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PREFACE

The present work on the inter-relationship between Islam and
nationalism in Bgypt, it may be made clear at the very outset, is an
attempt to understand the ideological, intellectual trends,rather
than political movements of contemporary Egypt. It is a probe into
the aspiratio%\of the different ideological groups found in that
country. A number of considerations, however, have prevented a fuller
treatment of the subject and certain important aspects — the impact
of Islamic and nationalist ideas in the fields of legislation, the
effect of these ideas on the interpretation of history, etc. are being
omitted. This thesis, therefore, seeks to analyze only certain aspects
of the problem posed by the development of nationalist ideas for
orthodox Islam, and vice versa.

Two considerations have caused this limitation of our field of
inquiry: the limitation of time and the insufficiency of the material
available at the Iibrary of the Institute of Islamic Studies. Due to
the comparatively greater interest that the Institute has in religious,
rather than non-religious trends of thought in the contemporary Muslim
world, books and magazines explaining the nationalist viewpoint were
relatively few. Moreover, since the period of our inquiry is a very
recent one i.e.,1945-56, a good deal of the relevant material could only
have been dug out of Bgyptian magazines. Unfortunately the Institute
Library had none of the files of the Egyptian magazines except those
of Majallat al-Azhar. The writer was, however, fortunate to have been

in possession of almost a complete personal file of the monthly
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gnguslimﬁn, published formerly from Cairo and now from Damascus.
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THE INTERRELATTONSHTP BETWEEN ISLAM AND NATTONALISM

IN THE WRITINGS OF EGYPTIANS

1945-56




INTRODUCTION

Nationalism is a relatively recent phenomenon in human history.
For, in the past man's loyalty had been due not to the nation-state
or nationality, but to differing forms of social authority, political
organization and ideological cohesion such as tribe or clan, the city-
state or the feudal lord, the dynsstic state, the church or the
religious group.1 During the Middle Ages there are hardly any traces
of nationalism, either in the Islamic World or Christendom. In those
times, the object of popular loyalty was not nationality but religion.
In Europe, "the object of popular loyalty which was superior to all
others" was Christendom.2 In the Muslim World, a Muslim considered his
first loyalty to be due to his faith snd the community of believers and
only then to the family or the local group.3

This, however, does not mean that nationalities are non-existent
in pre-modern times. Nationalities in the sense of cultural societies
conscious of their distinctness, internally homogeneous and glien from

-  other groups, had existed in Middle Ages and even before. Similarly,

patriotism — the attachment to one's native soil and to local tradi-
tions, had also existed long., What, however, did not exist prior to
modern times is the "fusion of patriotism and nationality and the pre-

dominance of national patriotism over all other human loyazlties — which

1. See Kohn, Hans, Nationalism: Its Meaning and History, Anvil Books
no. 8, (Princeton: 1955), p. 9. Cited hereafter as Kohn.

2. Hayes, Carlton J.H., Essays on Nationalism, (New York: 1933), p. 28.
Cited hereafter as Hayes.

3. See von Grunebaum, G.E., "Problems of Muslim Nationalism", Islam and
the West, R.N. Frye (ed.), (The Hague: 1957), p. 14. Cited hereafter
as Muslim Nationalism.
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is nationalism."4 This is indeed modern, very modern. In fact it was
not until the seventeenth century that we find the first full manifesta-
tions of nationalism in England and it was only towards the end of the
eighteenth century that nationslism in the modern sense of the term
became a generally recognized sentiment in BEurope, increasingly moulding
all public and private life.5

The rise of nationalism in Europe synchronizes with the disintegra-
tion of the medieval, and the gradual emergence of the modern civilization.
The powerful material as well as ideational forces which had been released
by Renaissance and Reformation had been in operation for many centuries
and had enormously affected the structure of European society and culture,
and had prepared the ground for the acceptance of the nationalist idea.
For instance, there had growm up several regional languages in Europe and
each one of them had come to possess fairly rich literatures. The Church
had lost most of its former power and authority. It had split up into
several mutually éntagonistic churches, and had thus the spiritusl unity
of Christendom rent asunder. The weakening of feudalism, and later on of
monarchy, had increased active participation of the people in public affairs.
Along with this practical change, new currents of thought like the
sovereignty of the people and the doctrine of natural rights were also
sweeping across Europe. Moreover, the economic transformations which were

taking place in t@g_pre-modern times had brought into the fore: a new

economic class, the middle class. Furthermore, there had also occured a

4. Hayes, op. cit., p. 29.
5. See Kohn, op. cit., p. 9.




tremendous change in the mentality of the people due to the change of
circumstances and the impact of scientific progress. This change in the
mentality of the people mainly consisted in the refusal of the enlightened
sections of the European people to conform blindly to the tradition. A
number of factors had even weskened the faith of the Europeans in
Christianity. People particularly became increasingly averse to the idea
that religion should remain the pivotal point in public life, For, the
memories of religious civil wars which had ravaged Europe and had led to
wholesale messacres, were still fresh in their minds. Tt is/%ﬁ;s milieu
that nationality began to acquire an increasing importance in Europe and
hence by and by it became the focus of loyalty in the body-politic, and
thereby replaced religion.

