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Abstract
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Author: ‘ Karim H. Karim

Title of Thesis: The Image of Anwar al-S&idét , T
as the Pious President

’ {al-Ra'is al-Mu'ﬁin): @

A Study of the Political Use
of Islam and Its Symbols
) . . in Egypt, 1970-1981.

Departmentt™. The Institute of Islamic Studies,

Degree: Master of Arts

|

This study is an ingquiry into the political use of Islam in

Egypt during the period of the efesidency of Anwar al-Sadét

lasting from 1970 to 1981, It éxamines the relationship

betwé%n religion and state and the manner in which Islam and.

its symbols were utilized by the ruling establishment to
legitimize its hegemony, and by its opposition to -seek a
change in the status quo. S$&d4t's own image as 'the Pious
President' 1is studied 1in the 1light of his 'faith-based'
policies and power structure., The state's attempt to employ
major Islamic groups for political purposes 1is a primary

motif 'of the work. And efforts by Islamic traditionalists to
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instate Islamic law as the basis for state legislation is
shown to be a consistent theme in their demands. With the
unfulfillment of the promises of greater Islamicization,
which vere implicit to them in the Pious President's words
and deeds, there was an increasing movement towards the
radicalization of religious militancy. The latter phenomenon
is studied within the background of the’ socio-economic

Eonditions of Egypt during the S&d&t era.
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de 1'Islam et de ses symboles

en Egypte, 1970-1981,
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L

Cette étude porte sur l'utiiisation politique de 1'Islam en
Egypte au temps de la présidence de Anwar al-S&dit de 1970 a
1981. Elle analyse le rapport de la religion et de 1'Etat et
la fagon dont 1'Islam et ses symboles ont été utilisés par
la force au pouvoir dans le but de 1légitimer son hégémonie
et par l'opposition dans son effort & changer le statu quo.
Nous y étudions 1'image méme du 'président pieux', qu'a
donné SA4d&t, & la lumiére de sa politique et de la structure
du pouvoir basées sur la foi, La tentative de 1'Etat &

(Y

utiliser les 'groupes islamiques importants & des fins



&
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politiques constitue le motif principal de ce travail. Nous
montrons aussi que les efforts des traditionalistes
islamiques pour instituer la loi islamique comme base méme
ée la législation de 1'Etat est un théme constant qui se
répéte sans cesée dans leurs 'revendications. Devant les

promessés nontenues d'une islamisation plus grande, qui sont’

implicites dans les paroles et 1les actions du président

pieux, un mouvédment s'est développé en faveur d'une
radicalisation du militantisme religieux. C'est dans le
contexte des conditions socio~économiques ' de 1l'ére de S5dét

S

qu'est analysé ce dernier phénoméne. —-
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Note on- Transcription

The system of transliteration of Aragjc that has been
employed in this work is based on that used by the Institute
of Islamic Studies, McGill University. Arabic words 1like
Allah, Islam and Caliph, which have become part of the
English vocabulary have not been transliterated. Plurals of
Arabic terms are generally anglicized, e.g. imams. When
passages are quoted from other works, the transliteration
systems of the authors are retained.
v "

The woéd—processing facilities of the McGill University
Computer system was used to transcribe this work. Due to its
technical limitations, the dot‘under the letters d, s, h and
z (representing the Arabic radicals (2, ”, 19/ J>  and 2?)
is denoted by a cedila (,). The letters s and £ are
indicated by the symbols ' and ‘}}respectively, and long
vowels by capping them with a circumflex (). All Arabic
words are underlined except for proper nouns and the word
'Qur'an'. The workings of the computer causes the extension
of the underlining of Arabic words to their English suffixes
and commas, periods and single quotation marks, e.g.
'shaykhs'. On the other hand, the system's printer does not

underline the symbol ¢ which may occur in the middle of a

word, e.g. Shari{ah.

\
\ »

The word-processor is programmed to justify the right margin

.and thus causes gaps to sometimes occur between the words of

ix




a sentence. This tendency is particularly acute in lines
preceeding either long or hyphenated words and 1long
underlinings such as in the titles of books. The attempt has
been made wherever possible "to solve this problem by
splitting the offending word; however, there do remain
several noticeable occurrences of gaps between words,
especially in the footnotes and the bibliography. The
printer also 1leaves spaces between the two sections of a
hyphenated word when one of the sections includes an
underlining, e.g. Imam -Caliph.

-

The abbreviations used in this thesis are as follows:

BSMES ' (Bulletin of) British Society of
Middle Eastern Studies
EI2 Encyclopaedia of Islam, 2nd Edition
MEJ Middle East Journal
MES Middle Eastern Studies
MW Muslim World
IJMES International Journal of Middle
East Studies -
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The Thesis

The involvement of religion in the affairs of state is a
phenomenon that recently appears to have become world-wide.
It is not 1limited merely to Muslim or Middle Eastern
countries but also seems to have become a feature of the
politics of the ' leading nation of the West, the U.S.A,
Publicity surrounding the religious views of Jimmy Carter,
and more currently, those of Ronald Reagan, has undermined
the cardinal doctrine of the total separation of church and
_state in the modern age. Opposition to the ruling regime in
America is sometimes also expressed 1in religious terms by
national Christian leaders 1like Jesse Jackson and Jerry
Falwell. Pope John-Paul 1I1I appears to have raiseéQi
considerably the volume of the Vatican's moral admonitiogé
to governments, while speaking increasingly of the
involvement of religion in every aspect .of a Christian's
life. Recent years have also seen the rise of 'liberation
theology' in Latin America, and of religio-political
agitation in 1Ireland and Poland. Religious political
parties in 1Israel have controlled the balance of power in
the Knesset for somé‘ years now as the grasp of the
secularist forces on the Jewish state's government has
loosened. The study‘ of the use of religious symbols in the
politics of Muslim countries where din wa dawlah (religion
and state) have traditionally been held to be inseparable,

has thus become of topical interest in the light of current

developments.
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The general resurgence of Islamic forces in Muslim lands is
a much-discussed topic and has been the subject of many a
conference or piece'of writing. Reference to 'the return of
Islam', 'the comeback of Islam', or 'the revival of Islam’'
reflects the superficial attitude which inevitably
attributes any development in the Muslim world to 1its
religion., There is a remarkable absence of similar talk of
'the comeback of Christianity' or 'the return of Judaism' in
discussing parallel phenomena. The ultimate blame for such
tendencies may lie with Muslims themselves, or at least
those amongst them who insist on attributing all their
worldly activities to Isiam. This attitude, bred by the
teaching that 1Islam is a faith that should determine all
aspects of its adherents' lives, is fatuous when there exist
several differing versions of 'true Islam’',

The ideal of the faith is the regulation of its followers'
entire existences; but everything that happens today in
Muslim countries in the name of 1Islam is not necessarily
Islamic. Nevertheless, certain interests would have one
think otherwise. There 1is consequently the 1Islam of the
ruling establishments wvhich seek to leg{timize their
respective hegemony, and there 1is the Islam of their
oppositions which use the religion as a vehicle for change.
Both these parties vie for the loyalty of those masses for
whom Islam remains a means by which to harmonize their
relations with society and with tﬁeir Maker., The 'comeback'

is therefore not of Islam (which has always remained a
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potent force in public 'life -- contrary to the prevalent
belief amorigst some scholarly observers) but that of its
heightened use by those who seek to attain or to maintain

pover.

Anvar al-S8dat, the President of Egypt from 1970 to 1981 and
the subject of the present study, was a prime practitioner
in the wusage of religion for the purposes of state,
Speculation about existence or lack of his (or any other
party's) sincerity towards Islam is not within the purview
of such an inquiry: wve are limited to making qbseryations
about the manipulation of the faith and its symbols.: sadat
found it politically expedient to utilize the enormous
emotional force of religion instead of seeking to foster the
development of participatory political activity in the
nation. Isiam had been used by previous regimes in Egypt to

further their respective purposes, but the Pious President's

(al-Ra'is al-Mu'min) use of religion in the political domain

was unmatched in the modern era, The frequency of his

rabble-rousing Islamic rhetoric seemed to increase in times
of crisis. S8d4t failed to recognize the cumulative effect
on Egypt's Muslim masses of his continual conjuring of
Islamic symbolism until it was too late.

The Pious President's encouragement of and reliance on
Islamic movements to counter the opposition to him from the
political 1left indirectly permitted the mushrooming of

radical brands of religious militancy. These latter forces

page 4,

pid

A



P

sought the actualization through violent means of S8dit's
unfulfilled promises of creating an Islamic order. When the
unforeseen effect of the President's exploiéation of Islam
and Islamic movements began to dawn wupon him, he hastily

attempted to undo the damage by proclaiming the separation

of religion and pclitics. This sudden reversal of policy

came too late and the force which Anwar al-S4d4t had

engendered and flirted with ultimately destroyed him.
ﬁ‘

Scope and Format

The discussion of Anwar al-Siddét's presidential career
focuses Sh his 1involvement with Islam and its institutions
in Egypt. The use of religion is seen as a ﬁajor factor in
the political: events of the nation during his presidency.
Various forces operating in the name of Islam in Egypt of
the 1970s are studied with particular reference to their
respective impacts upon the workings of the state. The scope
of this thesis and the time permitted for its completion do
not allow a more thorough exploration %f all the processes
that were affecting the course of the nation at this time.
Considerable space 1is accorded to the movement termed
'Islamic neofundamentalism' because it is considered a

unique character and outgrowth of the S&dat era.

The order of the discussion is not strictly chronological,

- ‘ © page 5




but it develops the argument in viewing it through various
perspectives, Chapter I sets the scene by delving into
Anwar al-Sidét's experience in the manipulation of Islamic
symbols and the Islamic institutions of Egypt before
becoming president. It also considers how the Pious
President came to rely on Islam in order to legitimize his
leadership of the country. The operation of the
'faith-based' political edifice upon which S&dat's political
power rested and the manner in which he used Islam to
justify his nationallactions and policies are studied in

Chapter 1I. Chapter 1III deals with al-Ra'is al-Mu'min's

entanglements with the (ulamd' and the state-approved

Islamic groups, namely, al-Ikhwén al-Muslimin and the

Jamdlah al-Isldmiyya. It looks at the political opportunism

of S&8dat in his dealings with the ‘ulamd' and his attempted

usage of the Islamic groups to countér the influence of the

leftists. The final chapter studies the rise and growth of

Islamic neofundamentalism in Egypt. Reasons are sought for

the development of this brand of religious radicalism in the
r

domain of the Pious President who claimed to be tHe defender.

of Islam,
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Sources

The research conducted for this inquiry was limited by the
unavailablity  of certain original sources.  Arabic
transcripts of many of President S&d&t's speeches were
inaccessible at the time of writing, but extensive reference
was made to the available English translations of his
orations and writings. The collection of Sadat's speeches
aﬁa interviews (given in the first half of his presidency)
in Raphael Israeli's three-volume work, and the various
publications of the transcripts of the President's speeches
by the Egytpian State Information Service were particularly
useful in this respect, as were S&ddt's own writings,

especially the autobiographical In Search of Identity.

The numeroué guotations of the pronouncements of the man in\
various secondary works also assisted in f£illing the gaps.
Biographies of the Egyptian President by Muhammad Haykal and
Gh8li Shukri, although blatantly biased against him, were
invaluable in providing a vast amount of data about the
situation under consideration. The works of R.W. Baker,
Leonard Binder, R.B. Burrell, A.I. DAwisha, David Hirst and
Irene Beeson, Derek Hopwood, Majid Khaddéri, B.K. Narayan,
A.Z., Rubenstein, Norma Salim-Babikian, P. Sen, Robert
Springborg, and John Waterbury also yielded useful
information. Unfortunately, the university "library system
was unable to obtain Sadat's posthumous autobiographical

publication, My Testament, and some of the recent spate of

page 7 'g



works on the late Egyptian leader like Sadat's Realistic

Peace Initiative by William VY. Kosman, Anwar Sadat by

Raymond Carroll, Anvar Sadat: The Last Hundred Days by Mark

Blaisse, Sadat and His Statecraft by Felipe Fernandez and

Sadate, pharaon d'Egypte hy T. Desjardins on time.

There remains a serious vacuum in background material on the
current condition of Islam in Egypt. Morroe Berger's book is
sorely out of date and the phenomenal developments of the
1970s necessitate a seguel to this important work of
scholarship. The standard history of al-Azhar by Bayard
Dodge also needs wupdating in the light of events since the
complete rébrganization of the institution by the Egyptian
government in 1961, as does Richard P. Mitchell's seminal
work on the Muslim Brethren, The relevant information on
the processes affecting the practice of Islam since the
1970s was found in the essays and articles of (Abd al-Mun{im
(Alf and Manfred W. Werner, Bruce M. Borthwick, Daniel
Crecelius, Yvonne Y. Hadddd, R. Stephen Humphries, Joseph
O'Kane, John Alden Williams, and Gabriel R. Warburg, besides
the pertinent sections of works on recent Egyptian politics.

Analyses of current events provided by the Cemam Reports are

also useful in reconstructing the picture.

The first-hand study that Sa‘d al-Din Ibrahim's team carried
out on Islamic militants in Egyptian prisons 1is invaluable
as an authentic source of information of the new phenomenon

convulsing the country. Nazih Ayibi and Hamid Angéri's

page 8
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articles exploring the neofundamentalist moveméht also’
impart a wealth of data. And the method of critical énalysis
applied by (Alf E. HilAal DusOgi to Islamic resurgenée‘iq
general provided a working model to study the causes of its
radical manifestations in Egypt. However, hisvessay written
specifically on Islamic organization in Egypt, published iﬁ

A.S. Cudsi's 1Islam and Power, and Israel Altman's "Islamic

Movements in Eqypt" which appeared in the

Jerusalem Quaterly, were inaccessible.

Availability of al-Da‘wah, the newspaper of the Ikhwén

al-Muslimin, and of the major Egyptian dailies like al-Ahrém

and al-Akhb3r would have most certainly enhanced the
scholarly search. However, extensive quotations from these
publications were found in various secondary works. On the
whole, fhe accessible materials mentioned above, along with

the others listed in the bibliography, were Jjudged

sufficient in maintaining the level. of critical analysis

—~

required for the scope of a Master's thesis.  ~——__
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Chapter I

In Search of Charisma




The Islamic Spokesman

The sudden demise of Jamdl (Abd al-Nasgir on Seﬁtember 28,
1970 left his last Vice-President, Anwar al-Sadat, at the
helm of power in Egypt. The former had been a giant among

men during his period of presidency from 1956, and it was to

»

‘be a great task for any successor of his to be able to

emulate him. N&sir had overshadowed all his subordinates in
the cabinet of which S3adat wa's not even the most prominent
member (although he did have the distinction of being one of
the longest surviving). The latter was initially reluctant
to become the second President of the United Arab Republic,"’
but eventually decided to run for the office.<1> Despite
winning the electiéhs, Sadat still h;d to deal with the
problem of having a weak image as a leader. N&sir had
acquired his towering status through the combined effect of
the use of executive power and the sheer force of his
personality<2> and this had made the Egyptian people come to
expect their ra'is to be a strong leader. His successor
therefore found himself searching for the 'formula' for a
charismatic image that would fulfill these expectations and
légitimize his own rule, We find 1in this respect that Anwar
al-Ssadat made a major effort to appear as a

religiously-orientated leader, and began to bear the

"appelation al-Ra'ls al-Mu'min (the Pious President).<3>

The image of the Pious President initially gave Sadat the

moral authority which he had not gained from any tangible
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achievements as President. However, even after accomplishing
the well-acclaimed military crossing of the Suez Canal in
the October 1973 war he could not dispense with the
religious 1image; in fact, he resorted to it even more
heavily as he failed to attain the 'economic crossing' and
as Islamic fundamentalism<4> gathered momentum in the
country. The-acceptance of Anwar al-S&d4t's pious image by
Egyptiags was not entirely unseemly as Se had already had
the reputation of being among the more Islamically-inclined
men 1in Ndgir's government. His rural background and
upbringing had probably determined his religiosity to a
great extent. The predominance of 1Islam 1in the Egyptian
village is eloquently described in Téhé Husayn's

An Egyptian Childhood , <5> and S544t's own view about the

omnipotence of God is apparent as he writes of his village,
Mit Ab(i'l Qawm: Zfﬂ
"That big, shady tree was made by God; He
decreed it, and it came into being. These
fresh green plants whose ;;eds ‘ we had
ourselv?s sown could never have been there if
God had not decreed it. This land on which I ¢
walked, the running water in the canal,
indeed, everything around me was made by an
overseeing God - a vast mighty Being that

watches and takes care of all, 1including

me."<6>
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This predilection of S&dAat towards religion had most
probably been apparent to his colleagues. -among the Free

Officers (al-Dubbdt al-Ahr8r) who carried out a coup d'état

in 1952.<7> As a member of this group he was often assigned
tasks which involved dealing with Islamic organizations and
institutions, and eventually appears to have become
identified as a spokesman on religious matters for the
regime. During the pre-Revolution period S&8dit was the

liason man between the fundamentalist al-Ikhwln al-Muslimin

(the Muslim Brethren)<8> and the Free Officers, and in this
capacity he was in regular close contact with the enigmatic
'Supreme Guide' of the Muslim Brethren, Shaykh Hasan

al-Bann&'.<9 Sadat's Revolt on the Nile <10> 1s an

important source on the shaykh and the workings of his

secret organization.

Although he openly admired Bannd', S&d&at claims to have had
his dealings with the Ikhwén at an arm's length unlike a
fellow Officer, (Abd alMun(im (Abd al-Ra'{if, who "gave
himself body and soul to the Brotherhood".<11l> This was an
early 1indication of sSadat's disdain for radical or
fundamentalist Islamic movements; he appears on the other
hand, to have had a progressivist or modernist view toward
the traditional form of Islam, seeking to bring it in line
with current developments.<12> When the Ikhwdn became openly

violent against the regime of the Free Officers in 1954,

Anwar al-SA&dat was one of the three government—appointed
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members of the 'People's Court' which tried and sentenced

hundreds of Brothers to prison and six of them to death.<13>

In its endeavour to demonstrate that it was not opposed to

the religion of Islam, the new regime founded al-Mu'tamar

al-I1slémi (the Islamic Congress) in the same yearl It was
Sddat whom the Free Officers found most appropriate to head
the new body, which he did for five years.<l14> Although the -
Congress was ostensibly formed to propagate Islamic
teachings to the Muslim world and to increase Egypt's
contacts with Muslims elsewhere, 1t proved primarily
effective within the country's borders. In this, the

¥
Mu'tamar al-Isldmi, having been establigﬁqd at the time when

the still unstable government was in the{fprocess of
dfsbanding an Islamic organization with a bréad appeal,
served to assure the religiously sensitive population that
the regime was not abandoning Islam itself. "It (also)
helped to promote the idea in the minds of the people that
the defense of the faith is not the exclusive prerogative of
conservative religious leaders; army officers can also
perform this role."<15> And Colonel Sddat, in particular,
being in charge of the organization (which was othervise
manned by members of the (ylamd') came to be identified in
the eyes of the people as the man who was well-disposed to
Islam in the mainly secularist-minded regime.<16> The
Secretary-General of the Islamic Congress was, however, not
in favour of retaining a status guo regarding the hold of

the conservative men of religion over the Islamic
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establishment of Egypt. True to his modernist outlook, S8déat
appears to have visualized the role of the Congress as the
organization which would assist Islam in responding to
contemporary conditions. According to him, the new body was
to replace the traditional religious institutions which were
"unable to adjust to the needs of the Islamic community in

the modern world."<17>

The charge of not keeping up with the times was precisely

the one laid by the governmeht against al-Azhar in 1961 when

’
A '

it* Sought to completely reorganize the 1,000-year old
educational institution and bastion of the Egyptian ‘ulamd'.
<18> This move was the culmination of the governing
Revolution Command Council's (RCC) efforts to bring Islamic
organizations and institutions of the 1land under its
authority. The first indirect blow had come in 1953 when, as
part of its land-reform program, the government assumed the

administration of the waqgf khairi system.<19> These public

endowments had been a major source of income for the (ulam8'
who, with this measure, became financially dependant on the

government. After having ensured that the Ikhw@n al-MuslimQn

were no longer an effective force, in 1955 the RCC turned
directly upon the official Islamic establishment and
dissolved the Sharifah courts system.<20> The government was
also in the process of bringing the country-wide network of
mosgues under its control, thus placing itself in a position
to determine the employment of al-Azhar graduates.<21> The

ground had been well-prepared by these measures for the
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final assault on the stronghold of the Islamic establishment

of the country.

The RCC had also been able to make inroads into the ranks of
the Azharis. Through his contacts with the members of the
tulamd' in the Islamic Congress, S&dat had performed the
function of marshalling the support of the more progressive
shaykhs on the side of the regime. Prominent men of religion
like Mahmdd Shal{lt, Abmad Hasan al-Zayyat and Muhammad
'al—Bahi had been exposed to modern ideas and upheld the
RCC's progressivist stand.<22> The members of the regime had
hitherto been careful to appear to be on cordial terms with
the Azharis and used to pay regular visits to them. However,
all pretences were put aside on June 22, 1961 when the men
from the government were determined to extract the assent of
the shaykhs for proposals to overhaul the administration of

al-Azhar.

