics. In response to this gap, we opted for event-ethnography as a method, based on 
participant observation and semi-structured interviews, in addition to the itinerary method, which enabled us to 
map the route of the festival procession. This study was conducted over the course of three successive years in order 
to faithfully reconstruct the unfolding of this atypical religious ceremony, mapping its procession and studying its 
impact on urban tissue. Moreover, the objective is to showcase the existence of social and intergenerational dialogue 
within the community, underlining the importance of preserving this Mawlid as intangible cultural heritage.
Keywords: Mawlid; Béni Abbès; event- ethnography; itinerary method.

ES Etnografía del evento Mawlid Nabawi en Béni Abbès: conmemoraciones, 
rituales e identidad

Resumen. El objetivo de este artículo es reconstruir fielmente el acontecimiento religioso del Mawlid Nabawī en 
Béni Abbès (una ciudad del suroeste de Argelia) a través de la historia del Mawlid en todo el mundo y en Argelia. A 
falta de pruebas documentales o investigaciones sobre esta celebración festiva, esta se perpetúa específicamente en 
Béni Abbès con características locales únicas. En respuesta a esta laguna, optamos por la etnografía de eventos como 
método, basada en la observación participante y entrevistas semiestructuradas, además del método itinerario, que 
nos permitió trazar el recorrido de la procesión del festival. Este estudio se llevó a cabo durante tres años consecutivos 
con el fin de reconstruir fielmente el desarrollo de esta ceremonia religiosa atípica, trazando su recorrido y estudiando 
su impacto en el tejido urbano. Además, el objetivo es mostrar la existencia del diálogo social intergeneracional 
dentro de la comunidad, subrayando la importancia de preservarlo como patrimonio cultural inmaterial.
Palabras clave: Mawlid; Béni Abbès; etnografía de eventos; método itinerante.
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1.	 Introduction
Rites, whether religious or secular, can develop or disappear. This depends on whether they are appreciated by 
society or, on the contrary, become routine.1 Their importance and power can be seen in the persistence of rituals 
in contemporary secular society.2 It is very common these days to use the term ‘ritual’ to describe a whole series of 
events that are out of the ordinary, are staged in a certain way, generate some form of atmosphere and emotional 
pressure, and are repeated at variable intervals, often on an annual or seasonal basis.3 The Mawlid Nabawī in Béni 
Abbès is a unique and exceptional ritual that takes place every year in a series of events and traditions inherited from 
the ancestors. A cosmopolitan festival, that brings together the curious and the faithful to celebrate this momentous 
occasion. Unfortunately, it has not been given its rightful place, and indeed there is no written record of it. This article 
illustrates the first academic initiative on the Mawlid in Béni Abbès, where the main objective is to document the 
event ethnographically in order to compensate for the lack of written sources. The next step is to reconstruct the 
procession’s itinerary and map it in order to understand its spatial impact. The study also analyzes the Mawlid as a 
vector of intergenerational transmission and social cohesion, and examines the influence of this intangible dimension 
on the enhancement of the traditional urban tissue. Finally, the article evaluates the festival’s potential as a lever for 
religious tourism and local cultural development. The objectives outlined above serve to support the hypothesis that 
“the perpetuation of Mawlid preserves collective memory by transforming it into intangible religious heritage. This 
transition enables the ritual to function as a concrete driver for economic and tourism development in the region”.

1.1. Concepts
The diagram (Figure 1) illustrates the interconnection between the components of Mawlid as a socio-cultural, 
religious and ancestral event. The dynamic nature of the relationship between the centre and the peripheral concepts 
is illustrated by the double flow relationships between these concepts.

Figure 1. Conceptual analysis diagram

a. Collective memory
The Mawlid acts as a reminder, in the absence of this annual practice, the songs, foundation stories and rituals 

would gradually disappear. The rite involves the transmission from elders to the young through immersion. And by 
guaranteeing the authenticity of the Mawlid, it is the collective memory that prevents the festival from becoming a 
mere folkloric spectacle devoid of meaning, by maintaining the ancestral rules and rituals.

b. Intangible heritage

1	 André Haquin, “Des rites et des hommes. Regards d’anthropologie et de théologie,” Revue théologique de Louvain 34/1 (2003): 123.
2	 Ramdas Lamb, “Religious rituals”, in Encyclopedia of Anthropology, ed. James Birx (Thousand Oaks, CA: Sage Publications, 2006) : 1, https://

www.academia.edu/download/31166923/religious-rituals.pdf 
3	 Liliane Voyé, “Le rite en questions”, in Le rite, source et ressources, ed. Louis-Marie Chauvet, René Devisch, and Charles Perrot (Brussels: 

Presses Universitaires Saint-Louis, 1995), 105.

https://www.academia.edu/download/31166923/religious-rituals.pdf
https://www.academia.edu/download/31166923/religious-rituals.pdf
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It is through constant repetition and the splendour of the celebration that the rite undergoes a process of 
patrimonialisation and safeguarding. The concept of the private sphere being elevated to a state of precious common 
good is of particular interest. In return, institutional protection and prestige that protects the celebration from 
oblivion.

c. Tourism and Economy
The Mawlid functions as an agent of both knowledge and attractiveness, thereby generating visitor flows and 

stimulating local trade. Conversely, the economic revenues provide the financial resources necessary to ensure the 
festival’s perpetuity and logistical organisation.

In summary, these interactions form a virtuous circle in which each concept reinforces the others, thereby 
guaranteeing the perpetuity and vitality of the Mawlid. This system of double flow relationships demonstrates that 
the strength of the Mawlid lies in its ability to transform memory into an economic resource, which then secures the 
survival of the ancestral rite.

1.2. General background to Mawlid
Mawlid Nabawī is a celebration commemorating the birth of the Prophet, generally celebrated on the 12th day of the 
3rd month of the Islamic calendar.4 Celebrating this religious occasion is a very old tradition. Many societies have 
long celebrated the birth of the prophet every year. Many connoisseurs and researchers reveal that this festivity was 
initiated by the Fatimids of Banī ʿUbayd, exactly by their Caliphate al-Muʿizz li-Dīn Allāh,5 and then spread throughout 
the world. In Egypt, the celebration of the Mawlid festival continued from century to century, until the Ottoman 
government, then during the government of Napoleon, and finally that of King Fārūq.6 The celebration of the Mawlid 
in Egypt was driven primarily by political motivations, in contrast to the religious underpinnings that characterised 
its observance in the Maghreb regions. Where the first to initiate the celebration of the Mawlid was al-Imām Abū 
al-ʿAbbās al-ʿAzafī, who produced a book on this event entitled al-Durr al-munaẓẓam.7 This festivity was officially 
adopted by the Merinid state in 1292/691 Hijri,8 and has been celebrated continuously by the Saʿdiyyīn, constituting 
a national ritual celebration,9 then by the power of Abū Ḥammū Mūsā during the Zianid reign in Tlemcen, Algeria,10 
who took care to include the famous mechanical piece or clock known as the “Mangana” in Mechouar palace.11 In 
Tunis, the Hafsids were the last post-Almohad rulers to adopt it at the turn of the fourteenth and fifteenth centuries.12