Nationalism has naturally passed throusgh varied courses of develop-
ment in the various Kuropean countries. Hence in certain respects every
nationalism is different from all others. There have, however, also grown
up certain characteristics which are common to every nationalism. To
borrow the words of Carlton Hayes, nationalism is:6

a condition of mind among members of a nationality perhaps
already possessed of a national state,_a condition of mind in
vhich loyalty to the ideal or to the fact of one's national
state as superior to all other loyalties and of which pride in
one's nationality and belief in its intrinsic excellence and in
its "mission" are integral parts.

The nationalist ideology has two basic tenets. In the first place,

nationalism believes that each nationality should constitute a united,

independent and sovereign state. Hence, if a nationality is subjected

6. Hayes, op. cit., p. 6. This is the standard definition of nationalism.
Cf. Kohn, op. cite, p. 9.
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to the domination of any other nationality, it should become free and
independent; and if the nationality is divided into numerous states,
these states should merge into a single national state. Thus, the
nationalist view has been that nationality should be the basis of
statehood. In the second place, nationalism places national loyalty
sbove gll other loyalties,7 (at least in so far as public affairs are
concerned). It is this feature of nationalism which distinguishes it
from mere patriotism, which had existed even in pre-modern times.
Nineteenth century was the century of the triumph of nationalism.
Nationalism remained a very potent force throughout the century and led
to tremendous changes in the political map of Furope. Nation-states had
come into existence and had caused numerous important changes in the
character of the political life. Formerly, religion had been the most
important cohesive force in the life of the community. Nationalism led
to the replacement of religions by the nationsl tie. Thus, religion
receded into a position of secondary importance in political life.
For, nationalism had taught the people to participate in the political life
of their nation-states as its citizens, as the members of the English or
the French or the Italian nation and not as Jews and Christians, or as
Catholics and Protestants. The natural corollary of all this was that ..
state ceased to be an institution which could be expected to devote itself
to the promotion of the cause of faith, although this was expected of

it during the Middle Ages. State came to be concerned exclusively with

7. Cf. Hayes, op. cit., pp. 26-29 and Xohn, pp. 9-12.




the achievement of common national interests end national well-being.

Along with notionalism there developed in Burope the trend of
thought which is known as ‘'secularism'. The impact of this development
was that this—worldly matters were sevarated from other-worldly matters;
the concern for well-being here was separated from the concern for the
well-being in the hereafter. The rise of nationalism and secularism
have coincided in the history of modern Europe and since then have
remained inseparable.

So far we have been talking about Christian Burope. Coming to the
Muslim world we find that during the centuries when Burope was casting
away the medievsl moulds of its civilization, the Muslim world remained
steeped in its medieval traditions and maintained its old patterns of
- life. Later on in the eighteenth century when the Muslims started to
realize the need to borrovw certain heslthy aspects of western civilization,
they tried to confine these borrowings to reforming the Muslim A;my along
western lines and acquiring a few of the western sciences. They hardly
felt any need of re-considering the basic notions upon which their socio-
political life rested.

The endeavours to reform and re~invigorate the Muslim countries did
not prove of much avail. They continued their downward msrch until by the
end of the nineteenth century most of the areas which had formerly been
under Muslim domination came to be occupied by the European powers.
Nationalism in Muslim countries was borm as a direct result of this foreigm,
non-Muslim domination over Islamic lands.

In the beginning nationalism mainly denoted the desire to eject foreign

control. Nationalism as understood in this sense crested no problems for




Islam. A nationalism devoted to the liberation of kuslim countries was

compatible with Islam, as 7.C. Smith has observed, "in its traditional,
in its religious and its socisl and every other sense."8 For, foreign
subjugation stood in the way of the achievement of many of those objectives
of Islam

for which Islam stands. The all-embracing nature/(to which we shall turn
later)9 demanded that Islamic injunctions be carried out in all spheres.
This was impossible until Muslim lands were under the rule of non-Muslims.
And thus, again to borrow from Smith, "those who have wanted to see Islam
once again 'a going concern' have naturally and emphatically supported the
several gttempts to free its peOple."1o

It is nationalism in this nega tive sense which has been and continues
to be one of the most powerful driving forces in the contemporary Islamic
world. It is nationalism in this sense that has found an enthusiastic
response from thé broad masses of Muslims in every part of the Muslim world.