Anwar al-Saddat, who was the Speaker of the Assembly at this
time, played a major role in this process. He is reported
to have continually admonished the venerable shaykhs who
were unfamiliar with parliamentary discourse, and even to
have challenged their knowledge on the fine ©points of
Islamic tradition as he guided the ‘'explanation' of the
proposed reforms in his capacity as the Speaker.<23>
Therefore, in a repeat performance of the 'double-role' that
he had already played with the Muslim Bretkren -- of

initially being the Officer in contact with them and then
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presiding officially at their downfall -- S&d&t was the man
who had first befriended the (ulami' and then been
instrumental in their ultimate loss of independence. Thus,
in his belief that Islam needed to be more progressive and
to be guided by the state, Sadat had helped to bring the
fundamentalist as well as the conservative elements of

Islamic Egypt under greater control of the government.

Anvar al-Sadat also appears to have been an interpreter of
the religious aspects of the RCC's ideology. His approach to
promoting the regime's revolutionary policies was to relate
them to events in the past of Islam so as to gain legitimacy
for them in the eyes of Muslims. He is reported to have once
propounded in a khutbah ('sermon') at al-Azhar:

"We Muslims possess a glorious revolution

proclaimed 14 centuries ago in order to

restore to humanity its human sentiment and

dignity, and to give man his proper due. He

(Muhammad) proclaimed his revolution to

destroy despotism and to realize the high

principles of God, namely, security and

honour. Tﬁis most grandiose of revolutions

included many dimensions: a scientific

revolution, a social revolution with which

all men became equal before God,

distinguished only by piety, and a spiritual

revolution in the direct relationship between

God and man «... In the face of a world in
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conflict our ansvwer must be: to return to our

Islamic"revolution proclaimed by the Prophet

in 622, to 1inspire us by its scientific,

moral and spiritual import."<24>

Y

S8dAt also offered an interesting version of the fundamental
Islamic principle of tawhid, the absolute unity of God, on
the occasion of an Islamic Congress celebration of the
Prophet's birthday. Relating it to the government-adopted
policy of Arab nationalism, he suggested that "the Islamic
idea arose on the basis of tawhid ... in order to unite the
Arabs in one strong nation."<25> Anwar al-S5ddidt was here
beginning to become rather adept at cloaking political ideas
in religious symbolism in orde% to make them more
presentable to his countrymen. \These attempts of his were
given wide coverage 1in the media, and this helped to
establish the yoﬁng Colonel as the Islamic spokesman for the

RCC.

Religion and Leadership in Egypt

Having established his 1image as a pious Muslim before
becoming the President of the Republic, Anwar al-S&d&t chose
to adopt this well-known and well-accepted aspect of his
personality as the means to legitimize his leadership. His

period of presidency was punctuated by a series of acts with
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" which he sought to impress upon Egyptians that he was indeed

the Ra'is al-Mu'min., Among the first. moves of his as

President was to revise the constitutién of the state and
make the Sharifah a principal source of legislation.<26> His
speeches and 1interviews were interspersed with numerous
references to Allah and he would often begin his addresses
with the basmalah and end with a prayer or a Qur'dnic

verse.<27>

Although Jaml (Abd al-N&sir's  government had brought
Islamic institutions under its control and had used Islam to
justify its policies, it was generally recognized that the
state under him would remain non-religious. However, his
successor seemed to be taking a different path: in place of
Nigir's secular motto of 'science and technology' Sadat
substituted 'science and faith' and even went as far as to
call his predecessor's era one of materialism and
unbelief.<28> The latter also freed those members of the
Muslim Brethren who remained in prison, while downplaying
his own part in the previous regime's endeavour to Suppress
Islamic groups. The Pious President made it a habit to be
caught by newspaper and television cameras in the postures
of prayer, and proudly displayed the mark of prostration on
his forehead. Egyptians were also made aware that his
complete name was Muhammad Anwar al-S&d&t in the apparent
effort to further sanctify his image. S&dat was thus
endeavouring to merge the religious and the political in the

person of the national leader by projecting himself as being
. v
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endoved with piety of an. exemplary nature.

Egypt has long been used to having religious powers vested
in its rulers. The phenomenon has existed since the
pharaonic era with the concept of the 'god-king'.<29> Using
Karl Wittfogel's theory of 'oriental despotism'<30> Muhammad
Haykal traces the origin of the conditions which led to
Anwar al-S4dat being able to adopt the title of al-Ra'is
al-Mu'min to pharaonic times.<31> According to Haykal, the
river-bound civilization of the Nile valley came to look
upon the yearly cycle of the life-giving flood from a
mysterious source as a miracle. The continuation of life
depended on the ‘state bureaucracy which controlled the
irrigation system and was headed by the autocratic pharaoh.
The god-king was thus viewed as the being who guaranteed the
renewal of the annual miracle and who controlled the
distribution of its benefits. Therefore, according to this
theory, the concept of the ruler having religious authority

was innate to the Egyptian weltanshaiung since time

immemorial.

Wittfogel seems to believe that 1Islam did not introduce a
radically different concept of rulership with respect to the
Caliph's suzerainity over Islamic institutions:

"Under Islam, political and religious

leadership was originally one, and traces of

this arrangement survived throughout the

history of the creed. The position of the
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Islamic sovereign (the caliphs and sultans)
unaerwent many transformations, but it never
lost 1its religious quality. Originally the
caliphs directed the great communal prayer.

Within their jurisdicéions, the provincial

LT

governors led the ritual prayer, particularly
on Fridays, and they also delivered the
sermon, the khutba. The caliphs appointed
the official interpreter of the Sacred Law,
the mufti. The centers of Muslim worship,
the mosques, were often, though not always,
administered by the government. Throughout
the history of Islam the ruler remained the
top-ranking authority for the affairs of the

mosgue ..."<32>

However, the Sunni interpretation of 1Islam did not give the
office of khildfah (caliphate) a divine sanctity, viewing it
primarily as a political position. The Shitah, on the other
hand, held that the khildfah of Islam rightly belonged to
their Imém who wvas endowed with divine authority. It is
significant in this respect that the most successful
manifestation of Shifah 1Isma(1ili political philosophy
occurred in Egypt under the F&timid dynasty.<33> The
Ismd(ill Imdm -Caliph stood at the head of the religious and
non-religious sections of the state bureaucracy and bore

sacerdotal authority.
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Egyptians, it seems, have throughout the ages remained
sensitive to the religions of their rulers, most of whom
have been of foreign origin. Many of the latter have had to
either adopt the religious symbols of their subjects or
appear to have converted.

"Egypt turned Alexander and Julius Caesar

into pharaohs. Napoleon declared himself a

Moslem, and Arabic broadcasts from Berlin

talked of 'Haji  Mohamed Hitler'. (King)

Farouk, though by blood a mixture of Turkish

and Circassian, tried to prove his descent

from the Prophet, and at the time of (the)

Suez (War in 1956), when Moscow threatened

nuclear war, enthusiastic crowds chanted

'Bulganin-Seifeddin' (sword of God -- sic).

True to this tradition, Sadat chose for

himself the title 'the pious President'."<34>

Even Nigir, who had adopted an essentially secularist
ideology, had not escaped this form of religious
characterization. Among his more zealous propagandists from

the Azhari (ulamd' was Shaykh Hasan al-Zayyat who presented

the President as the current successor of illustrious Muslim
rulers of the past.<35> Zayyat also went as far as to cast
the revolutionary leader as the long-awaited Mahdi. <36>
This was not surprising considering the manner in which the
regime had promoted 1itself as the champion of 'true Islam'

and its form of socialism as 'Islamic socialism'. N&sir had
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also found- himself @aving to appeal ‘to Egyptians in
religious terms: for example, during the wars of‘ 1956 and
' 1967.<37> "This policy (of the use of 1Islam) wés
strengthened as the regime seemed to recognize more and more
that Islam remained the widest and most effective means to
-promote nationalisnm, patriotism, secularism, and
socialism."<38> However, it was Egypt's second President who

fully capitalized on the nation's feelings for religion.

The appeal to religion by S&dat was to prove particularly
effective at this time due to the mood prevailing in.the
aftermath of the military defeat that Egypt had suffered in
1967. The military debacle under a government which had
espoused secularist goals had brought into question the
validity of Nasir's policies.

"Por the conservative Muslims, the war of

1967 proved ‘a vindication of what they had

been saying all along. The ways of 'Islamic

socialism' are not the ways of God. The

defeat came as a punishment from God because

Muslims once again had placed faith in alien

systems and devoted their energies to the

posited purposes of these systems rather than

zealously working for the purposes of God.

They marshalled their efforts for the pursuit

of materialism, not only ignoring God but

manipulating His revelation to serve their

own purposes. The only way to recapture
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ascgndency and victory is by a total
. fenunciat&on of man-made ideologies and a
reorienta;ion toward an unwavering commitment
to the realization of Islam in the
world. "<39>
In this time of self—examiﬁation and self-recrimination
Israel's victory was viewed as having been attained through
the unflinching Jewish commitment to the 'religious formula‘
on which their state was b;sed {regardless of how the
Israelis themselves saw it).<40> It was not that the Jews
posséssed a more ©perfect version of God's message but that
the Muslims had been remiss in their own duties to

Islam.<41>

These attitudes had been given a clear expression in a
spontaneous roar of applause when, while announcing the
defeat, President N&asir had suggested that réligion should
thenceforth play a more important role in society. However,
Nasir did not take any particularly strong measures during
the three remaining years of his presidency to make good the
promise made at the moment of defeat. It was left to his
successor to attempt to fulfill the aspirations of Egyptians
for a religiously-orientated state. Anwar  al-S&dat,
well~known for his piety, seemed to fit the current
requirements for national leadership. Therefore, it was in
the posture of religiosity that he found the formula for the
requisite charisma, which the first President of Egypt had

created and satisfied with his overwhelming personality.
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The Pious President, The God-King Pharach

-

Max Weber, in defining the term 'charisma', says that it
"will be applied to a certain quality of an
individual personality by virtue of which he
is set apart from ordinary men and treated as
endowed with supernatural, -superhuman, or at
least specifically exceptional powers and
gualities. These are such as are " not
accessible to the ordinary person, but are
regarded as of divine origin or as exemplary,
and on the basis of them the ihdividual/f
concerned is treated as a leader ..."<42>

If we are to apply 'charisma' in this sense, then the

'exceptional and exemplary quality' which Anwar al-Sidat

made claim to was piety. He sée;ed to seek legitimacy for

his leadership of some 40" million Egyptians from the
charismatic status acquired through the pious observance of
the ordinances of Islam. (The charisma inherent in ‘the
office of the presidency was noi sufficient in this

respect.) To many of his countrymen who were undergoing a

feeling of increased religiosity, Sadat may have appeared to
be an eminent model of Muslim piety (largely due to the
conspicuous and visible nature of his performance of the
rites of “slam) and in this he was viewed as possessing
exactly the kind of charisma that was currently being éought

in'the ra'is of the country.
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However,  the Pious President ultimately appears to have
aimed at being more than»just a mere mu'min (believer). As

he became more autocratic in his control of the state, he

seemed to make pretences which implied that he was 'set
apart from ordinary men and treated as endowed with
supernatural, superhuman powers of divine origin.' S&dat was

known on several occasions to have said that he had
succeeded to the office of the President through Divine
will, and once, while facing severe parliamentary
opposition, was heard to have proclaimed: "I am responsible
to God, not to you."<43> It appears from this that al-Ra'is
al-Mu'min had begun to consider himself an 1intercessor
between man and God. He seemed to be implying also that he
bore responsibility for the nation before Allah, There were
various other indications that he thought of himself as a
personification of the nation. In his autobiographical

In Search of Identity he sees his own identity as having

merged with that of Egypt:
"This is not the story of the Arab-Israeli
conflict, or of- the 1liberation of Egypt from
Britisb oécupation, or of th& achievements
and shortcomings of the 1952 Revolution. It
may be all of this and more; but it is mainly
the story of a search of identity -- my own
ané that of Egypt. They are one and the same
thing because since childhood I have
identified myself with my country -- the land

and the people. "<44>
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Anwar al-S&8ddt sav himself as playing a major and crucial
role in the recent history of his country as many events of
his own 1life had coincided with the political history of
Egypt. In this autobiography he raises himself to the status
of an archetypal hero who symbolizes an entire people and
who opersonally undergoes the trials of the nation: the
conflict with and the expulsion of the British and King
Farouk, the pangs of the Revolution, the humiliation of
military defeat, the patient preparation for war, the
attainment of victory, and the search for peace and economic
prosperity. Saddt also fancied himself as 'the Father of the
Egyptian Nation'<45> with the underlying implication that
like an ancestral father of a people he embodied the whole
nation in himself. He appears to have sought the
justification for his authoritarian rule 1in presenting

himself as the personification of the country.

It 1is toward this end that, in the latter years of his
presidency, S3dat seems to have gone as far as claiming
divine inspiration in the form of receiving solutions to the
problems of the nation through 'mysterious trancendental
aid'.<46> He was thus making himself even more
irreproachable by hinting that he had ‘'exceptional powers
and qualities ... such as are not accessible to the ordinar§
person, but are regarded as of divine origin.' 1In order to

further stress this point, Saddt would, before announcing a

major decision, spend time 1in spiritual retreat in a
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presidential rest house at Wadi Rahid, at the foot of Mount
Sinai, where Moses is believed to have rested.<47> Al-Ra'is
al-Mu'min, in his - own mind, had therefore appeared to have
risen far above the mass of other believers and by utilizing
symbolism related to prophethood, was making implicit claims

of receiving divine inspiration.

S4d4t's ascent to things divine does not, however, seem to
have ended at the prophetic leQel. He apparently went on to
even assume Qur'dnic attributes of God like mercy,
omniscience and Jjustice, often being given to making
statements like "I will not have mercy on so and so" and "No
wvord can be twisted before me, and I am not unjust toward my
slaves."<4B> However, claims to divinity (shirk) are looked
upon in Islam as the heighg of blasphemy, and S$8d&t never
did 4dctually proclaim self-deification apart from making

tendentious suggestions about it.

Nevertheless, the Egyptian President appeared to have found
another stage i1in which he could play a god-like role: that
of Egypt eternal. In his later years Sidat developed a
penchant for striking the pose of a pharaoh:

"He was no longer seen with his Field

Marshal's baton under his arm but held it

upright 1in his right hand, 1like a pharaoh

holding the key of life, and like a pharoah

in bas-relief he preferred, in

representations of him which were now to be
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seen in all public places, to be shown in
profile."<49>
He is reported to have told President Carter of the U.S.A.
that his real predecessor was not N&gir but Rameses 11.<50>
With a revision of the Constitution in 1980, S&ddt made
himself President for life, thus increasing his similarity

with the monarchical rulers of ancient Egypt.

Anwar al-S3dat, 1in his search for a charismatic religious
identity was thus becoming far removed from being a mere
mu'min and was making pretensions of being in a much higher
spiritual state. However, by the end of his 1life, most of
the Egyptian people had 1lost faith 1n him even as a
political leader. He had not been able to deliver workable
solutions to some of the most pressing problems of the
country and the image of the Pious President failed to hide
his essential economic, social and political failure,
S8dét's legitimacy as the national leader, which was based
on his pious 1image, appeared to have collapsed with the
non-fulfillment of the expectations of the religious. The

title al-Ra'is al-Mu'min sounded especially hollow to the

Islamic necfundamentalists who were to end his rule and his

life,.
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Egyptian Family'. Autumn, p. 202. Also see Robert
Springborg, "Patrimonialism and Policy Making in
Egypt, " MES, 15:1 (Jan. 1979), 49-69.

Autumn, p. 275,
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Ibid., p. 229.

Ibid., p. 181. S&d4t assumes the tone of a mystic in
his In Search of Identity, where he talks about having
'friendship with the Creator'; however, he does not
make any claims to having attained mystical wunion
(fand') with the Divine; op cit., p. 79.

Autumn, p. 181.

Ibid., p. 74. It may be of some relevance to note that
it was around Rameses II's time that "the tendency was
to deify the 1living king."  Siegfried Morenz,
Egyptian Religion, trans. Ann E. Keep (Ithaca: Cornell
University Press, 1973), p. 41l.
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Chapter 11

Din wva Dawlah
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(Ilm wa 1mén

A number of political theorists had come to assume in the
last two decades that the influence of religion on the
public affairs of Muslim countries was on the wane. It was
commonly held that modernization of polities was to lead to
secularization in the public domain and that religion would
become a matter of private concern. Hishdm Shardbi wrote in
1966 that "in the contemporary Arab world Islam has simply
been bypassed."<1l> Indeed, the success of the secularist
leaders in Egypt, Algeria, Tunisia, Irag and Syria served to
buttress this notion. In the scheme devised by Donald Eugene
Smith<2>, the traditional religiopolitical =systems under
attack from external pressures would split the unity of
church and state into two separate realms. Religion would
have a part to play 1in this scenario in so far as
politicization would occur through its agency and that it
wouid actually legitimize the change. But upon the complete
divorce of the religious and the political spheres of life,
the latter would continue without any further need of the
former and would function through mass participation and
continuing secularization. Smith saw the formulati?#’ of
'Islamic Socialism' as a stage in the ultimate attainment of
secularist 'Humanism-Pragmatism' in Muslim countries.
- "Both processes, the secularization of
7 polities and the involvement of religion, are
.taking place simultaneously. However,

secularization is by far the more fundamental

. page 37




process, and it will in time devour the
L. - ‘ ¥
phenomena of religious political parties and

ideologies ..."<3>

Modernization and political development necessarily meant
the secularization of the state to such theorists. The
socialist experiments of Arab governments like those of
President Jamdl (Abd al-Nagir in Egypt was the evidence they
presented to support their case. It did indeed appear that
the secularist-minded Nasir was only using Islam in order to
legitimize his bolicies and mobilize the masses. However,
for most Egyptians religion remained the object of first
loyalty, and it began to play an even more active role in
the affairs of the state during Anwar al-S4dat's presidency.
The 'modernization' school of social scientists seemed to
have assumed that the secularist tendencies of the élite of
the Muslim world were representative of whole populations,
and failed to see the important shifts taking placé at the
popular level. They "treated 1Islam 'ideationally' and.
insulated it from a changing social structure."<4> It was
the Iranian Revolution in 1979 and the assassination of
President S&ddt 1in 1981 , more than anything else, which
seem to have led to a closer perusal of the place of Isla@
. in the politics of modern Muslim states. Revising -his
earlier statement in 1979, Hishdm Shardbi declared that
"Islamic conservatism is at present the dominant idéological

force in Arab society."<5>




Although, 1like Turkey, Egypt went far in the course- gf
westernization, it never completely removed the role of
religion from pﬂblic life as happened in the former Muslim
nation.<6> Instead of abolishing Islamic institutions the
Ndsir regime merely incorporated them into the state. This
process would come under 'Polity-Expansion Secularization'
in Smith's scheme.<7> The Egyptian state's takeover of the
Islamic juridical, educational and endowment systems could
be descibed as 'polity-expansion' but the process does ﬁot
seem to have aimed atfsesularization in the terms ‘qglthe
separation of din wa Lawlah (religion and state). On the
contrary, the Ndsir government had taken: up the cause of
disseminating what it called "true Islam’ through
newly-founded bodies like the Islamic Congress, - the
Directorate General for the Propagation of 1Islam and the
Supreme \Eouncil for Islamic Affairs in the Ministry of
Awgdf, and the Islamic Research Academy and the Institute of
Islamic Missions in the reorganized al—Azhar. The
revoiutionary regime seemed to show an affinity for the
unity of the din and the dawlah. 1In the religious textbooks
distributed by the government, political power was described
exclusively 1in Islamic terms. A frequently-used term was
'the Islamic state’ whibQ wvas led by a head of state whose-
povwer came from God and who was responsible for social
justic; and civil order. He was to defend and extend the

ummah (the Muslim community) and submit to shird (a council

‘of elders) for every decision.<8>
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The S&d&t regime went even further in appropriating the

responsibility for the propagation cf the "correct’

interpretation of the faith. Besides extending religious
s

education, it ~took a greater initiative than the previous
government in implementing the decisions taken by the latter
aimed at extending the state's control of religious
institutions. In 1973, the Ministry of Awgif was directed to
take charge of all the mosgues 1in the country under a law
promulgated in 1960 wunder N&sgir. Until this time the
government had gradually been taking over the 'private'
mosques and already had some 4,000 mosques under its
administratién. The official rationale for the sudden and
immediate takeover order of the S&adat regime was given as
follows:
"It has been observed that many mosgques were
wnot subject to the supervision of the
MinistTy of Wagfs, and that the affairs of
these mosques are left upto chance. Since the
continuation of this situation may lessen the
value of religious guidance and weaken
confidepce in the mission of mosques --
espegfally since what is said in the pulpits
of mosques is said in the name of God --
: -circumstances make it necessary to lay down a
statute for the supervision of these mosgues,
in such a way as to assure the achievé%ents

of the lofty goals of general religious

instruction, the <correct orientation of the
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rising generation, and 1its protection from
all alien thought."<9>

The government of the Ra-”is al-Mu'min was 1n this exhibiting

concern for the proper promulgation of Islam and therefore
appearing in the eyes of Egyptians tc be the defender and
guardian of the faith., (It was probably less offensive for
the regime of the Pious President to 'nationalize' all tﬁé
mosques iP the country than 1t would have been for that of
the secularist-minded Nasir,) Thus din was being presented
as a primary concern of the dawlah by the regime of Anwar

al-sadat.