From the time of the Fatimids in the East, to the Zianids and Hafsids in the Maghreb, and right up to the present 
day, religious ritual practices have persisted.13

4	 Z. Fareen Parvez, “Celebrating the prophet: religious nationalism and the politics of Milad‐un‐Nabi festivals in India,” Nations and 
Nationalism 20/2 (2014): 218. https://onlinelibrary.wiley.com/doi/abs/10.1111/nana.12061 

5	 Andrea L. Stanton, “Celebrating Muhammad’s birthday in the Middle East: supporting or complicating Muslim identity projects?”, in Identity 
Discourses and Communities in International Events, Festivals and Spectacles, ed. Udo Merkel (London: Palgrave Macmillan, 2015), 192. 
https://link.springer.com/chapter/10.1057/9781137394934_10 

6	 Ḥasan al-Sindūbī, Tārīkh al-Iḥtifāl bi-al-Mawlid al-Nabawī [The History of the Celebration of the Prophet’s Birth] (Cairo: Maṭba‘at al-Istiqāmah, 
1948), 64.

7	 al-Ḥusayn ibn Aḥmad al-Sāḥilī, Uṣūl al-Iḥtifāl bi-al-Mawlid al-Nabawī fī al-Maghrib [The Origins of the Celebration of the Prophet’s Birthday 
in Morocco], ed. al-Ḥasan Mukrāz. (Rabat: Dār al-Amān li-al-Nashr wa-al-Tawzī‘. Publications of the Local Scientific Council of Chtouka Aït 
Baha, 2018), 18.

8	 ‘Abd al-Hādī al-Tāzī, “Li-mādhā ‘Īd al-Mawlid fī al-Gharb al-Islāmī? al-Asbāb allatī kānat warā’ inshā’ih [Why is the Prophet’s Birthday 
Celebrated in the Islamic West? The Reasons Behind its Establishment],” Da‘wat al-Ḥaqq (1989).

9	 M. Elaine Combs-Schilling, Sacred performances: Islam, sexuality, and sacrifice. (Columbia University Press, 1989), 158.
10	 Muḥammad Quwaysim, “al-Iḥtifāl bi-al-Mawlid al-Nabawī al-Sharīf fī minṭaqat Tilimsān khilāl al-‘ahd al-Ziyānī (633–962 H/1235–1554 M) 

[The Celebration of the Prophet’s Noble Birthday in the Tlemcen Region during the Ziyyanid Era (633–962 AH/1235–1554 AD)],” al-Ḥiwār 
al-Mutawassiṭī 8/1 (2017): 511. https://asjp.cerist.dz/en/article/25245 

11	 Muḥammad ibn ‘Abd al-Jalīl at-Tenessy, Complément de l’histoire des Beni-Zeiyan, rois de Tlemcen [Supplement to the History of the Banū 
Ziyān, Kings of Tlemcen], ed. Ernest Leroux, trad. Abbé Jean Jacques L. Bargès. (Paris, 1988), 73.

12	 Nico J.G. Kaptein, Muḥammad’s Birthday Festival: Early History in the Central Muslim Lands and Development in the Muslim West Until the 
10th/16th Century (Leiden: Brill, 1993), 155.

13	 ‘Abd al-‘Ālī Ghazālī and Sīdī Muḥammad Naqqādī, “Ḥaḍrat al-Iḥtifāl bi-al-Mawlid al-Nabawī al-Sharīf fī Tilimsān al-Ziyānīyah –Muqārabah 
Tārīkhīyah Anthrūbūlūjīyah [The Ritual Presence of the Noble Prophet’s Birthday Celebration in Zayyanid Tlemcen: A Historical –
Anthropological Approach],” Majallat Anthrūbūlūjīyat al-Adyān [Journal of the Anthropology of Religions] 16/2 (2020): 32. https://asjp.
cerist.dz/en/article/25245 

https://onlinelibrary.wiley.com/doi/abs/10.1111/nana.12061
https://link.springer.com/chapter/10.1057/9781137394934_10
https://asjp.cerist.dz/en/article/25245
https://asjp.cerist.dz/en/article/25245
https://asjp.cerist.dz/en/article/25245
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The Mawlid is not only celebrated in Egypt and the Arab Maghreb, but also in many other cultures and traditions:14 
the United States,15 India,16 China,17 Indonesia,18 Thailand,19 also in Europe, Netherlands,20 Albania,21 Russia,22 Turkey,23 
East African countries,24 South Africa,25 West Africa in Ghana26 and Sudan.27 Today, the Mawlid has evolved. On the one 
hand, it has become a subject of study for researchers (al-Sindūbī 1948;28 Kaptein 1993;29 Katz 2007;30 Katz 2019;31 
Erie 201632) in several fields; on the other, its practice has been enriched with new meanings. It now expresses 
complex identities, whether national, ethnic, gender or class based.33

1.3. Mawlid Nabawī in Algeria
The celebration of Mawlid in Algeria began in Tlemcen, the Zianid capital. It was influenced by the Merinids’ 
celebrations in Morocco and, no doubt, by the contact between the two countries thanks to the movement of people, 
particularly scholars and saints, as well as the presence of the Merinids in Tlemcen and the central Maghreb, who 
founded the town of Manṣūra and its mosque during their siege and contributed to its influence.34 In Algeria, there 
were official institutions responsible for organising the Mawlid festivities. In Algiers, the department specialising 
in Mawlid celebrations was headed by the Malekite mufti Ibn ʿAmmār.35 Although the celebrations continued on a 
popular level, they were in no way affected by the political changes. Several texts describe social practices during the 
Mawlid. These include Aḥmad Ibn ʿAmmār (1791) which refers to the custom of Algerian writers and poets during 
the month of Rabīʿ al-awwal, who hasten to publish poems of praise, compose them with music, read them with 
singing voices and recite them in the grandstands of the mosques in full regalia, in order to honour the occasion.36 In 
the era of French colonialism, this ritual declined.37 However, al-Amīr ʿAbd al-Qādir (a political and military leader, 
resistance fighter, the Algerians elected him in 1832 as their prince to resist French colonialism), celebrated the 
Prophet’s Mawlid and organised special festivals in the Zianid style, as he needed to mobilise the masses to his side in 

14	 Justine Howe, “Contemporary mawlids in Chicago”, in Global Sufism: Boundaries, Structures, and Politics, ed. Francesco Piraino and Mark 
Sedgwick (London: Hurst & Company, 2019), 121.