However, during the course of time there d:veloped in ifuslim
countries a small class of people, a westernized intellectual elite, which
began to believe in nationalism in the sense in which it was understood
in Burope. These nationalist intellectuals, like their European cocunter-
parts, believed that nationality should be the basis of statehood, that the
state should be based on the precept that all citizens owe the nation-state

their supreme loyalty, and that participation in the affairs of the state

should be as citizens of the states and not as Muslims, Christians, etc.

8. Smith, W.C., Islam in Modern History, (Princeton: 1957), p. 74.
Cited hereafter as Smith.

9. Vide. infra. pp. 116ff.

10. Smith, op. cit., p. T4.




In other words, the state should be unconcerned with relircious ideals and
should devote itself merely to the realization of comron national (material)
interests and promote national well-being.

Nationalism in this sense has posed a number of problems for Islam.
Opeaking historically, the basic precepts of the nationalism are divergent
frem, -nd incongruous with the concepts which Muslims have cherished through-~
out their history, and which were the theoretical bases of their socio-
political life.

With regard to nationalism in this latter sense and its relationship
with Ilem, the following striking points are of great importance:

Firstly, throughout its history Islam has insisted upon controlling
the entire life of man. It has uncompromisingly claimed that its juris-
diction embraces all the sectors of human life, It hag not suffered the
idea that there was any no-man's land which was outside the jurisdiction of
Islem. State in particular has almost universally been regarded by Muslims
as an institution designed primarily to serve the cause of the faith: tfo
fulfil the Will of God and enforce His Commandments.11

Now, nationalism at least wants that in public affairs national,
and not religious considerations, should be the reigning considerations.

It is due to this implication of nationalism that we find that every
contemporary Muslim nationalism — Egyptian, Arab, Indonesian, and so on —
is opposed to the idea of Islamic state and each one of these believes in

the precept of separation between religion and state.

11. See von Grunebaum, G.E., Medieval Islam: A Study in Cultural
Orientation, IT edition, (Chicago: 1954), pp. 142ff.




Secondly, Muslims have always theoretically clungz to the notion
that the Muslims of the world constitute a separate ummah and one,
indivisible, universal brotherhood. Islam has been regarded by the Muslims
throughout their history as the binding factor and as the cohesive force
in Muslim socio-political life. It is true thet in Islamic history this
ummaeh has remained united in the form of a single state only for a very
short period of time. Nevertheless, the Muslims have regarded themselves
as belonging merely to this ummah. This belief has two important aspects.
Firstly, the non-Muslims living in Islamic lands were never considered by
Muslims a part of their ummah because of the communities of fatherland,
of language, etc. Secondly, Muslims could not develop any concept of
belonging to any community on seographical, linguistiec or any other similar
grounds. Even though the world of Islam has mostly remained fragmented
into several countries ruled by Muslim princes, a Muslim did not regard

any part of the dar al-Islam as foreign land. A Muslim could freely move

about the length and breadth of the Islamic world and take employment

wherever he liked.12 As against the traditional Islamic belief that religion

is the fundamental cohesive force, nationalism believes that national feeling rather

12, Muslim Nationalism, op. cit., p. 14.

During the last cuarter of the nineteenth century, the concept of the
indivisible unity of Muslim ummah had been particularly emphasized due
to the impending threat of western exnansionism inthe Muslim world,
which has left quite a deep imprint on modern Islamic attitude.




than faith binds people into the bonds of a common nationality. Nationalism
8lso believes in delimiting the 'fatherland!, and has a tendency to glorify
the peculiar and the parochial, as against the stress of traditional Islam
on the universality of the Muslim ummah. Hence, here too nationalism comes
into serious conflict with traditional Islamic attitudes.

These two, among others, are the important points on which nationalism
comes into conflict with the traditional Islamic ideology. Hence the
harmonization of the two is possible only if either both or any one of the
two are prepasred for serious readjustment and modification.