These actions on the part of the Egyptian government
certainly cannot be termed secularization. "Secularization
means separation of church and state and the latter's
supremacy; it does not call for the state's control of the
intimate details of religious teaching or the harnessing of
religion to the purposes of the government of the day."<10>
The essential point to consider is whether secularism , as
it is normally understood, is possible 1in the Islamic
milieu. It 1is constantly asserted that Islam 1is a way of
life which incorporates din wa dawlah. The deeply-imbedded
concepts of the role of religion in the affairs of the ummah
ran contrary to the western notion of the separation of
faith and politics into public and private domains. Although
Egypt had gone a long way in the process of westernization,
its trad:tiongl Islamic orientation did not allow the

abandoment of the fundamental political unity of din wa
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dawlah. This belief remains very strong among the country's
teeming rural population and among the majority of its urban
masses. There had been some members in the government of
Jamdl ¢ Abd al-Ndgir who had sought to change the
predominance of 1Islam i1n the public affairs of Egypt, but
Anwar al-S4d3t was determined to give pre-eminence ‘o

religion 1n the state,

In announcing the Rectification (al-taghih) of the
Revolution 1n 1971, President Sad&t made 1t clear that the
nation would thenceforth be built on technical knowhow and
faith.<11> His slogan of ‘I1lm wa Im&n sums up his notion of
the place of religion in the process of national
modernization. It was perhaps as a result of his new
insistence on faith that Anwar al-Saddt came to be known as

al-Ra'is al-Mu'min. (Both imdn and mu'min are from the same

Arabic root: a mu'min is defined as one who has iImdn.) In
’ ——tmr—

the endeavour of attaining scientific and technological
progress the country had to hold fast to its religious
ideals. Scientific development was perceived as the means
to eradicate the nation's technical 1nferiority and to
enable it to withstand the Zionist challenge. Modern science
would also be the vehicle that would enable Muslims to
regain the cultural glory of the past and Egyptians to
better follow the @prescriptions of religion. "We are bound
to build the Islamic state on scientific foundations, which
will provide room for faith.,"<12> But scilence alone was not

enough: faith had to necessarily accompany it. "If I were to
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rely on science alone, I could have fed the computer before
the October War; but then I would have received a negative
reply. In some domains we need more faith than science, but
we cannot totally do without science."<13> The Arabic term

that Saddt wused to denote science, ‘ilm, in 1itself bears

connotations of spiritual knowledge.<1l4>

And the word imdn was wused by him to refer to faith in a
multitude of national ideals. Besides adherence to
religious values 1t also embraced faith "in our heritage, in

everything we have in this country, in our History in our

fn

past, present and future ..."<15> S4dat therefore meant iman

to engender an ethos based on a positive belief 1in the
country's tradition and its future under him. However, when
he encountered religious extremism in the form of an attack
by a neofundamentalist Islamic group on the Military
Technical Academy on April 18, 1974, he found it necessary
to further qualify his notion of the kind of faith his
compatriots should nurture. In the spéech launching the
'October Paper' made on the same day he said, "This people
(the Arabs) has always stood up 1in his (sic) faith and
rootedness. That was a faith without fanaticism.,"<16> (It
was the October Paper which officially made 'cultural
progress founded on science and faith' part of the policy of
the Egyptian state.) The neofundamentalists were not the
only group who refused to accept the President's policy of
Science and Faith. He also appears to have faced opposition

from the conservative ‘ulamd', prompting him to declare: "If
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faith ever ran a danger, this emanated from those who used
it as a rationalization for their anti-action, anti-research
and anti-science attitudes.”"<17> The 1imdn which the Ra'ls
al-Mu'min wanted his countrymen £o have was therefore of a
very particular type: one which suited his version of

modernism.

S4dat did, however, receive considerable support for his
campaign to base the state on the policy of ‘Ilm wa Imén,
including that from those members of the ‘ulamd' who had
received western education. In a discussion on the theme of
faith and science in the March 1973 1ssue of al-K&tib, a
literary monthly, five out of seven 1ntellectuals said that
religion could play a positive role in modern socliety. One
of the contributers, Dr. Muhammad Ahmad Khalafallah wrote:

"1f we really want to bring the Arab masses

out of the state of backwardness into a state

of progress then we must tie the future to

the heritage and we must build progress on

the basis of religion =-- especially since we

know that there 1s no opposition between

science which makes for progress and the

Qur'adn which encourages science."<18>

By making (ilm and imdn the 1inextricable twin principles

guiding the socio-economic development of the state S4adat

was most certainly removing any vestige of secularism that
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might have existed in the Nigir era. The Ra'is al-Mu'min was

going much further than his predecessor in involving the
government in the realm of din. Whereas Nigir had merely
brought Islamic 1institutions under government control and
had usig Islamic symbolism to legitimize his own actions and

policies, S3dat was making religious values a primary basis

for national developmént.

One of the major reasons why Anwar al-Saddt came to be
popularly known as the Pious President was the heightened
use of religious symbolism and rhetoric in his speeches. His
many references 1n deference to God, the Prophet and
religious tradition were often used to further political
ends. Terminology and symbols from the Islamic tradition
bearing strong emotional connotations were applied to
current situations. Khawdrij, the name given to the
soldiers wvho seceded from the Caliph (Ali's army, was used
in referring to the expelled members of the Arab Socialist
Union (ASU), which was the only political organization
allowed to exist legally. The three political 'platforms'
established within the ASU were described as mandbir
(literally, pulpits)., Policies of groups which favoured

closer ties with the Soviet Union were called madhhabiyya

('sectarian') -- derived from the term for Islamic schools
of law. Riddah, originally referring to the Arab tribes who
reneged from Islam upon the death of the Prophet, was
applied to what Sadat saw as the current abandonment of

traditional values; shird, a term dating from the time of
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the RashiBiin Caliphs, was applied to a state advisory body;

and inter-communal strife between Muslims and Copts in Egypt

was called fitnah, a word used to describe the conflict when

\

Muslims first fought each other.<19> Every aspect ofl the

affairs of the dawlah seemed to attain a

connotation in the speech of the Pious President.

religious

Another feature of the rule of the Anwar al-S&dat over Egypt

was

the increasing predominance of religion in

media.

"A separate radio programme, called the Koran
station, wholly devoted tc readings from the
Koran and programmes connected with 1it, was
greatly expanded cee All ordinary
programmes, on radio and television, now had
to be interrupted for the call of prayer five
times a day. Whatever was going on -- a
thriller, a love story, a comedy, the news --
the programme would be abruptly interrupted
so that the voice of the muezzin could be
heard. The regime's new devotion to religion
w;s to be given demonstrative backing at the
highest level. Sadat was now not only
officially known as 'the pious President,’
but was to be seen on television every Friday
going to a different mosque to pray -- an
occasion which, since journalists were always

informed 1in advance of where he would be
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going to pray, provided him with a useful
opportunity to give a press conference."<20>
The increasing visibility of religion 1in the media served a
dual purpose: not only was the policy of enhancing the role
of faith in the state receiving continuing emphasis but
Anwar al-S&dit's image as a staunch defénder of the faith

was becoming strenghtened in the public mind.

The President's Nen

The membership of Sadat's government was a reflection of his
belief in the unity of din wva dawlah and revealed the
definite trend towards the political right which his regime
was taking (although 1t continued to call itself socialist).
Nidgir's successor "abandoned the middle position in
ideological affairs and ... (came) to rely increasingly on
a mixture of elements from the liberal, bourgeois, and the
Islamic right."<21> These latter groups were able to come to
the forefront of power through the removal of leftists like
‘All Sabri, Sha‘rawi Jum‘a and Sam‘i Sharaf in the power
struggle which occurred at the beginning of Sadat's
presidency. Husayn Shafi‘i, Sayyid Mar‘i1 and (Uthm&n Ahmad
‘uthmédn, who had represented the right in the previous
reqime, became prominent members of the SA&dit cabinet, while
rich landowning interests provided the broad support

throughout the country. Among the people who ascended to
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pover were the 'Sayyid Group' whom the Marxist Gh8li Shukri
saw as being marked by "blind fanaticism .... These people

are still attached to the old tribal traditions of Upper

~ Egypt .... They also belong to the class of rich farmers who

stubbornly oppose any possible progress."<22>

There were also the likes of H&fiz Badawi who, having
presided over the secret trial of (Ali Sabri and his 'power
centre' and been Speaker of the People's Assembly, was
appointed president of the powerful Discliplinary Committee
of the ASU to take whatever measures he saw fit in order to
protect national unity. He 1s characterized thus by David
Hirst and Irene Beeson:

"He had memcorized the Koran by the age of

ten. 'Islam', 'traditional values', and 'the

ethics of the Egyptian village' were his

trinity. He and other members of the

Disciplinary Committee typified the resurgent

rural bourgeoisie -- ostentatiously devout,

narrowminded men who cloaked their poverty of

intellect 1in florid oratory and sought to

lord it over the peasantry."<23>
A host of other members of Sddat's much changing team appear
to have been religiously inclined. And with the dominance of
religion being what it was even the generally secular-minded
technocrats like Mar(i and ‘Uthmdn felt it necessary to
proclaim their ties to Islam.<24> They both shared the

distinction of being the fathers-in-law of S3dat's daughters
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and were also among éhe chief beneficiaries of /pis
capitalist infitdh ('open door') policies.

"Most of those profiteering from infitah

policies were ... ardent in their outward

show of religion. New mosQues were Springing

up everywhere, endowed by the government or

wealthy i1ndividuals. In the new luxurious

apartment blocks proliferating in Cairo and

Alexandria 1t was common to find that the

basement housed a mosgue. As mosques enjoyed

exemption from taxation, this device secured
the builders protection both against
(fundamentalist) demonstrators and against

the tax collector."<25>

Besides the urban capitalists and technocrats who formed the
power base of the Pious President, he also relied heavily on
the goodwi1ll of the traditional and religiously conservative
rural landlords. The plebiscites which were carried out on
his actions and policies inevitably resulted 1n assenting
votes of over 90%, despite 1ncreasing opposition to the
govérnment, as the returns were filled out by the village
tumdahs ('headmen') who apparently forewent the formality of
counting individual votes.<26> The (‘umdah combined religious
and land-owning interests in his person and was the primary
government official in the village,<27> Therefore, 1in
reqularly receiving the rubber-stamp acquiescence from his

supporters, supposedly representative of the nation,
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al-Ra'is al-Mu'min could complacently proclaim that "the

will of the people emanated from the Will of Allah' (and

coincided exactly with his own).<28>

Anwar al-S&dét's pyramid of power, whose base lay in rural
Egypt and the apex of which was in the upper reaches of
urban society, was therefore made up of what were at least
outwardly pious people. _He thus found it advantageous to
identify his opposition with atheism -- an accusation which
could not be levelled at his supporters., By making
religious faith and morality (as defined by the regime)
principal aspects of the state political dogma he was
limiting the criteria for leadership of the country to them.
Thus, having made adherence to religious values as that
which characterized a good citizen, an unreligilous person --
an 'atheist' -- was consequently an enemy of the state. And
such people could not lead the country. Only those imbued
with faith were fit to hold office in the land of imdn.

"I will not permit any group to ... spread

atheism among our faithful people -- our

people 1n whose veins the faith flows. I will

not allow atheism to be 1mposed".... You

cannot have confidence 1n those with no

religious faith .... I will not ‘allow any

atheist to occupy a post or any kind of

position in any area able to influence public

opinion .... I, representing the authority,

am striving faithfully to accomplish my task

page 50



and to answer for it one day when God will

ask me to give my account ..."<29>
With this, Sadat was attempting to nullify opposition to him
from the left by identifying the latter with the forces of
irreligion. Religious belief or unbel:ef was being equated
with belief or unbelief in the regime. Only he, the defender
of the faith who championed 'true Islam', and the people he
had chosen <could legitimately govern the religious-minded
Egyptians. In this way S&dat sought to justify hais
leadership of the country and his appointment of the members
of his government. With the presence of such an élite the
Pious President could <claim that he was maintaining the

essential unity of the din with the dawlah 1nstead of

“allowing the ‘'atheist' forces of secularism to rend them

apart.

The most overt legal measure of Anwar al-Sadat which
illustrated his 1identification of din with the dawlah was
his 'Law of Shame' (‘ayb) which hé enacted 1in 1980. It
enabled the state to prosecute critics on the grounds of
morality. Anyone could be held criminally responsible for:
'negating divine teachings; advocating contempt for the
state's political, social and economic systems; and for the
repudiation of popular religious, moral or national valﬁes',
among other similar offences. "The Socialist Public
Prosecutor, a kind of Grand Inquisitor appointed by the
President and answerable to the People's Assembly and its

Committee of Values, had exclusive jurisdiction over the
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investigation and indictment of offenders."<30> In S&déat's
mind, which equated religious faith with faith in the state,
opposition to the national government was an act of
immorality. The dawlah represented all that was good and
decent and could only be protected by the preservation of
public morality. Political critics were seen as attacking
the very values on which the state was based, which to the

Ra'is al-Mu'min were indistinguishable from religious

values.
"Criticism of govermental acts relating to
procedure and technical matters are allowed,
but not on matters of high policy ....
Criticism, he said, should be exercised with
self-restraint. The standard of restraints,
according to Sadat, are religion and
traditions, and the <critics should be men
well-known for . their honesty,
straightforwardness and fairness .... When
-Sadat was challenged by advocates of
democ¢ratic freedoms ... (he) <called the
contest with his opponents 'a moral crisis,’
bec;yse he felt democracy caqnot possibly

work igm the absence of moral principles."<31>

(L

[

S
oo

Therefore, far from endeavouring to separate religion and
state in accordance with modernists' theory of development,

al-Ra'fs al-Mu'min was set on a course which allowed each to
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increase its participation in the realm of the other. This
was very much removed fro& President Nésir's tendency of
merely utilising symbols of Islam for political advantage
and attempting to bring Islamic 1institutions under state
con£rol. Sidat's desire seems to have been to have a
modernist balance of science and faith in the séate.
However, there were strong interests 1in the country wanting
to \tip the scales in favour of‘ a greater degree of
Islamicization. Having set piety as a national standard of
good ’citizenship, the Pious President eventually found
himself increasingly giving in to groups who considered

themselves more truly pious.

t

>

Al-Ra'is al-Mu'min’'s conduct of confrontation and

negotiation with'Ilsrael was 1inevitably couched in religious
symbolism. He sought legitimacy for his handling of these
most -sensitive of national Uissues from Islam. In the
speeches which promised the liberation of Aéab territory

President S&dat's 1language was saturated with Islamic

* symbolism. It is not wunusual for leaders of countrie%

engaged in war to psychologically prepare their nations for
battle by invoking religion. However, (before 1977) S&dat

seemed to have endeavoured to transform Egypt's conflict

with Israel into a form of jihdd (holy war) with the
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recapture of territories, particularly the city of
Jerusalem, beﬁng made almost a religious obligation.
Allusions from the Qur'&n and Islamic history were used to
describe the current hostilities with the Jewish state. In
a khutbah delivered in 1972 at al-Husayn Mosque 1n Cairo on
the occasion of the Prophet's birthday, S&ddt spoke of the
'deceit and treachery' of the Jewish tribes of Medina
towards Mubammad, and portrayed the contemporary Jewish
state of Israel as threatening the 'faith' of Muslims with
psychological warfare.<32> The Pious President was thus
attempting to turn whaty had generally been viewed as a
confrontation between nations 1nto -one between religions 1in
order to prepare his countrymen for the 1mpending

confrontation.

The loss by the Arabs of Jerusalem ('al-Quds -- the Holy'),
the third most important city of Islam, diq more than any
other factor to <colour the Arab-Israeli conflict with a
religious hue. Although Arab leaders had previously invoked
religioﬁg symbols in the course of the military struggle
with Israel, the sacrosanct nature of the city almost
elevated the task of the recovery of lost 1lands to the
dimeqsion Bf a holy war. In 1970, the Supreme Islamic

Research Council declared that the Palestine Question was

first and foremdst an Islamic one.<33> Al-Ra'is al-Mu'min

made the recovery of Jerusalem a major theme of his
sabre-rattling speeches, particularly those made to

exclusively Muslim -audiences. Speaking to the participants
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of an International Conference of Islamic Studies held 1n
Cairo 1in April 1971, he projected Egypt as the gquardian
protector of Islam and 1ts sanctuaries.<34> In the
above-mentioned address at t he Husayn Mosqgue the
self-declared defender of the faith thundered,

"This 1s our destiny and we have to fight for

1t 1n this battle, sc that we 1liberate our

country and free (Jerusalem) the first of the

"two directions of prayer', and the third of

our Holy Places of worship.

There are some who think that they can

bargain, that they can conduct negotiations,

but Jerusalem 15 not 1n anyone's ownership,

it 1s the property of us all, the property of

the Muslim Nation, and nobody can decide the

fate of the two direction of prayer . .!a. We

shall retake' it~ with the help of Allah

oo <35>

However, it 1s 1interesting that while communicating with a
national audience S&adat did not 1limit Jerusalem solely as
the ‘'the property of the Muslim Nation' but referred to
al—Aé%é Mosque as well as the Church of . the Holy Sepulchre
in the sacred city as "our Holy Shrines, our History and our
national dignity"<36>, thus appealing to the religious
sensibilities of both the Muslims as well as the Christians
of Egypt. This tendency of his to tailor the same argument

to convince his various constituencies -- the international
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Muslim ummah, the Egyptian Muslim community and the Egyptian
nation -- illustrates the President's propensity to be
inconsistent, 1f not opportunist, 1n the endeavour to attain
his aims. He was later to use precedents from the Islamic

tradition to justify his peace pact with Israel just as he

:
/

had used 1t to rally the people for war.

Another major motif ~of Anwar al-Sadat's anti-lIsrael:

religious rhetoric was that of the Crusades. He saw the

latter as an 'imperialist’' venture which had used religion
as a cloak. The depiction of Zionism as a modern-day
manifestation of 'Crusader colonialism' had been a feature

of Egyptian propaganda since the time of President N&sir. In
this respect, the figure of $Saldh al-Din (Saladin), a Muslim
hero who had defeated the Crusaders, had been made a symbol
of the nation's anti-imperialist stance. The Pious President
continued to use this popular imagery and seems to have cast
himself in the role c¢f the medieval hero who would lead the

Arabs in the liberation of their lands.<37>
ﬁ

It is not unusual for a modern-day yﬁslim leader to declare
a war that his nation may be e?éaged in as a religious
struggle (;igég) in order to gaipn popular support for 1t;
but S4dat seemed to go further than most Muslim leaders in
this direction. As Egypt was the nation which had protected
Islam (according to the Pious President) and would liberate

its lands, he referred to its soldiers as mujdhidin (those

who carry out the‘jihéd) who had the 'sacrosanct duty' to
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respond to the call of war. (The fallen were laf?h to
described as 'martyrs'.)<38> Ji1h&d was raised by the Pious
President to the status of the '1declogy’ which had enabled
Egypt to repulse 1ts past 1nvaders: the Crusaders, the
‘Tartars', the French and the British, and 1t was now to be
invoked to challenge the Zionist incursion.<39> N&sir had
uti1lized Islamic symbocls and rhetoric to rally the masses
behind him 1n the wars of 1956 and 1967, but Sadat was
raising the volume of religious propaganda far above what 1t
had been :1n the former's time and appeared to be attempting

to 1nstitutionalize 71hdd as national military policy.