15	 Marcia Hermansen, “American Milad: Celebrating the birthday of the Prophet”, in The Practice of Islam in America, ed. Edward E. Curtis IV 
(New York City: New York University Press, 2017), 125. https://ecommons.luc.edu/cgi/viewcontent.cgi?article=1117&context=theology_
facpubs 

16	 Fareen, “Celebrating the prophet: religious nationalism and the politics of Milad‐un‐Nabi festivals in India”, 218.
17	 Ma Bin, Abu Bakar Kaseh, and Arifin Zamri, “Representative Works of Sufi Literature Circulating in China,” Journal of Pharmaceutical 

Negative Results 13/9 (2022): 5658, https://www.pnrjournal.com/index.php/home/article/view/4747/5358 
18	 Sardjana Orba Manullang et al., “Celebration of the Mawlid of Prophet Muhammad SAW: Ritual and Share Islam Value in Indonesian,” Fikri: 

Jurnal Kajian Agama, Sosial Dan Budaya 6/1 (2021): 37, https://journal.iaimnumetrolampung.ac.id/index.php/jf/article/view/1324/852 
19	 Imtiyaz Yusuf, “Celebrating Muhammad’s Birthday In Buddha’s Land: Managing Religious Relations through Religious Festival”, in 

Religion, Public Policy and Social Transformation in Southeast Asia–Religion, Identity and Gender, ed. Dicky Sofjan (Geneva: Globethics.net 
International Secretariat, 2017), 129.

20	 Nico J.G. Dessing, Rituals of Birth, Circumcision, Marriage and Death among Muslims in the Netherlands (Leuven: Peeters Publishers, 2001).
21	 Gianfranco Bria, “The Prophet, His Mevlud, and the Building of the Albanian Nation-State”, in The Presence of the Prophet in Early Modern 

and Contemporary Islam, ed. Rachida Chih, David Jordan and Stefan Reichmuth (Leiden: Brill, 2021), 269.
22	 Jesko Schmoller, “The talking dead: Everyday Muslim practice in Russia,” Nationalities Papers 48/6 (2020): 2, https://www.cambridge.org/

core/journals/nationalities-papers/article/talking-dead-everyday-muslim-practice-in-russia/C482CFAD3AB851B35269D521585EEAA7 
23	 Ayşe Şahin, Din, Ritüel Ve Hafıza: Mevlid Geleneği Üzerine Sosyolojik Bir İnceleme [Religion, Ritual and Memory: A Sociological Study on 

Mawlid Tradition] (Master’s Thesis, Necmettin Erbakan University, Konya, Turkey, 2019), 3.
24	 Adriana Piga, “Islamic Cultural Trends in East Africa,” L’architettura delle città: The Journal of the Scientific Society Ludovico Quaroni 3-4-5 

(2014): 127.
25	 Ala Rabiha Alhourani, “Aesthetics of Muslim Public and Community Formations in Cape Town: Observations of an Anthropologist,” 

Anthropology Southern Africa 38/1–2 (2015): 2.
26	 Katie Young, “Hearing Sacred Sounds in Hindi Film Songs: Thoughts on the Mawlid in Tamale, Northern Ghana,” Journal of Africana religions 

5/2 (2017): 301. 
27	 Muhamad Shofwan Mabrur, Ahmad Dou, and M. Bintang Fadhlurrahman, “The Mawlid Tradition of Muhammad in Sudan,” IBDA`: Jurnal 

Kajian Islam Dan Budaya 21/2 (2023): 281.
28	 al-Sindūbī, Tārīkh al-Iḥtifāl bi-al-Mawlid al-Nabawī, 64.
29	 Kaptein, Muḥammad’s Birthday Festival: Early History in the Central Muslim Lands and Development in the Muslim West Until the 10th/16th 

Century, 155.
30	 Marion Holmes Katz, The Birth of the Prophet Muhammad: Devotional Piety in Sunni Islam (New York: Routledge, 2007), 208.
31	 Marion Holmes Katz, “Commemoration of the Prophet’s Birthday as a Domestic Ritual in Fifteenth and Sixteenth Century Damascus”, in 

Domestic Devotions in the Early Modern World, ed. Marco Faini and Alessia Meneghin (Leiden/Boston: Brill, 2019), 80-167.
32	 Matthew S. Erie, China and Islam (Cambridge: Cambridge University Press, 2016), 160.
33	 Chuanbin Zhou, Ping Shang, and Wenkui Ma, “The Prophet’s Day in China: A Study of the Inculturation of Islam in China, Based on Fieldwork 

in Xi’an, Najiaying, and Hezhou,” Religions 15/6 (2024): 3. https://www.mdpi.com/2077-1444/15/6/630 
34	 Ismā‘īl Sāmi‘ī, Tārīkh al-Iḥtifāl bi-al-Mawlid al-Nabawī al-Sharīf fī al-‘Ālam al-Islāmī wa-al-Jazā’ir [The History of the Celebration of the 

Prophet’s Noble Birthday in the Islamic World and Algeria] (Amman: Academic Book Center, 2018), 148. 
35	 Sadek Sellam, “Un poème du cheikh Ben Badis sur le Mawlid (1937). L’Iṣlāḥ algérien, le wahhabisme et l’islamologie administrative,” Revue 

des mondes musulmans et de la Méditerranée 155/1 (2024).
36	 Sīdī Aḥmad Ibn ‘Ammār, Naḥlat al-Labīb bi-Akhbār al-Riḥlah ilá al-Ḥabīb [The Gift of the Wise Man Concerning the News of the Journey to the 

Beloved] (Algiers: Imprimerie Pierre Fontana, 1902), 16.
37	 Farid Bouchiba and Myriam Laakili, “The Celebration of the Birth of the Prophet (al-Mawlid al-Nabawī). Introduction to the special issue,” 

Revue des Mondes Musulmans et de la Méditerranée 155/1 (2024). 

https://ecommons.luc.edu/cgi/viewcontent.cgi?article=1117&context=theology_facpubs
https://ecommons.luc.edu/cgi/viewcontent.cgi?article=1117&context=theology_facpubs
https://www.pnrjournal.com/index.php/home/article/view/4747/5358
https://journal.iaimnumetrolampung.ac.id/index.php/jf/article/view/1324/852
https://www.cambridge.org/core/journals/nationalities-papers/article/talking-dead-everyday-muslim-practice-in-russia/C482CFAD3AB851B35269D521585EEAA7
https://www.cambridge.org/core/journals/nationalities-papers/article/talking-dead-everyday-muslim-practice-in-russia/C482CFAD3AB851B35269D521585EEAA7
https://www.mdpi.com/2077-1444/15/6/630
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his resistance to the French invasion.38 On the other hand, the Association of Algerian Muslim ʿ ulamāʾ (savants), for its 
part, has taken an interest in the celebration of the Mawlid as a religious event that mobilises the feelings of Algerian 
Muslims and strengthens the nation’s ties with its past and its inherent natural Arab-Islamic environment. There is 
no doubt that the ʿulamāʾ used the celebration of the Mawlid as a means of challenging colonization.39

1.4. The Mawlid in contemporary Algeria
Although certain rites and customs differ from one region of Algeria to another, the general character is almost the 
same: the celebrations in the mosques and al-zawāyā, the preparation of food, the lighting of candles and the feasts 
of praise are at least preserved.

It is worth noting that this celebration is particularly significant in all the oases of the Algerian Sahara (on the 
south-western side), specifically in Kenadsa, Béni Abbès and Timimoun, which make the exception of celebrating. 
They are among the few areas in Algeria, indeed the only ones known to date, where this celebration persists.40 These 
regions are exceptional not only in the way they celebrate, but also in the duration of the festival. While the celebration 
of Mawlid is now widespread in most Muslim-majority countries, the practice of sbūʿ,41 which corresponds to the 
seventh day, is still widespread, is still very marginal, is a specific regional ritual, although the sbūʿ at Timimoun is on 
UNESCO’s World Heritage List, Hence its importance on a national and even international scale.

The celebration in Timimoun is spread over seven days. This makes for a major festivity, bringing together not 
only the people of Timimoun, but also the entire Gourara region. It includes a rich variety of events focusing on two 
aspects: the first involves religious rituals and practices, while the second focuses on folklore and popular traditions.4243

In Kenadsa, preparations for the Mawlid festivities begin a week beforehand. The celebration itself takes place 
over two days in the heart of its ancient qṣar (Vernacular housing), the mosque of Ibn Būziyān. It has both a religious 
and a traditional and popular aspect. In addition to these rituals, scientific, religious and cultural days are organised 
at al-jizāna al-ziyāniyya,44 which today represents a cultural centre for the entire town of Kenadsa. These days include 
lessons and lectures on the life of the prophet and his journey.

Béni Abbès, the subject of our study, was the scene of the largest and longest festivity in south-western Algeria. 
Paradoxically, despite its national and international significance, this event has never been dealt with in the academic 
field, and there is a total lack of documentation on the subject. This study, as a first attempt, aims to reconstruct this 
event, by mapping the route of the procession.

2. 	Materials and Methods
In this article, we have adopted a qualitative approach. One of the main advantages of this approach is its ability to 
provide an in-depth understanding of the subject by clarifying various research models.45 We based our work on 
event ethnography,46 a methodological tool used to analyse this type of event,47 which allows us to understand the 
complexity of the context observed.48 As an immersive methodology, ethnography can include participant observation, 
interviews and many other forms of observation in order to understand the world through social relations.49 The 
main aim of this approach is to obtain an in-depth description of the ritual in its two aspects: religious and folkloric. 
It is carried out in two stages.

38	 Sāmi‘ī, Tārīkh al-Iḥtifāl bi-al-Mawlid al-Nabawī al-Sharīf fī al-‘Ālam al-Islāmī wa-al-Jazā’ir, 157.
39	 Sellam, “Un poème du cheikh Ben Badis sur le Mawlid (1937). L’Iṣlāḥ algérien, le wahhabisme et l’islamologie administrative”. 
40	 Abderrahmane Moussaoui, Espace et sacré au Sahara: Ksour et oasis du sud-ouest algérien (Paris: CNRS Éditions, 2002), 43.
41	 The term sbūʿ (derived from the Arabic word for seven: sabʿa) traditionally refers to the rite of passage celebrated on the seventh day after 

the birth of a newborn. In Algerian cultural tradition, this day marks the child’s integration into the community: it is the moment when 
the child’s first name is officially chosen and a meal is organized to share with others. By extension and symbolic analogy, the seventh day 
following the main day of Mawlid is called sbūʿ, this celebration marks the climax of the festivities in southwestern Algeria.

42	 Abderrahmane Moussaoui, “Celebrating Mawlid in Timimoun: Ritual as Words in Motion, Space as Time Stood Still.” In Saharan frontiers: 
Space and mobility in Northwest Africa, ed. James McDougall and Judith Scheele (Bloomington: Indiana University Press, 2012), 110.

43	 C. Ougouag-Kezzal, “Les manifestations religieuses et populaires lors de la fête du Mawlid au Gourara: leur sens et leur portée,” Libyca 26-
27 (1978): 167. 
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2.1. The first stage
From the beginning of the preparations for the event until the end of the festival, we adopted: participant observation, an 
immersive research method,50 which constitutes the core of ethnographic research;51 it provides valuable information 
on the unfolding of events and the experience of the festival.52 In the method of event-based ethnography, in addition 
to participant observation, researchers can incorporate formal and informal interviews, participant accompaniment, 
semiotic and textual analysis, and visual methods such as photography.53 The semi-structured interview adopted as 
a technique makes it possible to experiment with and address the context surrounding the subject,54 as well as to 
assemble the research context and restructure its objectives from the outset.55

2.2. The second stage
In order to achieve the second objective of this article, and to reconstruct the Mawlid circuit in Béni Abbès, we 
opted for the itinerary and route method. This method consists of conducting a conversation while walking through 
the urban space,56 in other words following and listening to a person who guides us through their territory and 
shares their experiences. The author of the itinerary narrates his memories and daily interactions with the place.57 
A photographer documents the itinerary, capturing every change of route, every pause, every change of movement 
and every perceptible emotional reaction.58 The team is identified, and the experience is unique and irreplaceable; 
this method seeks to capture the essence of what is encountered along the way,59 its main objective being to produce 
a map showing the day’s itinerary, making it possible to link narratives and territory.60

Using these techniques helps to obtain fairly in-depth and comprehensive information. Our own participation in 
the event took place over three successive years: 2023, 2024, and 2025. This participation encompassed all phases 
of the event, from its initial planning to its conclusion. With the first participation in the event devoted to gathering 
as much information as possible through participant observation and semi-direct interviews. Where the authors 
witnessed the event from the earliest preparations, right through to the sbūʿ of each year. The first time, in 2023, 
they collected as much information as possible and took part in the procession, discovering it for the first time. 
In 2024, in addition to confirming the information, they had to reconstruct the process of the Mawlid through the 
method of itineraries, routes and stories. In 2025, participation focused on photographic details, and on developing 
the interview.