This endeavour of his was to be highlighted :1n the 1973 war
which the Arabs waged against Israel, which began with a
surprise attack launched 1n a two-pronged assault Dby Egypt
and Syria on October 6. The 1973 conflict was marked by a
religiously-charged atmosphere and the use of Islamic
symbolism by the Egyptian command. It fell during the Musl:im
holy month of Ramadédn when most of the country, including
the ml:tary, was fasting and religious feelings were
running h:gh. In fact, during the 1initial surprise assault
most of the Muslim scldiers, not having been previously
informed <o¢f the 1mpending attack, were :n a state of
fasting. General Sa‘'d al-Shadhi11li, the Egyptian Chief of
Staff during the Ramaddn War -- as 1t came to be known --,
describes the 1nitial, most «crucial action of his forces

thus:
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"... our howitzer and mortar barrage kept theI
enemy infantry pinned in their shelters ...
the 4,000 men of Wave One poured over our
ramparts and slithered in disciplined lines
down to the water's edge. The dinghies were
readied, 720 of them, and a few minutes af:er
1420 hours, as the cannisters began to belch
clouds of covering smoke, our first assault
was paddling furiously across the canal,
their strokes falling i1nto the rhythm of
their chant, 'Allahu Akbar ... Allahu
Akbar ' "<40>

Allahu Akbar (God 1s Great) was the official battlecry of

tﬁe Ramadadn War and underlined 1its religious orientation in
marked contrast with that of the 1967 war: 'Land, Sea, Sky'
-- which implied faith in equipment and tactics of military
engagement. This time the Pious President’'s emphasis was on
a faith of a decidedly religious nature., He proclaimed:

"A great change has occurred in the moral

make-up of our troops .... There 1s no

question that (the Nasserite slogan of)

"Freedom, Socialism and Unity' is still valid

.... However, (the new slogan) 'Allahu

Akbar', has become our war-call, reflecting

the change 1in the moral make-up of the

troops."<41l>
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In order to further emphasize the religious orientation of
the 1973 war, 1ts military code name was Badr, alluding to
the first major battle of tne Prcphet of Islam -- which was
also fought and won during the month c¢f Ramagdn (624). In
the minds o¢f Musl:ms there were many similarities between
that archetypal baccle of Isiam against seemingly
overwhelming fcrces ard the modern conflict against the
Zionist usurpers of tne:ir lands. Even pefore the 1967 war
Muslim preachers had comparec the twventieth-century
situat:on c¢f the Arabs vis-a-vis the Israelis to that of the
early Mus_.:ms and the pagan Meccans at the time of Badr, and
had exhorted tnat "God will grant victory to the
contemporary Arabs, 1f they 'believe' just as he granted
victory toc Muhammad and the first Muslims."<42> It 1s
lnteresting to note that as early as 1961 the wuse of
economic warfare was seen as having been legitimized by the
Prophet i1n the Battle of Badr.<43> During the Ramagan War
the oi1l-producing Arab states 1n alliance with Egypt and
Syria declared an economic boycott against the western
supporters of Israel. This further enhanced the Islamic
nature of the 1973 war in the minds of Muslims, since the
"truly Muslim' states like Saud: Arabia were also
participating in 1t. There were also popular reports of
'white beings' fighting on the side of the Egyptians in the
Ramaddn War, in obvious reference to the Qur'anic tradition
of the angelic assistance rendered to the Muslims at

Badr.<44>




It appears that even S&4d4t was alarmed at the fact that the
religious aura around the war seemed to be taking a life of
its own and was moving in an uﬁcontrolled direction, and he
took the pain of personally pointing out that the commander
of the first infantry brigrade to make the crossing had been
a Copt.<45> Nevertheless, there was a definite official
attempt by the Egyptian government, in contrast with the
Syrian, to portray the war in reliéious terms; even the
newspapers had been instructed to guote Qur'dnic verses
which would psychologically prepare the public for the

impending war.<46>

The victory, although partial, gave a tremendous boost to
the sorely-bruised self-confidence of the Egyptians. 'The
Crossing (al-‘Ubfir) seemed to have acquired Exodus
dimensions' in the recounting of the war. The Dean of
Egyptian letters, Tawfiqg al-Hakim wrote: "The profound
meaning of October 6 is not merely a military. crossing as
much as it is a spiritual crossing to a new stage in our
history ... and that stage is the reconstruction of (our)
civilization,"<47> The (Ub{ir became a metaphor for the brave
venture into the new world that the valiant President was
leading the nation into, for he was indeed the Hero of the

Crossing (Batal al-{Ubfir). His policy of ‘Ilm wa Imdn had

raised the country from the shame of defeat and infused new
hope and confidence into Egyptians. Ten days into the war
(which was to last two more weeks) the -exultant Ra'ls

al-Mu'min declared 1in a speech to the People's Assembly,
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that was broadcast over the radio to the nation:
"I have attempted to fulfill what I had
pledged to Allah and to you ... exactly three
years ago. I had pledged to Allah and to you,
that the problem of liberating our lands and
all Arab territories was our foremost duty
.... I had pledged to Allah and to you that
we would prove to the world that the 1967
defeat had been an exception, rather than a
rule, in our annals. My belief relied on my
faith 1n our history, that has recorded 7,000
years of culture, and i1s looking to still
(broader) horizons .... 1 have devotedly
attempted to meet my pledge, leaning on

Allah's help and on your trust."<48>

At the Islamic Summit Conference coﬁvened in the following
February at Lahore, Pakistan, Anwar al-Saddt was hailed as a
hero as he proudly related the brave exploits of the
Egyptian army. (The Syrian forces had been unsuccessful in
making similarly conspicuous gains.) He was able to rally
the leaders of the international Muslim community behind the
Arab cause and in this elevate his own stature in the
Islamic world. The Crossing had legitimized S&déat's
leadership of a most important Arab Muslim country 1in the
national as well as international arenas: he had finally

come into his own.
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Peace

Within fifteen months of the Ramaddn War S4d&t's popularity
had been shorn away by his failure to solve one of the most
pressing problems of modern Egypt: endemic poverty. Riots
broke out i1n January 1975 underlining the fact that the war
had not helped feed the stomachs of the poor. If the
Cairenes had been generous 1n their praises of the Ra'is in
October 1973, they were similarly unrestrained in reviling

him with the jibe: "Ya Batal al-‘UbGr, fin al-fuglr?" (O

Hero of the Crossing, where 1s our breakfast7)<4§x\\The
disturbances of 1975 were followed by more serious social
upheavel i1n 1977 -- widespread rioting 1in January and the
kidnapping and murder of a government minister by a
neofundamentalist group 1i1n July. Matters were getting out
cf control and Anwar al-Sa4dat was desperately searching for
a way to ease the worsening domestic tensions. The drain on
thé country's economy caused by constantly remalnlng. on a
war footing was seen as one of the majér problems of Egypt:
peace with Israel seemed to be the magic solution to the
nation's predicament. It was a combination of these factors
that appear to have led S&dadt to go to Jerusalem to seek
peace with the Israelis.

"The January riots reflected the mounting

frustration of lower and lower middle classes

in Egypt vis-a-vis the negative payoff of

President Sadat's socioceconomic policies. The

bloody confrontation in July between a
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religious group and the government reflected

the growing despair of the most volatile

element of the population -- youth of the
lower middle and working classes -- who
sought salvation in Islamic militancy.

Sadat's visit to Jerusalem was motivated as

much by these mounting internal problems as

by a genuine desire for peace. He thought

that with peace would come instant

prosperity."<50>

&

Religion was certainly not far from the Pious President's
thoughts when he was planning his famous (and controvérsial)
trip to Jerusalem. In the same speech that he announced his
readiness to go to Israel he vigorously condemned those who
sought to "spread atheism among our faithful people"<51> and
put the blame for the riots squarely on the shoulders of the
leftists rather than admit that religious groups had also
been involved. In fixing the exact dates of his visit} the
public act of performing the prayers (under television
ca;eras) at al-Agg8 Mosque was a major consideration. 1In
fact he seems to have agonized between the choice of
performing the (Id al-Adhd or the Friday prayers at the
important Islamic shrine, and ultimately decided that "the
Greater Bairam prayers would be more impressive than Friday
prayers ..."<52> Religious observance in the mind of

al-Ra'is al-Mu'min always seems to have been connected to

its public relations benefits.
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The speech that S8dat made to the Israeli Knesset in
Jerusalem was saturated with religious terminoclogy and
allusions. He opened with the Muslim greeting: "al-sallm
dlaykum (peace be wunto *you)" rather than the secular
"sayyiditi wa sddati (ladies and gentlemen)", and called

upon his audience to follow the T"straight path (sabil

al-khatt al-mustagim)” i1n "sincerity and belief (gidg wa

imdn)", speaking from what he referred to as the "minbar

(pulpit)".<53>

The momentous address, which was transmitted live to Egypt,

probably i1mpressed the Egyptians that the Ra'ls al-Mu'min

was continuing to gquard the essential national religious
values 1n the midst of the enemy. Reaction to the S&dat
'peace 1nitiative' was, however, mixed. The official Islamic
establishment showed 1ts support of the President on his
return from Jerusalem with al-Azhar displaying a large
banner saying 'God is called Peace'. Upon the conclusion of
the peace treaty with Israel 1n September 1978 Minbar
al-1slam, an official government religious journal, carried

an article on peace, and the Azhari fulamd8' 1issued a

statement which said:
"Egypt is an Islamic country, and it 1is the
duty of 1ts guardian to ensure its
protection. If he considers that the interest
of the Muslims lies 1n being gentle towards
their enemies, this is permissible because he

is responsible 1in matters of peace and war
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... and more knowledgeable about the affairs
of his subjects .... The existence of
treaties between Muslims and their enemies is
governed by clear requlations established by
Islam .... The al-Azhar ulama are of the
opinion that the Egyptian-Israeli treaty was
concluded within the context of Islamic
judgement. It springs from a Positlon of
strength following the waging of the jihad

battle and the victory.<54> -

The institution which had previously used religious
arquments to legitimize the war against the Zionists was now
using a similar form of rationalization for peace with then.
Al-Azhar was thus seen as being little more than the means
to apply an official 1Islamic rubber-stamp on the state's
policies and thus lost much of its standing in the eyes of
Egyptians. Religious opposition to the accommodétion with
Israel came from another source: the fundamgntalists. On the
occasion of the (Id al-Aghd 1in 1980, university groups of

the Jamd'ah al-Islamiyya, a loose umbrella organization of

Islamic fundamentalist groups, occupied the Saldh al-Din
Mosque in Cairo and broadcast speeches and sermons over
loudspeakers denouncing corruption, the separate peace
treaty with Israel and those who failed to rule in
accordance with Islamic law as 'the new Tartars'.
Predictably, Sadét described them as disgruntled 'communists

and Nagiris'.<55>
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Reaction “from the international Muslim community was no less
vociferous. Kfng Khdlid of Saudi Arabia expressed strong
disapproval of President Sadit's trip to Jerusalem in 1977
as he went to peform Fhe ritual of opening the door of the
Ka‘ba on the occasion of the ‘I1d al-Adhéa:

"l have always gone to the Ka'aba to pray for

somebody, never to pray against anyone. But

on this occasion I found myself saying, 'O

God, grant that the aeroplane taking Sadat to

Jerusalem may crash before 1t gets there, so

that he may not become a scandal for all of

)

us.' I am ashamed that I prayed in the Ka'aba

against a Moslem."<56> ,
The Organization of the Islamic Conference denounced the
peace accord between Egypt and Israel and suspended Egypt's

membership from 1ts group, as did the Arab League, which

moved 1ts headguarters from Cairo to Tunis.<57>

With these reactions from his fellow Muslim heads of state
the Pious President found himself an outcast from the
Islamic ummah and the Arab world. The way he dealt with his
ostracism was to lash out at Muslim leaders and seek a new
stage to play out the role of the 1international statesman
with pious inclinat&ons.hh;ééét mocked the Saudi ruling
family for its wunwillingness to condemn what he called the

'bigoted Islam' of Ayatulldh Khumayni of Iran.
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"None of them can say to Khomeini 'Stop, - stay

where you are.' Because they are all

trembling in the Gulf ... No Moslem raised

its (sic) voice except Egypt. Egypt said:

'"This i not Islam'. How ean they face up (to

him) wiji;ut Eqypt?"<58>
S4d4At was now portraying himself as the true defenda;mgj/the
faith not only of_égypt but of the entire Muslim world, It
was fine that the leaders of | fie Muslim states had broken
ties with Egypt but they ég d not deny its traditional
position of centrality 1in th Islamic ummah, especially
since it was 'the land of the Wzhar'. Its Pious President
bravely spoke out in defence of 1Islam whereas those men who
were traditionally considered the moral leaders of the
Muslim world remained silent. Denied paricipation in the
international;Arab and Islamic organizatioﬁs by the heads of
states, Sadat sought to exert his influence on the ummah by
proposing "a league of Arab and Muslim peoples so that Egypt
may exercise through the people the leadership of the Arab
World and the Islamic world ..."<59> But nothing seems to

have come out of this idea.

The Egyptian President had, with his peace initiative, come.
into the full limelight of western media which marvelled at
his 'supreme act of courage' in going to Jeru;élem and
presented him as 'the desirable Islamic norm' to the
West.<60> It did hot take much prompting for Sédét to adopt

a new missionary attitude of wunveiling his version of 'true
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Islam' to the attentive audiences of Weéfern Europe and
North America. BEcumenism became his new passion as he
endeavoured to demonstrate the essential unity of Islam,
Christianity and Judaism. The fact that his major
counterparts in the peace process, President Carter of the
U.S.A. and Prime Minister Begin of 1Israel, also publicly
identified themselves as’?aeigious men served to encourage

his ecumenical venture.

It was initially 1in his speech to the Knesset in 1977 that
Anwar al-Sadét had attempted to frame his message of peace
in terms that would appeal to the religioovs sensibillt1es\of
men other than Muslims. Exploiting the fact that his visit
ceincided with the (Id al-Adh& which commemorated the
sacrifice of Abraham -- the eponymous ancestor of both the
Arabs and the Jews, and referred to 1in the Qur'dn as the
first Muslim -- he sought to emphasize the common ground
between him and his hosts. He quoted from Jewish scripture
and from Qur'énic verses referring to Hebrew prophets and
declared his attachment to Sinai, where God had spoken to
Moses (and which was then under Israeli occupation), thus
illustrating Muslim reverence for the Jewish tradition.
Coming from a nation which included Muslims and Christians,
he used the symbols of both these faiths in his appeal to

the Israeli parliament. After having mentioned that he had
8

come to deliver the address after performing the ¢1d prayer

at al-Aggé and visiting the Church of the Holy Sepulchre, he

closed his speech thus:




"l seek inspiration in the verses of God th;
Almighty, the most Wise when He said: 'Say:
We believe 1n God and that which was revealed
unto us and th;t which was revealed wunto
Abraham, and 1Ismd!1l, and Isaac, and Jacob,
and the tribes, and that which Moses and
Jesus received, and that which the Prophets
received from their Lord. We make no
distinction between any of them, and unto Him

we surrender. ' "<€l>

The fact that the proceedings of that day in the Knesset
were being televised live was not lost on the
1mage-conscious SA&dat. This was prime opportunity for an
Arab Muslim leader to present the case of his people to the
international community in words and symbols which would
appeal to believing men everywhere. This approach of using
}ellglous language 1n delivering a political message came
easily to a man who had consistently used the words of din
&n the realm of dawlah. According to Norma S&lim-Babikian,
S4dat used religious symbolism in his Knesset speech 1n
order to co;vey‘a humanist message which could be understood
by all -- eépec1ally the Israelis and’the Amer icans;

"It 1is my contention that Sadat's use of

religiod; themes, over and above their

rhetorically persuasive powers, also served

in the struggle for legitimacy. sadat

succeeded in legitimating his peace
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initiative and, to a limited extent, the Arab
struggle for self determination 1n general,
1n the eyes of the 'West' precisely by using
religious themes to build a humanism of
eqguality of all peoples. In effect these
legitimizing grounds undermine Zionist
premises for special status for the state of

Israel."<62> .

Sa8dét seems to have hoped that promoting the 1mage of an
ecumenical Islam willing to join hands with other religious
communities would favourably affect public opinion towards
the Arab cause, particularly 1n the United States. He worked
vigorously towards this end, meeting with Jewish and
Christian men of religion 1n his trips abroad, and
suggesting fanciful schemes like the diversion of the Nile
waters to Jerusalem to supply the believers of all three
faiths with a new zamzam (the sacred well 1n the sanctuary
of Mecca) and the construction of a combined
mosque-church~synagogue on Mount Sinai1.<63> Very little came
out of these grandiose plans, wunderlining the ultimate
failure of the Pious President in his use of religion to

promote political goals.
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seemed to have conveniently forgotten at this point
that before 1977, when he had been rousing -fellow
Egyptians for war, he had used the same basis (Islamic
history) to condemn the Zionist state. We can see in
this another example of how the Pious President tended
to use the same sources for sometimes quite contrary
purposes, in accordance with his current needs.
Salem-Babikian, 22.
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Chapter III

The Resurgence of Islamic Forces

page 78



Tatbiqg al-Sharftah

Chief among the beneficiaries of the Pious President's
policy of giving a greater role to Islam 1n Egyptian society
were the members of the offici1al and the uncfficial Islamic
establishment of the country. The (ulamd', the sufis and
the members of other Islamic associations all stood to gain
in the new order. The period of Anwar al-S4dé&t's presidency
unt1l 1977 saw a steady 1ncrease i1in the i1nfluence of the
‘ulamd' 1n the public affairs of Egypt. The Azharis had
become mere state functionaries under Jamdl (Abd al-N&sir,
but they regained their pre-eminence 1n the time of the

Ra'is al-Mu'min, Considering the religious orientation of

Sadat's policies, 1t was natural that he should view the
‘tulamd' as his pollt193ﬁ allies. Besides providing support
for his religious stance 1n the realm of dawlah, they were
particularly useful to him as a countervailing force against
the Nasiril and the Marxist opposition. The alliance between
the President and the men of religion became especially
apparent 1n the 1976 elections. The Shaykh al-Azhar, (Abd
al-Halim Mahmid went as far as declaring that he was

"specializing in combatting Communism."<1>

S4dat also needed the support of the members of the official

Islamic establishment of the country against the growing

threat to his government from Islamic fundamentalism.<2>
o

Muslim fundamentalist groups were reacting sharply to the

regime's faflure in providing social justice. Severe
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discontent among the poor led to drastic consequences:
rioting erupted in the streets 1in 1975 and 1977, with
evidence of strong participation by fundamentalist and
neofundamentalist groups.<3> The Shaykh al-Azhar backed

al-Ra'is al-Mu'min and denounced the riots on Radio

Cairo.<4> The loyal shaykh was also the first to send a
message of support to Sadat when he visited Jerusalem in
November, K 1977, while the fundamentalists condemned the

rapprochement with Israel as a betrayal of Islam.<5>

In return for the éupport that he was receiving from the
tulamd' S&dat was put in the position of having to acceed to
their demands, the most insistent of which was to instate
the Shari‘ah as the law of the land. This major theme of the
President'é dealings with the ‘ulamd' first appeared on May
20, 1971, when he announced to his countrymen that it was
time to enact a permanent constitution for the nation, It
was to be derived from "the traditions built up over
thousands of years” and "above and before all else, our
mission of faith."<6> With this declaration a public debate
was initiated on the nature of the proposed constitution;
and a committee was assigned to solicit and classify
suggestions from the public. By June 9, some 7,000 written
submissions (besides the innumerable”verbal ones) had been

received, many of which were on the subject of the place of

Islam in the new constitution. The f(ulamid' seemed to be

among the most vehement in seeking a primary role for Islam

in the new charter. Among the first suggestions to be
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received by the committee was that by the current Shaykh
al-Azhar, who asked hft Islam be proclaimed the state
religion of Egypt 'in the proposed constitution.<7> Shaykh
(All Sayyid Manslr, of the Religious Institute of Asy{t,
wrote in:

"The great masses of the Muslim (ulamd'

insist that there should be a clause in the

constitution that Islam is the state

religion, that the Islamic sharita should be

the source of our fundamental laws, that our

socialism should be an islamic socialism,

that our economy should be built on soqund

foundations, far from exploitation and ugiry

(rib8d), and that there should be penalties to

deter all propaganda for ‘permissiveness and

the disintegration of our religious and

ethical values."<8>
This submission succinctly summarised the demands of the
(ulamd' which were to be ceaselessly repeated over the next
nine years,

)

There was ;trong opposition to the urgings 'of the men of
religion from pébple wvho desired a mére liberal

interpretation of the Sharifah. Dr. Jamil al-(Utayfi, a

member of the Preparatory Committee for the Permanent
Constitution, published a controversial essay entitled "The
Islamic Sharifah and the Permanent Constitution”. He was

opposed to the idea of the Sharifah béing made 'the
¢
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principal' or 'sole' source of legislation and suggested
instead that it be made 'a principal source'. He arqued that
if the former choices weré made it would prevent people from
"the effort (ijtihdd) of finding solutions to our problems,
and lead to an ‘attitude of blind acquiescence (taglid),"
that it would also discourage interest ;n applying modern
methods of research and criticism to the sources of figh
(Islamic jurisprudence).<9> Dr. (Utayf! held that current
scientific advances, new international relationships, modern
economic realities, as well as twentieth-century social
problems required a reneved use of ijtihdd -- the
interpretation of the sources of Islamic law. He also drewv a
distinction betweéen the body of the Shari‘ah and its
principles. The latter were immutable among the varying
interpretations of the different madhéhibl (Islamic schools
of law) and were applicable for all times and places. As for
the Shari‘ah itself, he viewed it as consisting mainly of
opinions formulated by the fugahd' (jurists) fo} their own

age.<10>

(Utayfi, a member of the government, was exhibiting a
moddknist attitude towards Islamic law in this, initially
promoted in Egypt by Shaykh Muhammad (Abduh at the beginning
of the century.<11> Anwar al-Sadat, the man with progressive
ideas about Islam who had helped N&sgir in reorganizing a
conservative al-Azhar, seemed to hold similar views. 1In a
message to Mulammar al-Qadhdh&fil, who was urging him to

incorporate the Sharitah in the Egyptian body of
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legislation, he said:

"No one quarrels with thé assumption that we

ought to act according to Islamic Law. The

problem is that during the past 14

generations of Islamic History, Islamic Law

was given to interpretation by each

particular generation."<12>
Therefore, when the new constitution was unveiled in
September 1971, it was modernist in orientatiopn. Section I,
Article 2 stated that

"Isldm is the religion of the state; Arabic

is its official language; and the principles

of the Islédmic shari(a are a principal source

of legislation."<13>
Article 3 proclaimed that the people were the sole source of
authority, thus leaving ample scope for secular legislation.