In ethnographic research, samples are generally small and non-random,61 which is why we carefully selected the 
interviewees, who appear to be important informants on the subject of the Mawlid rituals. The choice focused on the 
most important participants in the event, the organisers, who know the process of the celebration and its history in 
depth.

We interviewed four individuals before and during the event. Before the event, the interviews took between 
three and four hours. However, during the event, the interviews were shorter in duration, with interviewees 
responding to specific questions. The interviews were conducted at the location where the event was taking place. 
The first informant: vice-president of the association responsible for organising the Mawlid in Béni Abbès (the al-
Nūba association), was the first to provide us with information. The second informant is a descendant of the family 
responsible for carrying al-Nūba. The third informant is the leader of al-Murābiṭīn (descendants of Béni Abbès), who 
takes on the role of person of honour for the opening and closing of the event. The fourth is the town’s historical 
guide, who takes on the role of researcher into the history of the town, the rituals of the event and the identification 
of the event on social networks.

The association’s vice-president gave us an overview of the event and its history. He also guided us during the 
procession. The al-Nūba carrier gave us information on the heritage of the Mawlid symbols, as well as a general idea 
of the procession, while the leader of al-Murābiṭīn spoke to us about the preparations and logistics. Finally, the guide 
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(the researcher) provided us with valuable information on the symbols of the rituals and spoke at length about the 
evolution of the event over time.

3.	 Results and discussion
From our interviews with the organisers of the event and the residents of Béni Abbès, we understand that the event 
is made up of several stages taking place over a total of 18 days.

3.1. Preparations
It is worth pointing out that preparation for the Mawlid celebrations in Béni Abbès take a whole year, despite the 
recent simplification of procedures, which are now carried out in an expeditious manner. Nonetheless, the local 
population of Béni Abbès fervently preserves this ritual, as has traditionally been the case.

In the context of the festive event, the preparation of a meal plays a central role in preserving culinary traditions. 
Couscous, the main course of the celebration, is an eloquent example of the culinary wealth of the region. It was 
once prepared by the women of the qṣar in a spirit of solidarity and is now a well-established tradition that perfectly 
illustrates the persistence of traditions despite demographic and economic changes. The city’s growing population 
and the influx of visitors from all over the world to attend the Mawlid have led to a significant increase in the amount 
of couscous available. In response to this phenomenon, an initiative has been set up within the local community. This 
involves the collection of ingredients for couscous by volunteers, as part of a charitable practice known as ṣadaqa. 
This collection is carried out on the occasion of each Mawlid but is planned in advance of the following Mawlid in 
order to optimise the efficiency of the supply chain. In this way, the couscous collected during the current Mawlid is 
prepared from the previous year, enabling optimised management of food resources and collective efforts.

In the tradition of the town of Béni Abbès, the celebration of the Mawlid takes on a sacred dimension. As well as 
the culinary preparations, the local people clean up the town and paint the main walls white. The neighbourhoods are 
painted in different colours from the first day of Rabīʿ al-awwal. In addition, residents engage in friendly competition 
to determine the most aesthetically pleasing neighbourhood. These actions bear witness not only to the festive and 
popular dimension of the celebration, but also to its sacred aspect.

3.2. The first ten days
During the first ten days of the third month of the Islamic calendar, the faithful devote themselves to activities and 
rituals that are both religious and folkloric. These practices, which are part of a secular tradition, can be seen as a 
form of spiritual preparation and training, designed to generate enthusiasm and strengthen fervor for the celebration 
of the holy day.

As far as religious practice is concerned, it is worth mentioning that before the modern era, a poetic and religious 
tradition prevailed within the qṣar community. Every evening, between al-maġrib and al-ʿišāʾ prayers, the men would 
gather in the ksar mosque to take part in recitation sessions of religious poems specifically for this occasion. These 
included al-Burda poem, which was recited on the first and second days, and al-Hamziyya poem, which was recited 
from the third to the eleventh day.

The demographic evolution and the gradual abandonment of the qṣar have led to a significant development of this 
tradition, the practice of which has spread to all the mosques located in the districts of Béni Abbès, while keeping 
the poetic and chronological structure unchanged. This change took place as part of an increase in the population 
and a loss of interest in the qṣar, which helped to perpetuate this religious tradition. During this period of around ten 
days, alongside religious practices, the folkloric context predominates. Following the recitation of poems and the last 
prayer of the day (al-ʿišāʾ), a programme of folk games is organised for men of all ages. They gathered in an enormous 
circle and performed side-to-side movements, all the while humming songs in praise of the prophet. The experience, 
marked by an exceptional atmosphere, was greatly appreciated by the spectators present.

In the contemporary context, women are taking on the role of spectators, an activity that was once inaccessible to 
them. In the past, they would gather on the terraces of the qṣar to watch the games. Nowadays, these events are held 
in all the districts of Béni Abbès, so that they are easily accessible. In the city’s amphitheater, which can accommodate 
a large number of spectators, training and preparations are underway for the day of the Mawlid. It should also be 
pointed out that, during these ten days, the games will take place without fire or bārūd.

3.3. The eleventh day al-Fḍīla
The eleventh day of Rabīʿ al-awwal in Béni Abbès is commonly considered to mark the start of the festivities. This 
day is known as “al-Fḍīla”, a term often used to signify the eve of a religious event in the south-west region. This 
expression is adopted on the eleventh day of Rabīʿ al-awwal, marking the beginning of the celebration of this event.

From the early hours of the morning, unusual activity can be observed in several parts of the city. Families go 
to the mausoleums of their ancestors to carry out the ritual of liming, the tombs of their ancestors, and the al-ʿatīq 
mosque (old mosque). This is an annual ritual in which representatives of each tribe in the community gather around 
the tombs of their common ancestors. This action expresses their sense of pride in their attachment to this lineage. 
It also helps to keep the tradition alive, by ensuring the perpetuation of a ritual rooted in the community’s history 
and identity.
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In the afternoon, residents and visitors to the town of Béni Abbès gather in the municipal amphitheatre at the 
entrance to the town. This area is known as al-Maṣriyya, in reference to the courtyard of the qṣar, which was once used 
as a gathering place. The participants, made up of men and women, sit separately and wait for the folk performance 
to begin.

During the first preparations for the show, following al-ʿaṣr prayer and the installation of the spectators in the 
amphitheatre, we observed the use of two fundamental elements. The first is the drum (consisting of a circular 
wooden frame on which a piece of leather is clamped on either side. One side of the drum is fitted with a leather 
string or cord called al-Nūba, which comes from the Arabic word al-tanāwub meaning “it turns”). This instrument is 
traditionally kept alternately by two notable families (a secular heritage). The second element is al-Ṭarrāda, a green 
flag from the house of the notable family of Ibn ‘abd Allāh, which guards it in accordance with traditions inherited 
from local history. This flag has only flown twice: on the occasion of Mawlid and sbūʿ, the seventh day.