) /]

The modernist Pious President had introduced some Islamic
clauses into his constitution, but in allowing only a
minimal application of the Sharifah had resisted the most
crucial demands of the (ulami'. This was, however, only to
be the first battle 1in the campaign for the tatbig
al-Shari‘ah (application of the Sharifah). The coming years
were to be marked by the relentless lobbying of the (ulamd'
who were becoming increasingly influential as Sadat relied
on them more and more heavily to act as a buffer against his

political and religious opposition,
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A major bone of contention between those who favoured a
modernist application of Islamic law and the traditionalists
was the area of personal law. Family law, according to
J.N.D. Anéerson "has alvays represented the very heart of
the sharifCah, for it is this part of the 1law that 1is
regarded by Muslims as entering into the very warp and woof
of their religion."<l4? For this reason the men of religion
were especially wary of governmental efforts to tamper with

this aspect of the 1lawv, vhich had remained intact in the

legal system of the country.

In so far as personal lav regulated the status and rights of
women, it vas increasingly coming in conflict with the
‘modern society into vhich Egyptian wvomen vwere entering. The
debate on this sensitive issue had raged for decades and was
one of the major points of discussion befcre the adoption of
the 1971 constitution. There vere demands for a nev law of
personal status to be cnacted giving a more equal share of
civil rights to vomen in relation to men. Specific proposals
included the abolition of bayt al-t&(ah -- the law requiring
a woman to return to her husband's home in cases of unlawful
desertion -- and the regulation of polygamy, divorce and
child custody in greater favour of women.<15> As expected,
the (ulamd' showed strong opposition to these demands for
the 1liberalization of personal ~lav. Shaykh Jamidl al-Din
Badr, Rector of the Religious Institute of SGhaj, asserted

that the Sharif‘ah be "the sole source of the laws of

" personal status ... and that the liberation of women be
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accomplished within the framework of religion."<16> The
clause on personal law in the new constitution spelt a

Va
victory for the conservative forces. According to Part II,

Article 11 of the charter, the woman's position vis-a-vis

man, family, and society was to be regulated by the state
"without detriment (i1khl8l) to the laws of the Islamic

sharifa."<17>

The following years were to a see a struggle between the
conservative ‘ulamd' and the modernist government concerning
personal law (among other aspects of legislation). One of
the reforms initiated by the October Paper of Anuvar al-S&dat
(announced in 1974) was that account of all four Sunni
madhdhib would be made regarding personal status.<18> 1In
July‘of the folloving year, the women's commission of the
National Congress of the ASU recommended that a commission
composed of the 'men of the Sharifah’' and- experts in
economic and social affairs be formed to draft a new law
outlining the rights of each member of the family, The
government had already prepared a nev bill governing
personal status, vhose important points included new
guarantees safeguarding the rights of woman in case of
divorce. Reéction from the men of religion was not
favourable. The Academy of 1Islamic Research, a branch of
al-Azhar, expressed reservations about the draft law finding
it contrary to the Sharitah, and it was eventually

shelved.<19>

/




This particular period marked the highpoint of the influence
of the <(ulam8'. Due to the attack by a militant Islamic
group on the Military Techg;;al Academy in April 1974, and
the severe rioting which had occurred in January and March
of 1975<20> the regime of Anwar al-S&dat was, at this .point
in time, heavily dependant for political support on the
official Islamic establishment of the country. This reliance
was particularly evident in the government's seemingly
favourable attitude towards the Shari(ah during these years.
On April 15, 1975, when Mamd0h S&lim formed a new
government, a committee of the People's Assembly asserted
that all legislation be in accordance with Islamic law. And
in December, the Ministry of Justice decreed the formation
of a ministerial committee to amend a broad range of

legislation 1in line wvith the Sharifah. <21> Also, 1975

being the Year of the Woman, several national and
international conferences were held on the role ©of the
woman, where delegate Jih&n S&8d4t echoed the deference to
the f(ulami' currently being accorded by her husband's
regime. Mrs. S4d8t throughout the year emphasized the role
of Islam 1in elevating the place of woman, rather than
calling for the liberalization of the Islamic law governing

her status,<22>

The extent to which Anwar al-S8d&t's government paid heed to
the demands of the Shéri‘gﬁ lobby at a particular time
seemed to depend entirely on its current political strength.

Although the regime was dominated by persons favouring a
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greater involvement of the din in the dawlah than had been

the case under President N&gir, the policy of Science and

Faith required a modernist application of Islam to solve the
problems of the nation. The regime tried as far as possible
not to meet the demands of the (ulamd' without losing gfs
image of an Islamically-oriented government. The actual
enactment of Sharifah legislation was thus proportional to
how politically wvulnerable the state was at a given time.
S.J.M. Martin and R.M, Mas{ad wrote about the situation in
1976:

"In its (the regime's) eyes the return to

Islamic legislation cannot resolve ~ the
difficulties of economic, social, and
educational organization that it faces.

ngever, for the ruling oligarchy that holds

the power, there seem to be only tuo ways to
legitimize its authority: either by success

in the secular administration of the nation

(though this runs the risk of being labelled
'westernizing' by traditionalist opposition),

or by appealing to the spontaneous sentiment |
of the people which is deeply Islamic. In |
times of <depression, as at present, the

second alternative imposes: itsglf. The

political power uses the occasion to muzzle

the opposition of the left, vhile at the same

time hedges and stalls the demands of the

traditionalists by holding up the
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presentation of draft laws, by wvoting
picayune amendments, and by neglecting to

apply the laws voted.,"<23>

Other Islamic elements of Egypt, particularly the Ikhw8n

al-Muslimin, who once again were becoming influential in the

country under the Pious Precident, the Jami'ah al-Islémiyya,

an umbrella organization of Islamic fraternities initially
encouraged by the state to combat the influence of the left,
and the clandestine movement of Islamic militants s.ere also
advocating }the adoption of Islamic legiclation.<24> 1In
addition to this there was conciderable pressure on  the
Egyptian government {rom ‘Shari‘ah -minded' Arab states,
like Saudi Arabia and Libya, to Islamicize its lcgiélation.
The leaders of these oil-rich countries had poured a
gignificant amount of financial aid into Egypt and President
/,/;Qfdét vas being éonstrained to reciprocate in \terms of
///. making his state's legislation conform to the Shari‘ah. The
former had imposed austere Qur'énic proscriptions in their
respective jurisdicgions and
"By their 'example ... (they represented) a
critigue of Eqypt's Westernized lifestyle,
her basic orientation, and her wvesternized
legal and parliamentary syséems. The night
clubs, bars, liquor stores and cinemas around
which much of-Egypt's night life revolves ...
(could) be an obvious source of embarrassment
tqo a regime whose standard of public morality
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... (was) being increasingly queétioned by ¢

the morally strict regimes on Egypt's borders

. é o”<25>

. -
i

by

Iy

a

After the 1973 war, when Saudi aid to Egypt K was increased
manifold, King Faysal of Saudi Arabia made it g condition of
economic assigstance that Islamic lav be applied in such a
way that i:c climinate ‘'socialism' ”frdméEgypt's cconomy,
politics and ed;cation.<26> The Sidat regime seems to have
felt it prudent at this time of grecat internal and estternal
pressurc to institute Sharif¢ah legislaéion to makce a few
token gestures in this direction. 1In ﬁebruary 1976, wvhen an
accord in oprinciple was signed for the foundation of an
Islamic Bank of King Faysal in Egypt, cmphasis was put on

the statement that all the transactions of this bank would

take place in conformity with the Shari¢ah ( -- although the:

pertinent la2v wvas not discussed by the Assembly until 17
months later). This was followved in March by, the
announcement of a draft lav patronized by the Minister of
Culture and Information forbidding usury in contracts
between individuals. And 1in May, the Pcople's Assembly
approved the lav forbidding the sale or consumption of
alcoholic beverages in public places. This picce of
legislation did not, however, penalize the production nor
the commerce of the same , apparently in ordef to protect
the flourishiné beer inéustry of the country. Alcohol could

also be sold in ‘'tourist' establishments, which suddenly
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mushroomed throughout the country.<27>

The ministerial committee which had been appointed to look -
into thquslamicization of laws proposed a strict adherence

to the Sharifah. It suggested the aﬁplication.oiaiie hudid

punishments, such as the cutting off of the han and the

foot, stoning and flogging,<2B> vhich are recommended in the
Qur'&n for certain crimes. The social upheavel caused by
the riots of 1977 also led to demands for the introduction
of the Islamic criminal code.<29> The government, however,

\

showed no great inclination of instituting the latter. \
)
\

, L
A law proposed by the commission that the gevernment did |

actually pass was 'The Law of Apostasy' (riddah). It
préscribed severe punishment for a Muslim converting .to
another religion.<30> The enactment of this law of apostasy
from Islam alarmed the other majar religious community in
Egypt, the Copts. An urgent conference was convened by the
Coptic Church to discuss the issue, from which came the
appeal to the President to repeal theylaw.<3l> This was in
turn followed by the congress of the country's Islamic
groups and  associations. The latter, held under the
patronage of the Shaykh al-Azhar, resolved that

"any lav or regulétion vhich runs counter to

the teachings of Islam should be treated as

null and void and should be rejecéed by

Mdslems. The application of Islamic law is

t

mandatory and not the conségquence of
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parlimentary legislation. There can be no
questioning God's law., The delay in enacting
true Islamic  legislatiomp is due -to
appeasement of nén-Moslems, and DParliament
should without any further delay pass the

legislation which has already been

tabled.<32>

t

" The Azharis had been becoming. increasingly vocal as the

regime had become more dependent on them for political
support. While the Shaykh al-Azhar supported the government
against the leftists and the Islamic militants, he also
became bolder in his public demands for a return to Islamic
legislation. The increasing influence of the (ulamd' in the
Sadéat govegnment vas illustrated in the fact that the ruling

party's nevwspaper, al-Jumhiiriyyah, became, for all practical

purposes, a mouthpiece for the Azhari wvieupoint.<33>

Al-Azhar was also asserting itself through the Academy of

Islamic Research and the Ddr al-Fatvd@ by draving upl and

controlling draft legislation. .It formulated a detailed list
of proposed laws based on the Sharifah and tabled them in
the Assembly.<34> Thanks to the generosity of Saudi Arabia
al-Azhar was, to a large measure, financially independent of
the government, and it remained a strong 1link with the
conservative Arab states vhich favoured the dominance of
traditional Islamic values.<35> .

[}

The severing of relations with Egypt by other Arab countries
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following Anwar al-S&8dédt's signing of the peace treaty with
Israel in 1978 eliminated the endowments that had enabled
al-Azhar ta be financially autonomous of )the Egyptian
government. With the bastion of the Egyptian (ulamid' once
again becoming almost completely dependent for funding on
his regime, the President began to reassert his modernist
vision of Islam. As the traditionalist forces no longer
represented an unsurmountable obstacle, he moved swiftly to
liberalize parts of Islamic law. In 1979 S&dat 1issued as a
presidential decree a nev peréonal status law which
protected the position of the divorced woman 1in respect to
divorce procedure and alimony. When this law had firsg been
proposed in 1974 opposition from the (ulamd' had forced the
government to withdrauv 1it. In passing the controversial
* plece of legislation the President had been able to break
the long-standing stalemate on the issue,.aﬁd was even able
to get the Shaykh al-Azhar and the Grand Mufti (the chief

expounder of Islamic law in the counéry) to give their

public support for it.<36>

" Al-Ra'is al-Mu'min had thus bidden his time while the men of

religion had the upper hand. During this period he had
apparently feigned the intention of instituting Islamic
legislation in the country while continuing to receive the
political support of the Islamic establishment against his
opponents. Hovever, when the Azharis lost their financial
strength, the President knev that he no longer needed to put

on the pretence of wanting to install the Shari{(ah as the
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lav of the land to have the support oﬁwthé former.

S&dit also saw in the new weakness of the men of religion an
opportunity to reorganize them so that they could better
serve the interests of the state. In November 1979 he
founded the Suprem;:Muslim Council composed of 50 members
representing the (ulamd', sufi shaykhs, leaders of Ié&amic
associations and government representatives, ,under the
chairmanship of fhe Shaykh al-Azhar. The body, which was
fully funded by the state, vas entrusted with the

supérvision of all Muslim associations and wvds to promote

Islamic teaching throughout the country. In stating the

Council's goals, the government made it quite clear.that one.

of its functions was to overcome the growing opposition from

"extremist, religious and subversive groups."<37>

It w;s the latter who were being recognized at this time as
the most dangerous threat to th¢ regime. And it was most
likely in a desperate effort to appease them rather than the
tamed official Islamic establishment that on May ‘16, 1980

the Ra'is al-Mu'min proposed a constitutional amendment

making the Sharifah the principal source.of legislation. The
very uncharacteristic and paradoxical statement made on the
same day insisting on the separation of zligion and state
‘betrayed Sddat's desperation.<38> It appears that the Pious
Presidént had begun to doubt the wisdom of his policy of
furthering the unity of din wa dawlah, which seemed to have

had the unforeseen consequence of the radicalization of his
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réligious opposition. The propézgé amendment seems to have
aimed mainly at placating the militant Islamic movement ?nd
stemming its prqliferation. Therefore, when the'majpr demand
of the (ulami' was finally met it was not as a direct result
of their ten-year struggle but was ' given by the President as

a sop to the rising threat of radical fundamentalism which

lay beyond. his control.

ﬁ%e Return of the Brethren "

The origins of the upsurge of religiosity in Egypt during
the period of the presidency of Anwar al-Siddidt are generally
traced back to the military defeat of 1967. As discussed in
Chapter I, the humiliating debacle caused intense gqujlt
feelings of having ‘'betrayed God' during the years of
Nédgir's secularist experimént. There appeared a general mood
of increased piety among the various sectors of society in
both the major ' religious communities of the nation: Muslim
aﬁg Christian. An example of the heightened religiosity
immediately following the defeat was that of the hundreds of
thousands of people (of both faiths) who streamed to a Cairo
subu;b wvhere "the Virgin Mary appeared in pure light.“<é9>
Attendance fo: prayers in mosques rose in the late 1960s
and the early 1970s, and the new 'tidal wavﬁ of religiosity’

also took 'retreatist or mystical' forms.<40% The phenomenon

was further evidenced in the growth of Islamic literature

page %4



]

and the manifestation of piety even among technocratg,
socialists and other previously secular-minded people at
dhikr sessions of sufi groups, which also increased
dramatically in number.<41>
N

Sensing the new upsurge in religious sentiment in the
nation, the government of Jamdl (Abd al-Nigir set free a
large number of the members of the banned Islamic

fundamentalist organization, al-Ikhwén al-Muslimn (the

Muslim Brethren) from prison as "a gesture of Islamic
goodwill".<42> The military defeat had, however, been so
utter and complete that it had shattered the credibility of
the regime, many of whose members happened to be ex-army men
who were expected to be able to at least defend the nation's
territorial borders. Socialism and Pan-Arabism, the pillars
of Nigir's policy, came into disrepute as a consequence and
Egyptians sought a political orientation in which secularism
would not be predominant. Before June 1967, Négir's
revolutionary ideology had seemed to be the answer to the
problems of the Arabs, but it failed the ultimate test of
maintaining the integrity of the nation in the fage of
military invasion.

"Up wuntil 1967, I accepted the way our

country was going. I thought Gamal Abd

al-Nasir would lead us all to progress. Then

the war showed we had been lied to; nothing

was the way we were told. I wanted to do

something and to find my own way. I prayed
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more, and I tried to see what was expected of
me as a Muslim woman. Then I put on shari
(shar(i) dress.

1967 was the rude awakening. Then in the 1973
War, it seemed that God was answering our
prayers. We had become too careless before.

Now we want to respond to God with

faith."<43>

The partial victory of the Ramaddn War in 1973 seemed to
confirm that the religious path that the nation had adopted
since the Pious President's accession in 1970 was the
correct one. Thus encouraged, there was nothing to stop the
more radical among the religious in attempting to effect a
state that was religious in all it§ aspects. The strongest
encouragement had initially come from the new regime itself.
Upon coming to power Anwar al-Sdd&t had set free the members
of the Muslim Brethren still remaining 1in prison and had

proclaimed that the state was to be based on (Ilm wa Imén.

The government nurtured the growing resurgence o&_lslamic
movements by giving them official and semi-official
recognition. In addition to the (ulamd’ being given a more
influential standing in the state, the sufi movement, which
had been curbed by the previous regime, was also granted

reater freedoms.<44> In 1971, Anwar al-S33d4t and Libya's
Mﬁ(épmar al-Qadhdhdfi jointly created a nevw religious

association called the Jamd‘ah al-Isldmiyya on university

campu®es and factories in Egypt.<45>
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The government's encouragement to Islamic groups was aimed
at creating a rival force to the leftist groups which had
been influential 1in Nadgir's time. The new regime was weak
and remained unknown to most Egyptians in its early years,
especially before 1973. Sddat had hit wupon Islam as a
rallying cry in his search for legitimacy for his
leadership. He sought to create a new power base dependent
on the traditional Islamic establishment consisting of the
tulam@' and th@( rural elite and on new organizations like

al-Jamd¢‘ah al-Islédmiyya which he hoped would counter the

strength of the Nisiris and the Marxists in the urban areas.

The Ra'is al-Mu'min presented himself as the leader of the

Islamic forces and appeared to champion their causes.

A major step taken by the government in establishing its
'‘Islamic base' was the, reconciliation with the

fundamentalist Ikhwdn al-MuslimQn. There  had been

considerable agitation within the S&4dit cabinet to effect a
rapprochement with the body outlawed by President Nagir.<46>
King Faysal of Saudi Arabia, where many of the Egyptian
Brethren were 1in exile,‘had arranged the 1initial contacts
between the Sadat govepgggnt‘and members of the Ikhwén in
1971; and in June 1975,¥:%e news of the reconstitution of
the organization of the Muslim Brethren in Egypt was

announced by a Mecca-based journal.<47> The Saudis, who were

also supporting the Azhari (ulamd', thus seemed to have

relentlessly pursued the policy of furthering the cause of

Islamic groups.in the most populous Arab country.
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The Brethren were initially suspicious of Sadéat's
intentions, for the general trend of Egyptian politics since
‘the Revolution of 1952 had gone against their favour. They
were finally persuaded by (Uthman Ahmad (Uthman, the
confidant of S&d4t whose contracting business in other Arab
countries had employed exiled members of the group, to
return to Egypt .<48> The new President's actions,
particularly the release of their imprisoned comrades in May
1971, had also served to appease them. S&dat had, however,
only released the Ikhwdn members after first suppressing the
leftist 'power centres'. Having presided at the trials of
the Brethren in 1954, he appeared to want to avoid having to
deal with a powerful left on one side and the Brethren on
the other. ‘Even wvhen he did allow the Muslim Brethren to
reform in Egypt he 1limited their status to that of a
non-political organization. Nevertheless, S4dat saw in them
a valuable ally 1in his endeavour to suppress the common
foes, for 1975 also witnessed the revival of the Egyptian

Communist Party.<49>

The major concession granted by the government to the
reconstituted Ikhwén in July 1976 was the permissipn to
resume the publication of their newspaper, al-Dafwah, after
a 20-year ban.<50> (Members of the group also produced a
paper called glgifgi§§m. <51>) As was to be expected,
al-Da‘wah attacked the N&gir regime's policies. What may
have proved surprising to the current government, however,

was. that the paper did not restrain itself either when it
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disagreed with the former. With this stance it acquired the
status of an opposition journal as well as a religious one,
and claimed a wide readership with circulation reaching
150,000 by 1980.<52> The paper was also read and
appreciated Sy the 1Islamic militants who were " more radical
in their fundamentalism than the Muslim Brethren, in

addition to their own internal literature.<53>

Al-Dafwah declared its objectives as being three-fold: to
explain the teachings of Islam, to refute the accusations

against the Ikhwln al-Muslimln, and to advocate the return

to Islam's ethics and politics.<54> A major theme of the
paper was the call to the government to apply the Shari(ah
and the nullification of all existing 1legislation in
conflict with it. The first 1issue of the revived newspaper
carried,the editorial, "In the Name of the Constitution We
Call for an Islamic Law."<55> It severely criticized the
laxity of the government in applying Islamic laws like
fastiﬁg during the month of Ramadén and the prohibition of
alcohol., The fundamentalist journal also wrote against the
proliferation of pornography in the cinema and television
and 'atheist' ideas in newspapers and books, railing against
what it saw as the social and moral degradation of Egyptian
society due to the invasion of the latter by the

Western-Christian forces.