The festive event begins with the reunion of al-Nūba and al-Ṭarrāda at the centre of the amphitheatre stage, 
accompanied by an assembly of elderly people dressed in white, as well as the town’s official authorities. The 
ceremony is led by the leader of al-Murābiṭīn, a term used to describe the descendants of ancestors from Béni Abbès. 
The event begins with the recitation of short passages from al-Qurʾān, followed by religious poetry entitled Yā Laṭīf 
(which means prayer for God’s benevolence).

After the official opening of the Mawlid, we heard an extremely loud sound coming from near the amphitheatre 
and then watched a huge group of young people dressed in a different outfit to the older people. They all wore black 
outfits, with a white half-sleeved ‘abāya over them, and covered their heads and faces with a white šāš, leaving only 
their eyes visible. All these young people carried rifles, for a friendly competition (shooting fire) between the young 
people of the tribes up to the amphitheatre.

As soon as they arrive, the young armed men arrange themselves (shoulder to shoulder) around the stage of the 
amphitheatre, forming a vast circle. In the centre of this circle stand the rest of the participants (the al-Nūba and 
al-Ṭarrāda holders, drummers, young people, adults, old people). This is when the folkloric game begins (Figure 2).

Figure 2. Participants gathering and the beginning of folk games.
Source: Authors, via drone, 2025.

The circle of armed youths rotates counterclockwise. As the song drags on, the participants in the middle adopt 
an accelerated cadence. Progressively, the armed youths perform a war dance, lifting one foot after the other with 
their backs slightly bent. The audience responds, in an exceptional interaction with the spectators applauding from 
the stands.

After each performance, the participants leave the stage, leaving the circle of collectively armed young people to 
take over. This sequence is a preparation for the fire-strike ritual, performed simultaneously by all the young people 
under the direction of an elderly leader. This leader guides around 250 participants representing the major families 
of Béni Abbès through gestures and shouts, imitating the movements of the warriors. When the signal is given, the 
entire crowd begins to shout and strike together, creating a deafening din that echoes throughout the amphitheatre 
(Figure 3). Interestingly, this precise moment is called sārūt, which means “key”. It is the opening symbol of another 
part of the game.
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Figure 3. The firework show of young armed.
Source: Authors, 2023.

This ritual is characterised by an iterative repetition of five songs, each lasting half an hour. Between each song, 
there is an interval of sārūt. The participants, who form the audience, entertain themselves with this folkloric activity 
until sunset to prepare for the evening.

3.4. Al-ḥaḍra
A specific evening, known as al-ḥaḍra, which means: a collective ḏikr (remembrance of god) (Rhazzali 2013), this 
ritual is dedicated exclusively to women at the end of the day. The event takes place in the home of a woman dedicated 
to producing al-ḥaḍra songs, commonly known as dār Ḥabība. As part of a religious ceremony, a woman performs 
in the company of members of her family. Its repertoire consists of a series of poems and songs about the prophet. 
Other pilgrims are also taking part in this experience. As part of al-ḥaḍra celebrations, the event takes place in the 
central courtyard of a traditional house, called a ḥawš. In this outdoor space, the women, equipped with drums, 
take their places, organising themselves in a circle, while the rest of the community arranges itself in successive 
circles, gradually widening until they fill the whole of the available space. Women sing melodies in chorus, and these 
harmonies are greeted with applause. A group of women can also dance in perfect synchronicity, creating a very 
marked harmony.

In return, the men spend the whole night in the town’s mosques, especially the al-ʿatīq mosque, reading al-Qurʾān 
and the al-hamziyya poem until dawn. They then retire to prepare for the day ahead.

3.5. The twelfth day al-Faz’a
The twelfth day of the month of Rabī’ al-’awwal is a particularly significant day in Béni Abbès. This day is the big day 
of the Mawlid, known as al-Faz’a, a term that means to fear or to react quickly. By this name, the ancients meant to 
act in celebration of the birth of the prophet. As such, it is closely linked to the reactions provoked by the firing of the 
bārūd, which begins in the early hours of the morning. This day is marked by its uniqueness, which prompted careful 
observation of the participants. It was found that most people wear new clothes or outfits specially designed for the 
event and worn only on that day. These outfits are then washed and stored to be worn again for the following year’s 
Mawlid.

When they meet, the individuals exchange congratulations on the occasion of the Mawlid, expressing their joy and 
their wish to meet again in good health the following year to celebrate this event once again.

The entire flow from the neighbourhoods heads towards the amphitheatre. Along the way, an exceptional smell 
emanated from Ibn Raḥḥū house where food was prepared. The house welcomed all the passengers with a huge 
quantity of couscous, prepared by the women throughout the night. The spectators then gather in the stands and the 
participants take to the stage to begin the performance. The festive activities take place through songs and dances 
alternated with fireworks in interaction with the public. A procession takes place throughout the town, in accordance 
with ancestral practices.

3.5.1. The Mawlid procession
The overall Mawlid circuit followed by tourists includes several key stages (Figure 4). Given their strategic position, 
these stages are essential memorial sequences in the composition of the first human settlement at Béni Abbès. These 
include the ancient qṣar, the water and palm grove, vital sources of oasis life, and the cornice, which offers a view of 
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the ancient fabric, including al-qṣība, once the qṣar’s fortress. This itinerary follows a loop that begins and ends at the 
amphitheatre (start and finish point).

Figure 4. Global Mawlid procession in Béni Abbès.
Source: Authors, based on Google maps, 2025.

3.5.1.1. First station: the al-Maṣriyya amphitheatre
This stop is the central point and key landmark on the itinerary. All the participants gather here before being 
distributed in the Mawlid procession. Originally, these games were held in the centre of the qṣar (the old Maṣriyya), 
but as the population grew and the number of visitors increased from year to year, a new Maṣriyya was built to 
replace the old one. According to the guide: “we had to leave the qṣar to be able to breathe and welcome the world”, 
which marks the transition from a closed community celebration to a globalised mass event. The space consists of a 
stage designed for folk games, surrounded by grandstands that give spectators a direct view of the performances in 
situ.

3.5.1.2. First circuit: Departure point: al-Maṣriyya–Arrival point: the old qṣar
From around 9.30 a.m., the circuit begins, covering almost 600 metres through the centre of the oasis (Figure 5). All 
the participants gather in the amphitheatre before heading for the ancient qṣar of Béni Abbès, led by the al-Nūba the 
al-Ṭarrāda group. “Al-Nūba is not perceived as mere music, but rather as the driving force behind the movement of 
people, in the absence of this fundamental element, the procession is left devoid of direction”, according to the guide. 
They are followed by men playing the drum, then by young armed men who form a corridor for the fire game known 
as maǧbūda.