The infité8h ('open-door') policy of President SAddt was

blamed by the Da‘wah for creating an economi¢ order which

page 99




only benefited the foreigpers and the upper classes while
creating false expectations and consumerist attitudes among
the poor masses. The entire e¢uéation system ¢of Egypt was
assailed for not properly teaching classical Arabic to the
youth and the state broadcast media for giving excessive air
time to popular music and not enough to religious topics.
The August 1977 issue carried a tirade against the birth
control policies of the state uritten by the Shaykh
al-Azhar.<56> It seemed that the official Islamic
establishment and the Ikhwin vere uniting to exert severe
pressure for Islamicization on the regime which had come to
rely on them for support. The Pious President was therefore
put in the impossible position of not being able to denounce
those groups vhose ideals he was supposed to have espoused.
He appeared to have miscalculated the Brethren's commitment
to their own beliefs and principles and found himself paying

dearly for their support against the leftists.

The ferocity of the Brethren's newspaper's criticism of the
government only grew with the Camp David accord which
Preéident Sadat signed with Israel and the U.S.A. The Ikhwén
had been at the forefront of the battle against the Zionists

since 1948, wuhen their secret army, al-Jawwdlah, had

distinguished itself vith the courage that its members had
displayed.<57> Ever since its re-appearance, al-Da‘wah had
continually assailed Israel and urged jihad against it. In a
special editorial dealing with the Camp David treaty !Umar

al-Tilmisédni, the current head of the Brethren, severely
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criticized the agreement as it failed to explicitly compel
Israel to withdraw from Muslim Jerusalem; a month later the
paper announced that the accord with Israel was forbidden
according to the Qur'dn.<58> S&d4t had been able to extract

the blessings of the Azhari (ulamd' for his accord, but had

failed in muzzling the criticism of the more
independent-minded Brethren, wvwhom he was now forced to

publicly denounce. He accused the Ikhwdn al-Muslimn of

seeking to create a state within a state, and issued a
warning against attempts at  'mixing religion and
politics'.<59> This marked a changing attitude on the part

of al-Ra'ls al-Mu'min tovard his Islamic supp¢rters, as it

appeared that his policy of seeking to unite\the din and the
‘ 2
davlah had backfired upon him.

Hovwever, al-Da‘wah's criticism of S8d4t went on to bgcome
even more direct. The paper had consistently supported the
Islamic revolution of 1979 in 1Iran, of which the Egyptian
President had made known his extreme disapproval, and when
the latter invited the homeless Shih to Egypt it lashed out
at his decision.<60> In the July and August 1979 1issues
there vere  essays criticizing the parliamentary
delibrrations to change the personal étatus law.<61> This
particular bill, as discussed above, was of great concern to
S$&dit, who eventually issued it as a presidential decree,.
Al-Da‘wah also made accusations of a conspiracy between the
CIA, Israel and the Sadit regime against Islamic movements,

including the Muslim Brethren, in Egypt. In denying this
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charge the Egyptian Deputy Prime Minister said that,
"anti-Muslim evil . scheming hands are behind this ....
(Their) aim 1is to foment sedition, which‘ we hope God
Almighty will spare the Islamic nations ..."<62> This tactic‘
of reversing the charge onto 'anti-Muslim' quarters seems to
have been the Pious President's government's way of refuting
the accusation from an Islamic organization while affirming

its own religiosity.

Despite their barrage of vituperation against the state the

Ikhwin al-Muslimin under al-Tilmis&ni were never openly

rebellious against the regime, The reconstituted
organization had made its peace with the S8d&t regime and it
functioned like an unofficial opposition party which did not
seek to overthrov the governmeﬁt by violent means, as it had
attempted to do in Nagir's time. Although their views about
Islam remained fundamentalist in orientation and they
continued to disagree strongly with the Egyptian government,
they no longer sav themselves as political revolutionaries.
They did not, on the other hand, entirely abandon their goal
of making Egypt an Islamic state; this was, however, to be
attained apparently through influencing public opinion
rather than violence. Therefore, in accordance with this
policy, the moderate Brethren gener§lly stayed aloof from
the religious strife that was convulsing the country in the

latter part of Anwar al-Sadét's rule,
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State-Sponsored Fundsmentalism

The Jami(ah al-Islémiyya, whom Anwar al-S&dadt had helped

found, also became increasingly vociferous in their
condemnation of the government despite receiving support in
cash and kind from prominent members of the regime. This
movement can be best described as a loose umbrella
omg?nization linking its various branc?es.

"Collectively known as the gama'at

al-islamiya, the Islamic society, this was

like a large river in full flow in which

separate islénds could from time to time be

seen raising their heads above the

surface."<63>
The Jami‘ah vwvere organized in smaller wunits called usar,
each of which had a different role: the study of figh,
arranging lectdres, diffusion of the faith, making outside
contacts etc. The individual groups were each under an amir

and generally met once a week.<64>

The Jamd‘ah can be described as fundamentalist in their
understanding and interpretation of Islam, and 1looked with
disdain at any ideology that smacked of secularism or
'atheism'. They became particularly prominent in
universities, where they formed a rival force to the Nagirils
‘and the Marxists who had 1long dominated student politics.
Whereas the latter were supported by professors and wvorker

groups, the new Islamic fraternities received | assistance

!
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from the militant Iglamic organizations in the country, from
certain Arab regimes seeking to promote the conserQative
view of Islam in Egypt, and from the Egyptian
government .<65> The anti-leftist regime was eager to sustainf
the Jamd‘ah with material support: S&dat's right hand man
(and patron of the Ikhwén) (Uthm&dn Ahmad (Uthmén, and
Muhammad (Uthm&n Ism&{il, the Governor of Asylt and
Secretary-General of the Socialist Union, were the most
prominent benefactors of the new Muslim groups. They are
reported to have supplied armaments as well as money to the
militants among the Jamd{ah, and Ismd(il even made available
police facilities for them to train in.<66>
; -

In“time, the strength of the Jamd(ah al-Islamiyya became
increasingly visible in mosques, public buses d on street
corners, These Islamic groups established si:;;ZIEE\\f r
studying the Qur'dn and social centres vhich attracted ;:;\\\\\\\\\\

migrants in cities. They also distributed food and clothes

to the needy, thus making a positive impression on the

impoverished sections of urban society.<67>

The female members of the Jamé‘ah expressed their orthodox
religious orientation through their dressing. They wore a
form of a veil vhich exceedédd the traditional Islamic
requirements of modest female attire and which appeared to
be cumbersome and uncomfortable in the hot <climate of

Egypt.<68> But this al-ziyy al-shar(i ('lawful dress'), as

it was termed, became prevalent among the women of the
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Jamé(ah, John Alden Williams sees this phenomenon as an
i expression of fundamentalist behaviour:
"the woman who appears in ziyy shari is

Ay

evincing an aspiration to dress counter to

recent norms of clothing, and claiming to be
more observant of the Law than other women.
To this extent, then, we may perhaps label

this fundamentalist ’ behaviour. A

fundamentalist in 1Islam, as 1in Christianity

and perhaps in other religious traditions as

well, sees him/herself as trying to right a.

wrong turn in history; as sitting in judgment

of his/her society, and critical of the way

it appears to be going."<69>

=

Although the activities of the Jamd‘ah were apparent in
various parts of urban society, the university campuses,

however, remaiged the areas of greatest influence for the

movement. More and more places were being set aside for
yer, and frequent exhibitions of Islamic literature were
held by student usar on university grounds.<70> The Jamd(ah

had attained a majority in student union elections by 1977

i oAcb most campuses. Their 'overwhelming strength was
, illustrated in the 1978 election résults in Alexandria
University wgére the "candidates from the Islamic
Association won all sixty places in the Faculties of

( "~ Medicine and Engineering, forty-seven out of forty-eight in

the Faculty of Law, and forty-three out of sixty in the
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Faculty of Pharmacy:"<71> These new student bodies guickly
began to assert their conservative view of 1Islam on
campuses. They made demands on the type of curriculum they
wanted their institutions to adopt and, 1in order to
illustrate their growing power, even wused violence to
discourage the corsorting of the sexes and the holding of
musical or any other entertainment events on university

grounds.<72>

As early as 1972 a student had stabbed another after a
demonstration in favour of religious and national values.'An
official report stated that "this followed an argument in
which a woman student blasphemed and denied the existence of
God."<73> Another Jamid‘ah student involved 1in a similar
incident said to the police that he was instructed by the
Socialist Union to defend religion and fight atheﬁsm,
communism and Ndsirism. He was reportedly released through
the intervention of Muhammad (Uthm&n Ism&¢il, the head of

the Socialist Union.<74>

In time, government control over the Jamdf‘ah loosened as
they became increasingly radical in their attitudes.
Members of the movement took part in the 1977 food riots,
concentrating their attacks on nightclubs and casinos; and
in 1979 they protested agaiJst the bamp David treaty by
organizing massive demonstrations that turned into riots in\\
which government officials, secularist professors and

Christian students were assaulted.<75> In March the
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following year, the -rJamd‘ah al-Isladmiyya held a major

conference at Asylt to condemn President S4dat's offer of
refuge to the deposed Shah of 1Iran, which was followed in
April by protest meetings in Cairo and Alexandria. These

demonstrations also hroke out-into violent skirmishes.<76>

As the Jamif‘ah were independent\ of the official Islamic
establishment, they were under little constraint to express
their views as they saw fit, In an exhibition of their
increasing powver, the Jam8‘ah took over some important
mosgues in Cairo and inviteé'people to join them in prayers
during the principal Muslim féstiva%s. In a particular show
of strength, a croud of some 400,000 mostly young men
assembled for prayers in the public square facing the
presidential pélace, on the occasion of the (1d al-Adhd in

1980.<77> Therefore, even more than wvith the Ikhwén

al-Muslimin, the Pious President was put in the position of

not being able to suppress the very force which his own
government had fostered.

The indecisive actions of Anwar al-S&dit towards the
increasingly audacious and defiant attitude of the Jami‘ah
may have been due to the strong influence of their patrons
like Abmad (Uthmdn ~and  (Uthm&n Ismd(il.  The former’
consistently refused to condemn the militants publicly,
instead choosing to put the blame for the disturbances that
they created on 'communists and Nagiris'<78>, who,

ironically, were supposed to represent the forces which he
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had hoped to'neut{alize with the presence of the Islamic
groups. Despite increasing evidence to ' the contrary, the
President seems to have believed that the Jamé‘ah members
were of lvalue to him and had to be protected. Even though
Sddat did dissolve the student religious associations in May
1980, when 1in the following year the Socialist Prosecutor
complained to him abgut the continuing power of the militant

students he~ responded by ordering the release of  some of

. them who were'thén under arrest.<B80>

However, 1insofar as the Jamd‘ah al-Islémiy&a, like the

Muslim Brethren, were making known by word and deed their

disapproval of the existing situation without subversive

intentions.against Fhe government, they can be looked upon
as an opposition bmovement ~=- albeit a miligant one.
Individual members of the Jamd‘ah may have also been
involved with the covert, clandestine groups which advocated
the forcible establishment of an Islamic state, but the
movement as a whole remained within the fringes of ‘the
nationalfbolitical spectrum. The Jamd‘ah stood in the grey
area between the semi-official, respectable fundamentalists

like al-Ikhwdn al-Muslimiin, who had exchanged the gun for

the pen, and the illegal, seditious 'neofundamentalists',
who were characterized by their violent militancy. -The

state had envisioned the role of the al-Jamd‘ah al-Islémiyya

to be the dissemination and support of its anti-leftist and

.

anti-secularist message at the mass urban level, However,

€

the movement, which was fundamentalist in orientation,
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seemed to attain a life of its own and fed upon the momentum
of its own criticism of the regime which to it appeared

unsufficiently committed to the cause of Islam.

-
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Militant Neofundamentalism
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The Nature of the Islamic Neofundamentalism

The existence of organized militant and radical Islamic
fundamentalism in the Egypt of the 1970s 1is often confused
by observers with the more moderate manifestations of the
phenomenon in the forms of the better-known groups like the

Ikhwdn al-MuslimGn and the Jamd‘ah al-Islamiyya. The

movement has been given different names by various writers:
'neofundamentalists',<1> 'neo-Ikhwan',b<2> 'neo-Mahdists',
<3> 'jihdd groups',<4> 'Islamic militants',<5> 'militant
Jama'dt'. <6> Although they had connections with both, the
Ikhwén and the Jamd‘ah, the neofundamentalists formed a
distinct movement within the general resurgence of Islamic
feeling in Egypt. They could be described as representing
the most extreme form of Islamic fundamentalism 1in the
country at this time. This radical grouping had no ties
with the government unlike the other two organizations;

indeed, it actively sought to unseat the regime in power.

The clandestine, militant groups operated in great secrecy,
and as a result of this there remains considerable confusion
about their respective identities, membership, origins,
ideologies and modes of operation. There is obfuscation
even about the names of the specific groups within this
amorphous underground movement and the relations between
them.<7> Among the units which have been identil:ed are

al—-Jihdd; al-I(tisdm <8>; Jund Alléh; Hizb al-Tahrir

al-Isldami <9>; Shab8b Mubhammad (also known as Munazzamat
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al-Tahrir al-Isl8mi <10> and as al-Jamd‘ah al-Fannlyya

al-(Askariyya); Jamidfat al-Muslimin (also known as Jamdfat

al-Takfir wa'l Hijra <1l1>) and Tanzim al-Jihdd, <12> There

vere scattered confrontations between government forces and
these and other militant neofundamentalist groups, but it
vas the last three of the above-mentioned organizations that
attracted the widest publicity. The serious clashes between
a militant group and the security services usually ended in
the complete suppression of the former by the latter, with
the captured rebels either being sentenced to long terms in
jail or to death. However, Sa‘ad al-Din Ibrdhim contends
that for ‘"every group that is liquidated two or three
organizations emerge spontaneously."<13> The appeal of these
groups to the individuals wvho were particularly affected by
the economic and social deprivation was great, and such
people were the prime potential recruits from amongst the

disaffected of Egypt.

The ideology of the neofundamentalists was + strongly
inf luenced by the writings of Sayyid Qutb,<14> a former

leader of the Ikhwdn al-Muslimin in Egypt; and of AbG'1-A(C1l4

Mawd(di,<15> who had founded the fundamentalist

Jama'it~-e-I1s1dml in India and Pakistan. It vas the avowed

objective of the Egyptian neofundamentalists to force the
political élite of the country, wvhom they vieved as corrupt
and un-Islamic, either to conform to the precepts and ediéts
of Islam or be overthrown. Amc~ 73 the basic concepts that

the neofundamentalists shared with the fundamentalists were
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that there were eternal and unchanging behavorial features
that Muslims shared at all times and places, and that
Muslims constituted an undifferentiated entity that
transcended variations in social status, culture and
national origins. They applied to this wvision of Islam as a
monolith an eclectic perception of Islamic history, holding
that their image of 'true Islam' was practised when the
religion was in its period of glory.<l6> Islam, as they
perceived it, became the ideology and the rallying cry of

the just state which they hoped to usher.

Therefore, if Islam and 1its symbols were wused by Anwar
al-Sadat to acquire legitimacy for his leadership of Egypt,
then the same were being employed by his opponents to call
for an end to his rule. (Ali Hildl Dusiigi attempts to
analyze this phenomenon in th following manner:

"there are two basic distinctions that must

be drawn at the outset of any substantive

discussion of Islamic resurgence. The first

is made between the resort to Islam by

governments or ruling classes and by the

opposition or dissident groups, which I call

Islam from above and Islam from below, In the

contemporary Arab world, Islam appears both

as an apology for the status quo and as a

regime-challenging ideology."<17>
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Al-Ra'is ~al-Mu'min spoke of applying the Sharitah and

‘declared Islam as the religion of the state, and the Islamic
fundamentalists also spoke of applying the Shari‘ah and of
making Egypt an Islamic state. Both had their own
understanding of Islam and its place 1in the state, and each
side strove to make its own vision of the ideal state
acceptable to Egyptians. Ghdli Shukri attempts to untangle
the apparent paradox of the Pious President's regime's
involvement in supporting the Islamically-inclined forces
and its conflict with other groups who also leaned toward
Islam, from his viewpoint:
"The action adopted by the regime against the
armed extremist organizations shows that the
struggle for power even within the coalition
which holds it is far from over. On the other
hand, certain individuals in the regime,
known historically for having set up
religious cadres, have deliberately provoked
religious troubles and discredited the left,
are associated with the reasons for the
presence of such extremist organisations. But
most striking is that the coalition in power,
composed of rich people from the countryside
and the import-export brokers, had tw6
contradictory ideologies. Agricultural
capitalism and bureaucracy prefer to be
cushioned by religion. The parasites,

however, prefer consumer values, pleasutes
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and amusements, and all that is forbidden by
religion. One takes the mosgue as its
fortress, the other the nightclub .... 1In
Eqypt, one conservative party supports
reiigious officials, the information media
and some members of parliament; the other
supports the extremist organisations; and a
third party supports the Wafdist right."<lé>
Shukri's assumption here is that the regime, or certain
members of it, had acontrol over the militant

neofundamentalists. He, 1like some other observers,<19>

confuses the Jamé‘ah al-Islamiyya, who did have connections

with certain individual members of the government, with the
neofundamentalists, who operated as a secret and clandestine

movement.

There were similarities in the basic iQeology of the
militants and the other Islamic grouﬁs, like the (ulamé’,
the "Ikhwdn and the Jami'ah, vwvho agitated for the
establishment of an Islamic state in Egypt and the adoption
6f the Sharif‘ah as the national code of legiélation.

However, the former had developed a more radical and

- .

uncomprémising stance towards the existing state of affairs.
and the manner in which it could be replaced by an Islamic
order. Hamid Angdri summarises the difference between the

two as follows:




"(l) the rules according to yhich the society
is govérned; (2) the 1link between personal
-belief and the exercise of authority; (3) the
legitimacy of armed revolt against the
established government; and (4) conduct

toward and relations with non-Muslims."<20>

These points of cqntention among the 'Islamic moderates' and
the neofundamentalists became apparent in the c¢onflict
between the two. The neofundamentalists severely criticized
the official Islamic establishﬁent of the country of having

sold out to the regime. The ‘ulamd' were seen by them as a

group of state employees and were termed as babbaghavwdt
al-mandbir ('pulpit parrots'), who were "the greatest

obstacle™ in attaining the 1Islamic revolution in Egypt.<21>
The endorsement by the Azharis of first the policies of
Ndgir and later those of Sé?ét had causeé the loss of
credibility in them, and they appeared to the militan£s to
be hypocrites and opportunists who were willing to pass

fatwds (religious edicts) to suit the government on whose

payroll they currently were.

Neofundamentalists refused to pray behind ®tate-approved
iméms (prayer leaders) and stayed away from mosques taken
over by the government. With the general Islamic resurgence
in the-éountry, the number of private mosques had increased
two-fold between 1970 and 1981.<22> As a result, the mosque

take-over programme of the Ministry of Awgdf was unable to
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"meet its objective of 'nationalizing' all the private
mosques in the land. The militants went to the latter places
of worship, some of which had independent-minded and
charismatic preachers who criticized the regime. The private
mosques became recruiting grounds for neofundamentalist
groups: it was at the local mosque at Bildg al-Dakrir, a

subdrb of Cairo, where a leader of the Tanzim al-Jih&d first

met Kh8lid Islambili, the man who led the assassination
squad against President S&d&t.<23> A report on communal
clashes at Minyé, a centre of neofundamentalist activity,
stated that only one-fourth of its 2,000 mosques were under

the control of officially approved imdms. <24>

The shaykh of the mosque was increasingly becoming the
symbol of moral authority as the 1image of the government
declined through the spread of corruption.<25> Since the
time of N&gir the Ministry of Awgdf had sent out a model
sermon for the Friday Khugbah, giving instructions on the
subjects to be preached. But some of the bolder shaykhs in
the villages and in the cities began to stray from the
official guidelines and started to broach forbidden topics
like the Shdh of Iran and corruﬁ%ion in the country. Among
the more'popular vituperative preachers vere the shaykhs
Kishk (of Qubba Mosque in Cairo), Mahalldwi (of Ibrdhim
Mosgue in Alexandria) (1d (of Hidéayah Mosque in
Alexandria)<26>, Saldmah (in Suez)}<27>, Imadm<28> and
al-Ghazz811<29>. In many cases the inflammatory khutbas were

recorded on tape cassettes and circulated widely, as had
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happened with the sermons of the exiled Ayatulldh Khumayni
before the Iranian Revelution.<30> Shaykh (Id also invited
prominent intellec£uals to speak on current affaigs to the
congregétion in the mosgue. Thus, "the mosques had not only
usurped the authority of the gld religious establishment,
but were performing the critical function which, in the days
of greater freedom, had belonged to the newspapers."<31>
Even in this aspect of opposition to the government, it was
religion that became the medium for expression 1in the face

of the regime's censorship of the mass media.