Figure 5. Situation of the first circuit on the Mawlid procession.
Source: Authors, based on Google maps, 2025.
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3.5.1.3. Second station: the old ksar of Béni Abbès
On arrival at the qṣar by 10 a.m., the members of the first group go to the qṣar’s mosque to rest and wait for the next 
group to arrive. According to the guide’s account, the group waits for the rest of the crowd to arrive, in a gesture of 
respect for the unity of the group, he asserts that the celebration at the qṣar will not commence until the final walker 
has arrived. Meanwhile, the percussionists and armed youths put on a folk show to commemorate the long tradition 
of the qṣar.

3.5.1.4. Second circuit: Departure point: the old qṣar–Arrival point: al-šurrīf
At around 10.30 a.m., the crowd crosses the oasis (Figures 6 and 7), covering a distance of 300 metres from the 
old qṣar to al-šurrīf, a cornice located on a small plateau. This part of the circuit is difficult due to the steepness of 
the terrain. During the crossing, spectators can watch the alternating shooting demonstrations put on by the young 
armed men of al-šurrīf.

Figure 6. Situation of the second circuit on the Mawlid procession.
Source: Authors, based on Google maps, 2025.

Figure 7. Photo of the second circuit on Mawlid procession.
Source: Authors, via drone, 2024.

3.5.1.5. Third station: The al-šurrīf cornice
Around 11 a.m., the procession gathers at al-šurrīf before returning to the starting point: al-Maṣriyya. While the songs 
and fireworks are usually performed in a circle during the previous stages, here, due to the nature of the terrain 
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between the plateau and the mountains, the show continues as the participants walk along the route to al-Maṣriyya 
stage.

3.5.1.6. Third circuit: starting point: al-šurrīf–arrival point: al-Maṣriyya
After completing the (exhausting) circuit from al-šurrīf to al-Maṣriyya (Figure 8), the procession stopped at the 
home of the Ibn Raḥḥū family, who volunteered to provide a meal of couscous for lunch, enough to feed everyone 
on the itinerary. Volunteers from the town spend all night preparing this meal. This stopover serves as a rest area, 
allowing participants to recover before continuing the event throughout the day. The procession then heads back to 
al-Maṣriyya.

Figure 8. Situation of the third circuit of Mawlid procession.
Source: Authors, based on Google maps, 2025.

3.5.1.7. Fourth station: al-Maṣriyya
At al-Maṣriyya station, the crowd gathered for a second time at around 12.30 p.m., before setting off on a new route 
in a different direction, according to the guide’s account: “we don’t stop because we’re exhausted, but to prepare 
ourselves.”

3.5.1.8. Fourth circuit: Starting point: al-Maṣriyya–Arrival point: Point of diffusion
From al-Maṣriyya, around 1 p.m., the procession takes a different route, covering a relatively long distance of 890 
metres (Figure 9). To support the travellers, a well-known family from Béni Abbès welcomed the crowd with an 
abundance of dates and milk. This generous hospitality allows travellers to rest and refresh themselves before 
continuing their journey. From Mḥamdī house, the procession resumes its journey towards a landmark marking the 
next stage.

Figure 9. Situation of the fourth circuit on Mawlid procession.
Source: Authors, based on Google maps, 2025.
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3.5.1.9. Fifth station: distribution point
This station serves as both a gathering point and a place of separation. The whole procession gathers here, enlivening 
the space with a folkloric game while waiting for the rest of the crowd to arrive. The guide confirms that it is expected 
that all participants will be present, thereby ensuring that the perception of dispersal is not misinterpreted as an 
act of abandonment, rather, it is to be regarded as an element of the mission. Once all the groups are assembled, the 
procession splits into three, forming the fifth circuit.

3.5.1.10. Fifth circuit

3.5.1.10.1. First group circuit: Starting point: distribution point–Arrival point: oasis
From the distribution point, the first group, made up of those carrying al-Nūba and al-Ṭarrāda, visits all the Béni 
Abbès mausoleums before returning to the oasis at the end of the tour.

3.5.1.10.2. The second group circuit: Starting point: distribution point–End point: oasis
The second group is made up of armed youths who gather at the top of a small mountain to organise a fireworks 
display. This spot represents the remains of an ancient qṣar fortress called “qṣība”, which means “little qaṣba”, a small 
qṣar built on high ground to keep watch over the main qṣar. From qṣība, the armed youths head towards the oasis.

3.5.1.10.3. The circuit of the third group: Starting point: distribution point–Arrival point: oasis
The third group, made up of both locals and visitors, follows a route that leads to the Béni Abbès oasis (Figure 10). 
Starting from the small mountain, they take a staircase to reach the cornice, cross the small plateau and descend to 
reach the oasis mountain in the direction of the oasis.

Figure 10. Situation of the third group circuit.
Source: Authors, based on Google maps, 2025.

3.5.1.11. Sixth station: the oasis
The oasis serves as a gathering point. As soon as the procession descends, the participants divide into groups to watch 
the pyrotechnic show, presented by the young men who meet their families at the oasis, where they are welcomed 
with baskets of food to share a meal. This break also allows them to replenish their supplies. Meanwhile, the folk 
songs and pyrotechnics continue until the first group arrives.

3.5.1.12. Sixth circuit: Starting point: Oasis–End point: Qṣar
Once the first group arrives at the oasis around 3.30 p.m., the whole procession crosses the oasis before returning to 
the qṣar, to regroup at the courtyard (Figure 11).
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Figure 11. Situation of the sixth circuit.
Source: Authors, based on Google maps, 2025.

3.5.1.13. Seventh station: the old qṣar
In the courtyard of the qṣar, the old al-Maṣriyya, songs and fire shows restart. The guide says: “we play where our 
ancestors used to play, it’s the last chance to see the folklore”. Spectators enjoy the last moments of folklore, catching 
their last chance to experience the spirit of the Mawlid event before the final visit.

3.5.1.14. Seventh circuit: Starting point: the old qṣar–End point: al-Maṣriyya
From the courtyard of the qṣar, the procession crosses the oasis and returns to the main station: al-Maṣriyya.

3.5.1.15. Eighth stage: al-Maṣriyya
At this important stage, the procession gathers one last time by 5 p.m., not for another round, but to mark the end 
of the event. At this point, all the participants form a large circle, where a leading member of al-Murābiṭīn officially 
announces the end of this year’s Mawlid, expressing the hope that he will still be alive to celebrate it again next year.