The official (ulamd', as was to be expected, were highly
critical of the activities of the neofundamentalists. After
the first major incident in which a militant Islamic group,
Shabdb Mubammad, attacked the Military Technical Academy 1in

i
A

1974, @ome Azharis wrote articles accusing the young rebels
3

of being atheists.<32> Al-Azhar initiated a campaign against
the militants and warned people not to confuse religion with
those who exploited it for political purposes. Among the
more vocal critic of the neofundamentalists from the (ulami'
was Dr. Husayn al-Dhahabi, who also happened to be the
Minister of Awgdf in the S&4dat regime. It was Dhahabi who
was made the target of a kidnap-murder in July 1977 by the
Takfir wa'l Hijra. <33> By acting against a man who was a

[
representative of both, the Islamic establishment as well as

the government, the militant group was exhibiting its

contempt for the two institutions at the same time.
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The militant groups also viewed the current members of

al-Ikhwdn al-Muslimin as having betrayed the original

purpose of their movement. Hasan al-Bannad', the founder of
the Muslim Brethren was admired by the neofundamentalists,
but they denounced the current state of accommodation that
existed between the Ikhwdn under al-Tilmisdni and,the Sadét
regime. A major point of ideological divergence between the
militants and the Brethren was the Qquestion of al-takfilr,
which Hamid N. Angdri describes as "the apellation of
unbelief (kufr), the awesome weapon which confers legitimacy
on armed revolt."<34> The neofundamentalists wviewed the
members of the regime as having commited the cardinal sin, of

kufr in betraying Islam by not implementing it faithfully in

Egypt.

A pamphlet written by a member of the Tanzim al-Jih&d titled

al-Faridah al-Gh&'ibah, <35> also stressed the importance of

the concept of al-hdkimiyya, the rule of God on earth.

Sayyid Qutb, a previous leader of the Brethren, had
advocated this principle in the early 1960s and was the
first to brand society and its leaders as unbelievers living
in jahiliyya (the pre-Islamic state of ignorance).<36> The
leadership of the Ikhwdn, however, had moderated their
militant views upon the accession of the Pious President who
appeared to be championing Islam.

"The moderate elements rejected the

widespread belief among the militants that

the only way to deal with the authorities was
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to oppose vidlence with violence. In an
interview with Mayo, the newspaper of the

ruling party, Tilmisani remarked that 'while

some Muslim Brethren decided to bear in

silence their sufferings under their
Oppressors, others decided to take an
independent course of action'. As a proof of

their moderation the Ikhwan pointed out fﬁat
Hasan al-Banna, the founder of the movement,
settled the question of takfir when he said
that 'al-kufr means the open denial of the
existence of God. Therefore, no Muslim who
pronounced al-Shahada (the Islamic profession
of faith affirming the wunity God) can be
accused of unbelief even if he committed a
grave sin.' Similar opinions were expressed
by other prominent Ikhwan leaders such as
al-Hudaibi who  argued in his book

Dﬁ'a la Quda (literally, Propagandists, not

Judges) that ™"one must not sit in judgement

over the belief of others, 1including the

rulers,"<37>
The militants' doctrine also sanctioned the taking of booty
from non-Mulims. This resulted in attacks on churches and
other Christian property, particularly jewellery stores, in
different parts of the country.<38> While; in seekfng to be
‘sanctioned by the state as an official political party, the

Ikhwdn al-Muslimiin had publicly affirmed their’ harmonious
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stance vis-a-vis the Copts.<39>
B

Despite these crucial ideological differences between the
two Islamic movements there remained two kinds of 1links
binding the{r respective membership. The first was that some
of the neofundamentalists were former Brethren who had
served long prison term$é under Nasgir's rule and had become
embittered and militant, developing a 'Manichaen' view of -
the world. Secondly, the members of Ikhwan who became

disenchanted with the modus vivendi arrived at between the

moderates and the Sa4d&t government also adopted a radical

stance.<40>

There were also similarities in the factors which led to the
rising of the two movements and the backgrounds of their
respective memberships. They had both risen 1in times of
national crisis., Besides the continuing torment over the
war with the Zionists, the Ikhwidn and the neofundamentalists
vere deeply perturbed by the presence of other alien forces
in the nation:

"There seems also to be, in each case an

-

™

acute national crisis intertwined with social
and psychological frustration. (With the
Muslim Brethren  there were the British
occupying the country.) ... during the late‘
1960s and the 1970s there was a national
defeat (1967), followed by an increasing

foreign presence (Russians, then Americans),
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hardening of the social and political

arteries of the country (as upward mobility

and political participation significantly

diminished), soaring inflation, dim future

prospects for the youngest and the brightest

members of the middle and the 1lower middle

classes."<41>
Interestingly enough, the 'wanted list’' of fugitive Brethren
issued in 1954 by the government listed men with backgrounds
remarkably similar to the membership of the 'neo-Ikhwén':
students, technicians, police and army officers, labourers,

and the unemployed.<42>

The Muslim Brethren had, however, taken a longer time (10
years) to prepare themselves and had attained a membership
of about one million before openly confronting the
government .<43> They had also been fortunate in having had a
string of remarkably intelligent leaders following the
founder of the movement, Hasan al-Bannd', who had succeeded
in laying a solid foundation. The movement , which had been
banned for a period of time, was thus able to re-appear on
the national scene, albeit 1in a moderate form. The
neofundamentalists, on the other hand, were unable to
attract large numbers because of their radical positions and
modes of operation, nor had the individual groups prepared
vell enough before launching theilr respective challenges on

the government. Hence, although the Takfir wa'l-Hijra was

able to kidnap a member of S3dat's cabinet (Dhahabi) and the
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Tanzim al-Jih8d succeeded in assassinating the President

himself,<44> these spectacular incidents ended in the
virtual extinction of the two groups without the attainment
of their objective ‘of overthrowing the regime. Their
extremist ideas also failed to effect a popular revolution
of the kind which occurred in Iran.
"The militant view is confined to "a segment
of the population on the margin of urban
society. It has no impact either on the urban
masses or the traditional rural society.
Islamic militancy is especially appealing to
the young men or to the rural immigrants who
become caught in the web of an urban society
whose most manifest feature 1is the unbridled
cornsumerism resulting from the liberalization
policy initiated by S&4d&t. For this segment
of the poéulation which is experiencing an
acute sense of deprivation, the resort to
Islam was more a sign of social protest than

a way of life."<45>




Structural Conduciveness Factors

While the 'modernization' theories of the 1950s and ‘the
1960s had tended to ignore 1Islam as an (important
socio-political force in the Muslim world, with the current
resurgence ‘n the active reassertion of Islamic groups
"there is inherent danger of an 'academic overreaction' or
an 'intellectual backlash' that exaggerates, mystifies, or
metaphysicalizes the Islamic 'comeback'm"<46> It 1is thus
important to study the causes wvhich 1led to the 1latter
phenomenon in its various manifestations through a careful
perusal of concrete data. There vwere numerous factors whigh
coalesced to create the rise of militant neofundamentalism
in Egypt, of which certain reasons can be identified as
setting the potential for the phenomenon and others as
actually leading to its materialization. In his endeavour to
analyze the general resurgence of Islam in the 1970s, (Alfl
Hil8l Dus{gi divides its causes under the two categories of
'structural conduciveness' and 'precipitatory factors':

"One can argue that the 'society 1in crisis’

created the necessary but not the sufficient

conditions for Islamic resurgence. We have to

distinguish two sets of factors in

interpreting the phenomenon: those

responsible for establishing the milieu 1in

which 1Islamic resurgence can develop and

prosper (these may be called the structural

conduciveness factors) and those acting as a
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trigger to the emergence, reappearance, Or
strengthening of Islamic groups (the
precipitatory factors). The crisis variables
did create structural conduciveness, but
other supportive, precipitatory factors were

needed to trigger the situation."<47>

Among the primary structural conduciveness factors for the
rise of Islamic militancy 1in Egypt were the prevailing
socio-economic conditions. The phenomenal growth in the rate
of urbanization in the country had caused severe problems of
social, psychological and economic adjustment for the
millions of migrants who flocked from the countryside to the
cities.<48> Neofundamentalism was especially strong in the
burgeoning urban centres of Upper Egypt, particularly in the
provincial capitals such as AsyGt, whose population doubled
in the past two decades. Enrollment at AsyQf University, a
major breeding ground for Islamic militancy, jumped from
about 15,000 in 1971/72 to 28,000 students in 1976/77.
AsyQt, together with another provincial capital of Minyéa,
had the highest share of communal disturbances.<49> The
former city wvas also the venue for the massive Jamd(ah

al-Islimiyya conference held in March 1980 to protest

S4dat's offer of asylum to the Shdh of Iran. It was at this

&

particular time that the leaders of Tanzim al-Jihadd from all

over the country reportedly met together for the first time
in same city.<50> The high rate of 1Islamic militancy at

AsyQt was probably due to the sudden rate of urbanization in
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an area wvhere traditional wvalues had long remained

unchallenged,

Most of the members of the neofundamentalist groups were of
"recent rural background, experiencing for the first time
life in the huge metropolitan areas where foreign influence
is most apparent and where 1impersconal forces are at maximum
strength. "<51> Immigrants to the cities suffered from
alienation, identity problems and the weakening of
traditional sources of solidarity; while the Islamic groups,
with their strong sense of communal identity, offered
psychological comfort and refuge to the displaced villager
lost in the bewildering and umfriendly wurban jungle.
(Kinship relationships were also a strong feature of the
membership of the militant groups.<52>) Those new migrants
who were particularly affected by the new situation saw in
the militants people who were upholding in the ‘'immoral
cities' the traditional values (adherence to the Shari(ah,
disdain of western ideas and modes of life etc.) which they
had grown up with, . Islamic neofundamentalism provided them
with a programme to reinstate the pre-eminence of their
faith in the wayward society, a task which they were urged
was their religious obligation,.

"Just imagine a recent immigrant from a

village or a small town who has to cope with

{
the dismal problems of a city like Cairo (the
crowding, the noise, the crumbling, decayed

and moribund infrastucture etc.) and who
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would, on top of that all suspect that, under
all kinds of pressures, his father might not
be so correct (financially) and his ;ister
might not be so correct (sexually); 1is not
this the kind of situation that would lead
people to search for a simple, strong,
clear-cut formula that would answer their
many disturbing questions and provide them

with certainty and assurance."<53>

Another major factor in the growth of neofundamentalism was
the unfulfillment of the expectations of the educated youth.
Rampant unemployment and lack of wupward mobility in the
socio-economic structure of the country led to severe and
widespread frustration among the wuniversity graduates which
the nation's universities churned out in increasingly large
numbers, Students formed a large proportion of the militant

groups: 43.9% of the membership of Tanzim al-Jihad was

composed of students and 77.5% of the group was under the

age of 30.<54> The median age for the Shabdb Muhammad was 22

and that for the Takfir wa'l Hijra was 24.<55>

"The militants represent ~ predominantly a
special segment within the lower middle
classes holding low-income jobs. What makes
this segment special " is its political
awareness, relatively high literacy rate, and
higher mobility patterns. Even the unemployed

militants had the benefit of technical
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education,."<56>

The hopes of advancement of these highly motivated and
expectant youths were stunted by the corrupt and stagnant
society. Such people in similar circumstances have turned
to socialist or Marxist groups to attain a greater measure
of social justice for their classes. However, the Sadit
regime had succeeded in thoroughly discrediting the leftist
movement in Egypt by continually portraying its members as
agents of the atheist Soviets and as bent on destroying the
Islamic and national heritage.<57> Socialism, in any case,
had had an unfavourable image since the defeat of 1967, and
the religqious mood of the nation did not tolerate any

ideology that smacked of secularism or 'atheism'.

A major criticism of both Ndgir and Sadat was their failure
in creating a broad base of political participation in the
nation. According to R. Hrair Dekmejian,

" To alsignifiéant degree the movement back to

Islam apears to be a reaction to the failure

of the élites of Islamic countries to

establish legitimate public order within

viable political communities ....

The legitimacy crisis in Islamic countries
has its roots in the failure of political and
intellectual élites to substitute secular
ideologies of legitimization and social

cohesion for traditional Islamic legitimacy."<58>
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Anwar al-Saddt severely restricted political activity in the
country by either banning certain political parties or by
imprisoning its members, while on the other hand making
'faith' a criterion for national leadership. Lacking the
courage and political will to foster participatory politifal
activity in the nation, the Pious President 1leaned on
religipn to exploit its emotional appeal and gain legitimacy
for his regime, Thus, forced to operate within this
pofltical framework, the opponents of the gdvernment al§o

had to turn to Islamic channels to express their political

opposition to the government.

Neofundamentalism was a prime example of this lkind of
politically-induced religious . movement. The lack of
theological awareness among many members of the militant
groups was apparent in the parrot-like manner in which they
recited 'Islamic' solutions to tﬁé problems of the nation.
Upon being interviewed separately "almost the same words and
phrases, the same Qur'anic verses, and the same Hadith were

used by most members of each group (Shabdb Muhammad and

Takfir wa'l Hijra) in making their points regarding various

issues."<59> Most of the student members had studied
scientific subjects rather than theological ones at
university; and whereas 'religious' violence was rabid at
secular universities like that of Asylif, it was almost
unheard of at al-Azhar University -- the centre of Islamic
studies in the country. Although the leaders of the various

neofundamentalist groups were considered by their respective
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' followers to be knowledgeable ~ahout .theological matters, .

this faith may not always have been justified. The head of

A

Shabdb Muhammad, $41ibh Sirriyya, the amir of the Takfir wa'l:

Hijra, Shukri Mustafd, and Muhammad (Abd al-Saldm Faraj, the

author of ai-Faridah al-Gha'ibah (the ideological statement

of the Tanzim al-Jihdd), all had science degrees but no

known formal training in Islamic theology.<60> As the faith
of din wa dawlah, Islam was, under the circumstances, the
most effective means of mobilizing a movement to change the

[l

status gquo, and. men who might have othervise eﬁployed

secular ideologies to attain their political goals turned to
religion for these purposes. .
The Egyptian government - had also unwittingly created the
potential for the rise of an internal force capable of
physicgily“éhalleng{ng its own, security forces by imparting
military tréining to a substantigllsection of the youth of
the nation. Between 1967 and 1;74 two millien young men had
passed throdgh’Jthe my, returning to their villages and
towns w{fh tﬁe, knowledge of handling spphisticated
* armaments. And after the 1973 War, large éuantities of
weapons from both sides of thea Suez Canal found their way

into private hands.<61> In fact, it was within a year of

that war that the armed members of the Shabdb Muhammad were

able to launch an attack on ther-Military Technical Academy..
"Arduous training in the use of various arms,
infiltration of the army and the police,

ldeéailed study of the behaviour and daily
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routines of the President and other leaders,
map construction and map reading of all
important strategic sites in the capital, and
communiques to be aired on radio and
television wvere all prepared long in

advance, "<62>

Personnel actively serving in the state security forces also
featured significantly 1n the membership of the militant
groups. The operational head of the section of the Tanzim
al-Jihdd which killed S&dat, ‘Abblld al-Zumur, was a colonel
in military intelligence; the leader of the assassination
squad itself, Khdlid al-Isldmb(li, was a lieutenant 1in the
army} and the man believed to have fired the fatal shot at
the President, Husayn (Abbds Muhammad, happened to be a
sergeant instructor in the Civil Defence School and for

seyen years was the champion marksman of the army.<63>

{ ;

Precipitatory Factors

The so%ﬁgfeconomi6 and the political problems of the country
were {%us among the major structural conduciveness factors
which set the stage for the rise of Islamic militanty in
Egypt. Among the primary precipitatory causes which

actually sparked off the formation of the“neofundamentalist

groups was the torment over the national guestion of the
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failure against Israel in 1967. As discussed previously, the
feeling of national humiliation caused the growth of
religiosity among various sections of the society. The angst
in certain Quarters éegmed to be particularly strongly-felt
and led to the taking of drastic personal decisions about
the course to take to rectify the sorry state of affairs.
Thus from the ashes of defeat arose radiéal concepts about
the role of religion in the state, and the men who had felt
particular anguish about the failure of the Arabs set about
organizfng what they hoped would become the nucleus of a
national revolution., The founders of the neofundamentalist
fraternities were such men: for example, $a8lih Sirriyya, the

leader of Shabdb Muhammad, was a Palestinian who had been

affected by ‘the war and had had to move to Egypt in

1971.<64>

The paflial success of Egypt in the Ramddan War of 1973,
.wvhich was charged with religious symbolism, seemed to
confirm the path that the nation should take. To the
neofundamentalists and others the answer seemed to be in the
increased Islamicization of the state, which, however, the
Pious President seemed reluctant to carry out to its logical
end. Thus, resentment toward the foreign aggressor began to
be overshadowed by resentment toward the internal
government, and these feelings grew as President S8dat moved
closer to making peace with Israel. The assault by the

Shabdb Muhammad on the Military Technical Academy in 1974

was prompted by SAdidt's early moves towards an accommodation
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with the Jewish state.<65 And one of the reasons that

Khilid al-IslambGli of the Tanzim al-Jih3d gqave for his part

in the assassination of the Egyptian President was the

latter's peace treaty with Israel.<66>

Events in other Muslim countries also served as
precipitatory causes leading to the radicalization of
Islamic fundamentalism in Egypt. Islamic resurgence
throughout the Muslim world, particularly 1in Iran,
encouraged the Egyptian militant groups that a popular
Islamic revolution was possible. Many tactics 1like massive
demonstrations and the distraibution of recordings of
anti-government sermons wvere apparently adopted from the
Iranian experience.<67> The S&8dat regime's own reaction to
the revolution i1n Iran also went to further exacerbate
militant feelings against 1t. The President's unrestrained
and constant villification of Ayatulléh Khumaynl and his
offer of asylum ¢to the deposed Shdh 1nfuriated the Islamic
groups in Egypt. Some of the la;gest demonstrations
resulted from the latter decision of the Egyptian President,
especially the one that began after the Jamd‘ah conference
at Asylt 1in March 1980 held primarily to discuss this
issue.<68> The government seemed to have sensed the rise in
tension among the neofundamentalists during the Iranian
crisis and amongst its responses was the tightening of
security at the prisons where members of militant groups

were being held.<69>



The neofundamentalist groups which took shape around this

time, for example the Tanzim al-Jihdd, recognized the

potential of a mass Islamic movement working against the
state and constructed :ts strategy with this factor 1n mind.
The group hoped to effect an Iranian-style popular uprising
against the government with 1ts own members acting as the
spearhead of the envisioned revolution: 1mmediately after
the assassination of the President a section af the Tanzim
led by (abbld al-Zumur, counting on the fundamentalist
character of AsyCt, attempted to sStage a gebelllon from the
city.<70> (The attempt, houever, fai1lecd, underlining the
basic inability ¢f the necfundamentalists to garner the
support of the disaffected masses even 1i1n a place as
militant as AsyQf.

Another 1important precipitatory factor arose from the
economic policy of Anwar al-S$&8da&t and 1ts consequences. His
opening of the doors (:nfitdh) to free trade with the West
caused some seri1ous i1mbalances 1n  the economic structure of
the nation. It openefited only about five percent of the
population<71> vhich became the millionaire class in a mass

of poverty. Among the cnief peneficiaries of the new-found

prosperity for the few were the President's own relatives.
His brother, ‘Ismat, and his daughters' fathers-in-law,
‘Uthm&n Ahmad (Uthman and Sayyid Mar‘i, were the most

prominent examples of the 1nfitdh millionaire.<72> This only
served to focus the resentment of the deprived onto SAadit

himself.
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For the poor the only fruit of the President's policy was
the éver-spiralling rate of 1inflation, which consequently
led to the decline in their standards of 1life. The masses
reacted with fury against the government in January 1977
when the latter sought to lift its price subsidies for basic
commodities.<73> In this atmosphere of deep resentment
against what was seen as an unjust regime the call to
Islamic justice was becoming increasingly audible.

"Strongly imbedded in the Islamic conscience

is the notion of social justice (‘adilah).

Gross disparities of wealth and privilege fly

in the face of traditional Isladmic maxims of

communal sharing of basic resources. In the

context of i1ncreasing class polarization and

massive poverty, when political élites are

perceived as the perpetrators of

social-economic injustice, Islam could well

become a potent protest ideology to oppose

the 'establishment'’ with religious

sanction."<74>

Participation by members of the Jamé (ah and
neofundamentalist groups was significant 1in the 1977 food
riots,<75> which were among the first signs of the
increasing militancy of the Islamic groups. After the
violence of this year, riots against the government became a
perennial feature of fundamentalist protest against the

regime, leading to the huge and bloody demonstrations
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opposing the peace treaty and the Shd&h's stay in Egypt.
Therefore, severe economic deprival had precipitated a wave
of viclent ©protests which the Islamic groups increasingly

orchestrated.

The gP551ve migration to the cities 1led to chronic
overcrowding, with many of the newcomers having to reside 1in
slum areas or in dilapidated housing. Half of the members of

the Tanzim al-Jihdd 1lived either in Greater Cairo or Giza,

and wererpartlcularly concentrated 1n the northern belt of
the metropolis vhich has been "the receptacle for most of
the twentieth-century rural migrants” 1n Egypt.<76> These
were the éplcentres of communal vioclence in Greater Cairo,
while the older and more stable sections of the city had

almost no evidence of similar disturbances.<77>

There seems to have been a direct relationship 1in the kind
of property construction development that was carried out by
the regime and the rise of militant groups. The
construction boom that came with the infitdh was to result
in the uprooting and resettlement of the residents of some
of the slum areas. Between 1879 and 1981 5,000 families or
30,000 individuals we}e moved from the urban districts of
(Ishdsh al-Turjumdn and Arab al-Muhammadi to those of
al-zawiya al-Hamrd and ‘Ayn Shams to make way for the
building of business offices, luxury hotels and tourist
centres,<78> This disruption of the 1lives of members of

substantial communities, leading to the disintegration of
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their social relations systems and, in some instances, the

loss of livelihood, served to further embitter them against
the authorities. The deep resentment erupted into the open
in the communal riots at ai-zéwiya al-Hamra in June 1981, in
which the major targets of destruction were public
structures and Coptic property.<79> Members of the Tanzim
al-Jih8d featured prominently 1n these riots, and Hamid
Angdri goes as far as isolating this set of incidenté as the
ultimate cause vhich led tc the assassination of Anwar
al-S3dat.<B0> As members of .this secret group had become
exposed to the authorities through their involvement in the
disturbances, they sought to eliminate the man whom they
considered primarily responsible for their persecution by

the police.

The President himself was personally involved in the growth
of luxury construction at the expense of the
underprivileged, thus further 1increasing the latter's
resentment towards him.

"The area near the pyramids, al-Haram, also

had a large proportion of militants. This

#rea has witnessed a tremendous residential

expansion {n the past decade through the-

conversion of agricultural land to urban

property. Some of the choicest pieces of real

estate went to influential persons. The

Pyramids' Plateau itself was converted into a

resort area in which some of the richest and
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most influential persons, including the
president, built little huts and small villas
that distorted the scenic beauty of the area.
Nightclubs also became an endemic feature of
the Pyramid Road. Thus the inhabitants of the
villages of Nahia, Kirdasa, and Saft al-Laban
-=- in which some of the most active militants
grew up -- including (Abbdd al-Zomor and his
large family, which extended throughout the
area -- might have been dismayed by the
brutal assault on their life-style and

traditional values. "<81>

Conservative 1Islamic sensibilities were outraged by what
they saw as the moral degradaticn of their neigbourhood,
which had become ™ .a playground for the rich, The
deterioration of public moral standards, particularly in the
Pyramid Road area, was appalling: the Centre for Social
Research reported that between 1976 and 1977 the number of
nightclubs there increased by 375%, the apartments used for
prostitution rose by 1,000%, and the rapes and kidnappings
of girls by 400%.<82> Such alarming developments could not
have failed to enrage the residents of the area with what
they viewed as the 'un-Islamic' regime which was permitting
their home district to be transformed into a centre of vice.
/

'Modernization' of the nation had brought no advantages to

the poor in Egypt. The infitdh policy of Anwar al-S4dat had
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merely increased their financiagl hardship with the inflation
that it caused, as it contrarily raised expectations by
creating consumerist attitudes. Along with western products
had come what the religiously conservative saw as western
vices. While the wealthy wallowed in the benefits of the
infitdh, for the deprived the 'open door' had only let in a
host of evils. The reaction was thus to turn back to
traditional norms and values and against the form of
modernization that was introduced by the Sidadt regime,
namely, westernization. Returning to Islam provided a frame
of familiar reference for one's 1dentity, symbols of
self-assertion , and a consciousness rooted 1in one's
heritage as opposed to foreign penetration and cultural
domination.<B83> S&ddt, with his western modes of dressing
and behaviour, seemed to represent everything that had

become repugnant to the disaffected section of the populace.

A crucial precipitatory factor in the rise of Islamic

militancy was, ironically, the encouragement that the Ra'ls

al-Mu'min himself continued to give it even near the end of
his rule. As discussed previously, the President had relied
upon his 'Islamic base' to counterbalance the strength of
the left. In order to placate and pacify his supporters
from the Islamic groups Sadit used Islamic symbolism and
terminolgy and made promises to instate Shari(ah
legislation, which, while failing to satisfy them, only
antagonized the Copts of Egypt.<84> When the latter began to

react vehemently to the Piocus President's public promises of
Y p P
{

v
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the Islamicization of the eountry, S4dat assailed them and
their Pope, ShinQida III. He accused the Copts of bringing
pressure through their worid—wide connections to bear upon
the Egyptian government to abandon the Islamic character of
the state. At the same time, in a very clear attempt to play
up to a Muslim audience he also declared that he was "a
Muslim ruler of an Islamic country and that he would oppose

any attempt to dilute the Islamic identity of Egypt."<85>

These inflammatory words c¢f the President served to increase
the tensions between the Muslims and the Copts in the
country, which had remained in a state of communal harmony
for the greater part of their common past.<86> Always
seeking to prop up his political 1legitimacy through the
emotional appeal of Islam, the Pious President was
attempting to distract his Muslim opponents by diverting
their attention upon the Copts. However, while he succeeded
in pitting the two communities against each other, leading
to greater militancy among both, S&3at failed to win the
loyalty of the Islamic neofundamentalists as they became

increasingly bolder in their anti-state actions.
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The FPinal Showdown
President Sadat personally bears a significant portion of
the responsibility for the radicalization of Islamic
militancy 1in Egypt. Besides actually establishing dnd
encouraging the Jamid(ah al-Isldmiyya, his constant tendency

{
to play upon the symbols of 1Islam to gain sympathy only

served to intensify relig}ous fervour among the
fundamentalists. His disregard for the sensibilities of the
underprivileged, whence came the majority of the militants,
as he steamrollered through their lives with a financial
policy that filled a few pockets and emptied many, increased
the ranks of his opponents. The peace 1initiative 'with
Israel was more popular outside Egypt 'and the Arab world
than inside. It was condemned as a betrayal of Islam by all
fundamentalist Islamic elements even though Sadét prevailed
upon al-Azhar to provide its approval along with 'Islamic'
rationalization for the Camp David accord. The Egyptian
President's denunciation of the Iranian Revolution and his
offer of asylum to the Shah was also greeted with
fundamentalist ire. Token institution of Sharifah

legislation by the government of the Ra'is al-Mu'min failed

in pacifying Islamic groups. Finally, when he saw that he
was unable to stem the growth of opposition, made up of the
myriad of elements representing the ,various sections of
Egyptian society which he had managed to alienate in the
course of his presidency, Sadadt abBandoned the carrot for® the

stick -- with fatal consequences for himself.
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the people ..."<87>
r 4
The 'outside element' referred to by Sddét was most probably
Mulammar al-Qadhdhafi, who was implicated in the

interrogation of a member of the Shabdb Muhammad. <88>

Later, it became the habit of the regime to blame the
disturbances created by Islamic militants on Nagiris and
communists, working with the aid of Moscow, thus lumping
"the secular 1left, the atheist forces, and the religious
militants into one sinister all}ance directed by the
Soviets."<89> BEven after ég: occufrence of the second major
incident caused .by a neofundamentalist group -- the
kidnapping of Husayn al-Dhahdbl in 1977 -- the regime did
not seem to see its connection. with the 13974 attack or with
the general growth of Islamic militancy in Egypt.<90>

S8dat appears to have finally realized the explosive potency
of the mixture of religious ideals and politics when, from
1979 onwards, he began to talk about the separation of tﬁe
two, even accusing the moderate fundamentalists like the
Muslim Brethren of wanting to éreate a state within a
statef291> He was responding to the stepped-up critcism by
the Ikhwdn, the Jamd‘ah and the militants against.the Camp
David treaty and his offer of asylum to the Shidh. The regime
no longer seemed to be able to control the Jamdfah, which it
itself had sponsored, and in May 1980 the President banned

all student religious societies accusing them of promoting

religious fanaticism, extremism and communal strife, and
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also warned against using mosques for political
purposes.<92>‘However, Sddat seems to have continued to be
lenient towards the militant students as ment ioned
above,<93> and although he , did publicly threaten

al-Tilmisani with the closure of al-Da‘wah, he never did

carry out his threat.<94> . .

As the Pious President bééﬁn reversing his former stance on
the unity of state and religion implied in his policy of
(Ilm wa Imén, he is reported to have warned that."those who
wish to practice Islam can go to the mosgues, and those who
wish to engage 1in politics can do so through lega%
inst}tutions.t<95> This statement marked the about-face
which S@dat carried out es he seems to have begun to realise
the bonsequeﬁces of his formea‘Policy. On May 16, 1980 he
proposed a consfitutional amendment to instage the Sharilah
a;'tge primar§ basig of le;iglation, something that he had
avéided' doing despite the persistent demand of the
- traditionalist lébby to carry out this move; however, on. the

same day he also made an announcement 1insisting on- the

separation of religion and politics.<96> It appears thus

that the President was desperatély attempting to placate the-

Islamic groups while at the. same time - carrying out a
‘reversal of his policy uﬁon which he had based his political
legitimacy since comind ;RP power in  1970. The measures,
however, came top late and only made a bad situation worse

by further damaging the credibility of Anwar al-Sadat.

¢
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The: Islamic groups continued carrying out their militant
activities and they even appeared to become more defiant
against the government. Finally, on September 3, 1981, S&adat
decided to clamp down on all his critics and opponents who
were not already behind bars. Besides the rebel shaykhs and
imdms, members of the Ikhwdn and the Jamd‘ah, and the known
members of neofundamentalist groups,. Christian religious
leaders, politicians of various 1i1declogical hues aﬁd other
critics were also rounded up and put into prison. Those
arrested 1ncluded (‘Umar al-Tilmisédni, Shaykh Mahalléwi,
Shaykh Kishk, Shaykh (Id, Fu‘d4d Sirdj al-Din (the leader of
the New Wafd party), Hilmi Mur&d (Secretary-General of the
Action Party), Fathl Radwén (a qablnet member under N&gir)
and Muhammad Haykal (a prominent writer and journalist, and
a former member of the cabinet). Over 3,000 people were
arrested. The vociferous Coptic leader, Pope Shin(da 111,
was sguspended and had his functions transferred to a

patriarchal committee.<97>

Those affected by the police operation came from diverse
backgrounds, helding wvarious religious and political

beliefs, \but all had, at one time or another, criticized the

4

President's domestic or foreign policy. The official reason

given for .the arrests was the religious strife in the
country;.but this was apparently only a means for the regime
to suppress all its opponents -- religious as well as
secular. Even the imprisonment  of the moderate

o]
fundamentalists was a result of 'over-kill', the opportunity
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for wvhich had been provided by the militant activities of
the neofundamentalists.<98> This political opportunism on
the part of Saddt served to wunite all his opponents against
him. However, more than the i1mpotent wrath of his jailed
critics, the desperation of the militants who were sti1ll at

large was to prove the folly of the President's actions.

The neofundamentalists had taken tne ultimate decision of
elxﬁlnatlng the man whom they viewed as the :irreligious
ruler of the country. A fatwd condemning the errant leader
to deith had been obtained py the mil:itants since the
beginning of the year.

"A thecretical Qquestion had been put to the

Mufti Dr. Omar Abdel-Rahmanr Al:1 Abde.-Rahman:

"Is 1t lawful to shed tne bloocd of a ruler

wvho does not rule according tc God' s

ordinances?’' His answer -- though, neither

answe; potf question mentioned any specific

name -- was that the shedding cf such blood

was lawful, Later, when he was asked t¢ give

a specific opinion about Sadat, but without

being told of the act:on proposed aga:nst the

President, he hesitated: 'I cannot say that

he has defin:itely crossed "the line 1into

infidelity.' After this the conspiratcrs had

no further use for him."<98>
The Pious President had been judged by the

neofundamentalists as lacking i1n sincerity in 1nstituting
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Islamic laws 1n the country and as having sinned grievously
1n mak:ing peace with Israel. Thus 1n order to establish

al-hdkimiyya, the rule of God on earth, the sinful S3dat had

to be eliminatec.

Tens.on between the mil:tants and the government 1ncreased
as the year wcre on, with the former look:ng £for the
oppertunity tc make good the execu-:.:on order on the
Pres.dent. Bes:des the viclent riocts like those at al-Zawiya
ai-Hamra .r J.ne, the security apparatus’ stepped-up
house-tc-rncuse searches for weapons in the homes of
su.spected m:..tants led tc a further deterioration 1n
relaz:cns.<.5C> The pitch of tens:on between the
necf_.ncamentaiists and the regime had reached a crescendo 1n
September whenr S&dat ordered the massive clampdown. Among
those who were -ailec ther :ncluded the‘relat1ves cf the

members ¢of the Tanzim al-J:n&d, includi:ng the brother of

Khdl:d al-Islémpilil, who was reported to have sworn to
avenge the m:sfortune which had befallen his family.<101>
One month later, on October 6, Lieutenant Islamblli led the
assassinat:on sguad against theg President as he was
reviewing the parade of the Eqﬂbtlan armed forces on the
anniversary ¢f the beginning of/the Ramddan War.<102>
l

The reasons for his actions that the young officer gave upon
interrogation were the peace treaty that Sadat had signed

with Israel, the sufferings of Muslims because the laws of

the country were not consistent with the Sharifah, and the
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humiliation and persecution of the Muslim leéders who had
been i1mpriscned by the government.<103> Islambiili's sense of
justice had been outraged by the socio-economic disparity
that was so vasible to him :1n the slums of Cairo: his
understanding of Islam tcld him that a society ruled by the
Shari‘ah would not permit such a gulf to exist between the
wealthy and the poor. The <conflict between the Arabs and
the Jews had long been portrayed as a religious conflict, a
31hdd, by the government as well as by the Muslim leaders of
the country. Now the same were making peace with the
Zionists. Among the ©possessions of the arrested members of

the Tanzim al-Jihdd were found tape cassettes of the

anti-government sermons of dissident preachers 1like Shaykh
Kishk and Shaykh Mahalldwi.<104> The popular shaykhs and
imédms along with other Islamic leaders were now languishing
in prisons. The wanted list of the September operation of
government security forces had also 1i1ncluded the names of

the leaders of the Tanzim al-Jihidd, most of whom remained

uncaptured; the police were, nevertheless, «closing in on
them.<105> Therefore, the elimination of\ﬁ&§g; al-S3dait must
have seemed to be the imperative solution to all the current
problems of the militant group and the larger problems of
the nation. The popular revolution that the Tanzim meﬁbers
hoped would follow the assassination of the 1impious
President would usher 1in the Islamic state 1n which the

Sharifah would ensure justice and prosperity for all.
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When Anwar al-Sa4d4t had come to power in 1970 he stressed

that he would establish the pre-eminentce of faith in Egypt;

hence, his assassination was all the more 1ironic in that 1t
was carried out in the name 0of religion. 1Islam had been
used to Justify the acti@ns of the ruling establishment as
well as of those who sought to challenge 1t. These contrary
visions of the faith, and all the others that exi1sted
gesides them, left = little_ room for alternative
interpretations of the 14-éentur1es 0old religion, each
claiming to represent its '‘true ver51on'.“ The proponents of
the modernist, the tradionalist, the fundamentalist and the
neofundamentalist 1interpretations of Islam, respectively,
seemed to claim an absolute monopoly on truth and 1insist on
the righteousness of their indiv:idual stances. This attitude

bred intolerance and led to tendencies in whiech each faction

attempted to i1mpose its own understanding of religion upon

the others. Such a lack of acceptance of the possibility of
the wvalidity of different interpretations of 1Islam can
perhaps be singled out as a primary cause of the conflict

amongst Muslims 1n Egypt, and amongst Muslims elsewhere,

The place of the Sharifah in the state is the subject of
major concern and much discussion 1n the Islamic world
today. Despite various attempts to modify traditional
Islamic law to suit the requirements of the modern age these

have proved unsatisfactory to one or the other sections of
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Muslim society.qAnvar al-S3dat had a unique opportunity to
attempt to adapt the Sharifah to the current conditions of
Egypt. Upon assuming the political leadership of the nation
he f appeared té have the confidence of the
braaigionally-minded Muslims of the country due to his
faith-based attitude towards the state. With this favourable
image of his, the Pious President could have conceivably
made some advances in creating the right atmosphere for the
blending of 1Islamic law with modern legislation, something
which was more difficult to attain under other
circumstances. S&dat, however, chose to dissipate his
advantages on political mgneuvering, and seemed to view the
Islamic institutions of the land as tools in combatting his
political and religious opponents and in the legitimization

of his policies.

\

- ¥

‘Although the Egyptian President had adopted{% modernist
interpretation of Islam and had proclaimed (Ilm wa Imédn as
the guiding policies of his rule, he did not appear to have
a well-formulated vision of the place of religion in the
public life of Egypt. He was found lacking in the courage of
his convictions and failed in grappling with the real
problem of finding a plagzﬁfor the Sharifah in the state.
Instead, he proceeded to indulge 1in a political game with
the traditionalist forces, granting concessions when he was
dependant on them and imposing his own will when he had the

upper hand. Despite having the services of a prenmier

insitution of Islamic learning at his disposal, S&dat failed
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to develop an overall policy toward the adaptatioﬁ of
Islamic law to the legislative system of the modern Egyptian
state to the mutual agreement of both, the modernist and the
traditionalist circles. Such a develdopment could have
possibly prevented the‘radic;lization of Islamic militancy,
the forc&kwhich eventually compelled the Egyptian President
to take the desperate step of initiating proceedings to make

the Sharitah the priﬁéry basis of legisf?téear/in the

country.

The failure of Anwar al-Salat to provide for participatory
government in Egypt was erhaps. one of his greatest
shortcomings and may have been a major cause of the problems
that developed in the latter part of his presidency.
Admission of the more 'respectable' fundamentalists like

al-Ikhwdn al-Muslimin and secular political groups into the

national political arena could have served to prevent the
radicalization of his militant opponents who represented the
most tangible threat to the stability of his regime, and who

ultimately took his life. S3dat was, ﬂowever, unwilling to
risk the presence of the vitriolic Muslim Brethren, who
regularly lambasted his policies in their newspaper, and
other wvocal groups within the walls of the national
assembly. He only seemed interested .?n using Islamic
organizations and institutions against the elements whom he

considered his most ‘dangerqus enemies -- the leftists. The:

metamorphosis of the Jamd(ah al-Isldmiyya from being the

ndminal supporters of the state to becoming amongst its most
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vociferous and violent opponents illustrated Saddt's failure
to'perceive where the greatest threat to hié povwer lay.

During the course of his career Anwar al-S8dat had exploited
Islam, its symbols and its institutions i1n order to further
his own églitlcal goals. With his misleading and opportunist
use of Islamic rhetoric, the effect of which he seems to
have misjudged, the Pious President had aroused the
expectations aof the religiously orthodox. In the course of
time, the contradictions in the words of the leader
abounded. The Islamic clichés began to sound hollow,
especially as the promises of economic and social justice
remained unfulfilled, and the regime whié% had talked about
basing itself on faith permitted the growth of vice and
economic disparity. The accommodation with Israel was
explainea with Islamic rationalization whereas wuntil the
very recent past the conflict with the Jewish state had also

been portrayed in religious terms.

The feeling of betrayal turfned into violent anger.against
the regime and led to the growth of militant
neofundamentalism which justified 1its existence by an
extremely radical and intolerant interpretation of Islam.
This movement was perhaps the logical outcome of the gross
ekxploitation and perversion of religion that had been
garried out in the land with tgF cooperation of the official
Islamic establishment. The closure of all respectable

political activity in the country had caused the prevalent
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socio-economic disaffection to appear 1n the guise of
religious militancy. In a nation where faith had become the
language for most political discourse, 1t was 1in the name of

faith that political opposition arose.

When the government did finally begin to awake to the growth
of a real threat to the status gquo, it acted 1in a typically
heavy-handed manner by fairst attempting to completely
reverse 1ts policy of the 1nvolvement of religion 1n
politics and then by incarcerating all 1ts opponents,
regardless of their political or religious orientation or
their actual guilt. This revealed the inability of the
S&8dat regime to differentiate genuine political opposition
from opposition of a more subversive kind. The latter saw
Anwar al-Sa&dét as the epitome of hypocylsy and the primary
cause of the evil that existed in the country: to 1t his

-

appellation al-Ra'is al-Mu'min was a gross mockery of Islam,

~

Therefore, 1in the view of the neofundamentalists, the

purging of the impiQus ra'is seemed to be the primary
solution in alleviating the predicament of Islam 1in Egypt.
They carried out this action, ironically, on the seventh
anniversary of what is generally regarded in Egypt as the

most tangible achievement of Anwar al-S&dat.

Political .usage of religion, even with the sincerest of

-~
.

intentions, can thus lead to the encouragement of“the most
intolerant and extremist brands of religious militancy,

resulting in national instability and the distortion of the

page 166 j



.

central message of a faith. Leaders who éeek to buttress
their stances on moral issues by invoking edicts of specific
religious traditions may be risking the opening of a
Pandora's box of unexpected and unwelcome evils. By making
piety the rule of correct behaviour the Pious President
prepared the way for others to Jjudge him by the same

standard and find him sorely deficient.
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