3.6. The eighteenth day Sbūʿ
Sbūʿ is a concept from the Maghreb region. In south-west Algeria, this attribute means the seventh day of birth. In the 
traditions of Béni Abbès, sbūʿ is a celebration of the seventh day of the Prophet’s birth anniversary. From the second 
day until the 7th, the faithful continue to read al-Hamziyya poems in the city’s mosques. On the day of the sbūʿ, a great 
festivity is held in the town’s amphitheatre, exactly like the one on the day of the Fḍīla, followed by the conclusion of 
the season until the next year.

4.	� The political economy of ritual: between the traditional gift and the institutionalisation of 
tourism

The political economy of the Mawlid in Béni Abbès is predicated on a structural duality between customary solidarity 
and controlled commercial opportunity. On the one hand, the organisation of the ritual is based on a system of 
hereditary responsibility, whereby specific families are traditionally responsible for the event, and they graciously 
offer al-Fḍīla meals and al-Fazʿa lunch. This system of devout giving is the cornerstone of social cohesion, ensuring 
that the fundamental moments of the ritual are available to all. Conversely, the festival exerts a significant economic 
influence, however, it should be noted that this dynamic is driven by a purely citizen-based organisation; the public 
authorities do not intervene in the management or content of the ritual, limiting their role strictly to one of protection 
and security. A significant turning point was marked in 2022 by a joint initiative of the Tourism Department and the 
Municipality with the aim of organising the reception of large numbers of visitors, confronted with a hotel capacity 
constrained to a single establishment (Rym hotel), this institutional arrangement now empowers local residents to 
procure official authorisation to rent out their homes (or portions of their homes) at regulated rates. This homestay 
strategy has the dual effect of generating direct income for local households whilst offering visitors a deep immersion 
in the traditions of the Mawlid.

In this manner, the town is transformed into a vast, dispersed market where crafts, souvenirs and local food 
become the driving force behind economic resilience. As a consequence of the anticipation of the arrival of the sbūʿ, 
the economic impact of the Mawlid is distributed over a more protracted period, thus engendering a veritable week 
of dynamism, where this intermediate phase is characterised by the organisation of trade fairs, craft exhibitions 
and cultural activities, which are designed to maximise the economic benefits of the event. The Mawlid has been 
demonstrated to act as a magnet, attracting a critical mass of visitors and transforming the town into a commercial 
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crossroads. These fairs play a pivotal role in the economic exploitation of the influx of tourists by providing a platform 
for the exhibition and sale of local products. This expansion of activity indicates that the Mawlid has become a pivotal 
point in the region’s circular economy, where sacred time and commercial time complement each other to ensure the 
financial viability of the Béni Abbès community.

5.	 Multidimensional impact of the Mawlid celebration
In addition to its religious function, the Mawlid exerts a profound influence on the local community and the 
surrounding areas. This section examines the manner in which the celebration functions as a catalyst for global 
development through a number of ways.

5.1. The transition from ritual to heritage identity
The Mawlid is no longer regarded as a universal act of religious devotion, but rather as an exclusive cultural property 
of Béni Abbès. Through the cyclical repetition of its rituals, the community transforms the sacred into an intangible 
heritage. This process is instrumental in establishing a distinction between local practices and standardised national 
history, thereby endowing the region with a robust and distinctive identity.

5.2. Strengthening social cohesion and territorial heritage
Beyond the rite itself, the Mawlid functions as a potent catalyst for social cohesion, whereby the family heritage, 
transmitted from the elders to the youngest, ensures the continuity of traditions and serves to solidify the sense of 
belonging to the community. This reconnection extends beyond the geographical boundaries of the town, becoming 
an annual congregation point for nomadic populations and neighbouring qṣūr. This process transforms Béni Abbès 
into a space for regional mediation, where tribal alliances and dispersed relatives are reaffirmed.

5.3. Reactivating the historic urban space
The analysis of the itineraries indicates that the ritual functions as a catalyst for the revitalisation of the urban tissue. 
The Mawlid procession has been observed to transform the qṣar and the oasis, often neglected spaces, into major 
centres of interest. In this context, the sacred becomes a means of reviving the built heritage, demonstrating that 
traditional architecture remains the indispensable framework for oasis social life.

5.4. The transformation into a regional economic resource
Since 2022, the municipal authorities have transformed the Mawlid into a development lever capable of converting 
cultural capital into economic resilience, where the attraction’s reach extends beyond the immediate locale, exerting 
a pull on the neighbouring rural areas. The influx of visitors gives rise to a direct demand for the products of the palm 
groves and nomadic camps (dates, livestock, crafts), thereby integrating the entire surrounding area into the value 
chain.

6.	 Conclusion
The research carried out on the Mawlid in Béni Abbès, this first attempt at reconstructing an ancient religious event 
that continues uninterrupted and eloquently brings together the faithful from all over the world, was carried out 
through event ethnography, in the absence of documentary traces on the subject. The techniques of participant 
observation, semi-structured interviews and itinerary mapping were used to gather as much information as possible 
and to describe in detail how the event unfolded, revealing its religious and cultural richness, and mapping its 
itinerary.

The Mawlid celebrations in Béni Abbès highlight several noteworthy aspects. Firstly, it is a time of remarkable 
social cohesion between members of the local oasis community. It is also a vector for intergenerational transmission, 
where religious and cultural rituals are perpetuated, bearing witness to the rich heritage and historical continuity 
within this community. At the same time, the demonstration of solidarity and sharing during this celebration is an 
eloquent example of dialogue between generations, contributing to the preservation and enhancement of cultural 
heritage.

This research has highlighted the influence of the intangible dimension of the event on the urban tissue. The 
reconstruction of the itinerary of the Mawlid procession illustrates the event’s ability to transform the urban space 
into a scene of festivity. The organisation of the event leads to a temporary reconfiguration of the city, transforming 
spaces such as the amphitheatre, the streets, the qṣar or the oasis into places of movement, gathering, welcome and 
donation. This urban reorganisation gives rise to a sacred and festive geography that contrasts with the everyday 
organisation of the city.

Faced with the challenges of globalisation and changing cultural practices, it is vital to preserve the Mawlid in Béni 
Abbès, and to gain national and even international recognition for its importance in south-west Algeria and its ability 
to bring together a particularly interesting population. Preserving this religious heritage is important both for the 
continuity of the tradition and for the economic development of the region. In fact, it helps to promote religious and 



240 Belabbas, Badia, Sekhri, Adel, and Biara, Wided Ratiba Anaquel estud. árabes 37(2), 2026, 225-242

cultural tourism around the Mawlid in Béni Abbès and the whole of south-west Algeria. Implementing this initiative 
requires interdisciplinary collaboration between the local community, the public authorities and the university, with 
the aim of developing preservation protocols. The aim of these measures is to conserve and enhance these ritual 
practices and make them accessible to the general public.
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