It is apparent that the all-embracing nature of Islam, and its insistese
on the universality of Islamic brotherhcod, cannot go hand in hand with
netionalism., Similarly, nationalism with its secular and particularist
orientation, denying the ideals of Islamic state and Pan-Islamism, cannot
go hend in hand with Islam, if neither of them is prepared to modify its
views,

This thesis is an attempt to study the problem of the interrelationship
between Islam and nationalism which is facing the contemporary Islamic
world. This inquiry is restricted to Bgypt, and covers only eleven years,
1945-56., It is hoped, however, that the exposition and analysis of the
problem in the following pages will prove helpful in understanding this
important problem not only as it is confronting Egypt, but as it is facing
the whole of the Islamic world. For, the nature of the inter-relastionship

has been essentially the same in almost every Islamic country.




CHAPTER I

THE BACKGROUND

Egyptian society maintained with equanimity its old, stagnant
patterns of life until it was rudely sheken from its stupour by the
French invasion of Egypt in 1798. The 'infidels! led by Napoleon,
encountered a feeble resistance from the MamglTk and overran the
country. Although the French occupation lasted only a few years,
yet it proved to be a turning-point in Egypt's history and the dawn
of its modern era. Under its pressure the walls that had kept Egypt
in seclusion from the advanced countries of Europe crumbled, and the

door for the penetration of Western modernity was swung open.

The endeavours of Napoleon to change the mentality of the
Egyptians during his short stay proved of little avail. His real
contribution to the awekening of modern Egypt lies in his introduction
of the printing press and newspapers. For, very soon after his return
to France, we fﬁd newspapers, classical works and translations of
European books on e variety of subjects beginning to be printed in
Egypt.

Another important event which changed the course of events
in Egypt occured soon after Napoleon's departure. This was the
seizure of power in Egypt by a talented and ambitious Albanian soldier,
Muhammad °41T. Driven by the desire to build a strong empire for

himself, Muhammad ®A1T put Egypt on the road to modernization. Sending
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Egyptians to France for studies, opening modern schools, introducing
non-religious subjects in the educational curricula, generously
patronizing the translation of European books, building up a strong,
modern army and improving the administration of the country — all
these go to his credit. Thus he set in motion a process of change
in Egyptian society along the lines of modernization. This process
was soon accelerated when closer contacts with Europe developed as a
result of the opening of the Suez Canal. The process has continued
ever since, has developed an impetus and dynamic of its own and has

been gaining momentum.

Chenge, however, began tsking place not only in the ‘civilization'
of the people, but also in their *culture!, to borrow Zia Gokalp's
'l:erminology.1 The most dramatic changes were, of course, taking place
in the physical aspects of life. The achievements of eighteenth and
nineteenth century science were coming to Egypt: railways, telegraphs
and so on. But another change, perhaps a more important one, was
imperceptibly taking place because of the stealthy intrusion of new
ideas from across the Mediterranean. Even the first group of Egyptian
students who studied in France began to write about such previously
unknown subjects lil;_e the French Revolution and constitutional monarchy

of the British pattern.2

1. GYkalp uses 'civilization'! to denote the material and technological
aspect of a nation's life; and‘'culture) to denote non-material
aspects, e.g. a nation's outlook on life, its moral values etec. See
Urieé. 3H-§gd, The Foundations of Turkish Nationalism, (London: 1950),
pp. [ ]

2. Hamzeh,® Abd al-letlf, Adab gl Magdlsh sl-Suhuflysh £I Misr,
{cairo: 1950), p. 55. Cited hereafter ;Hamzah. T
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Among the new ideas that came to Bgypt from abroad was the idea
of watan (fatherland) and wateniyeh (patriotic nationalism)., In the
second half of the nineteenth century these words came into frequent
use. In those days watan did not denote the sense it does to-day. It
meant one's bi;thplace -~ the particuler village or town in which one
was born, rather than the whole coimtry.3 Gradually the boundaries of

the watan expanded until it came to mean the whole of Egypt.

There is a number of reasons for the growth of a sense of identity
among the people of Egypt. Improved means of commmication led to more
and closer contacts among the Egyptians. More. important, however,
were some elements of long standing in Egyptian life. Geographically,
the frontiers of Egypt were well-defined by natural factors, as the
country is surrounded by desert and sea. Then, during its long history,
Egypt has mostly remained one, undivided country and always under strong
centralized governments. The Egyptians spoke one and the same language
ell over the country - an Egyptianised, colloquial version of Arsbic.
Moreover, the rulers of Muhammad NIVE4 dynasty consistently followed a
policy of separation and ihdependence from the Ottoman Empire. All
these contributed to the development of national consciousness among the
Egyptians.

Subhi Wihidah narrates this development in these words: ¥

3. Bven RifaCah al-Tehtawi (d. 1873), who was in the first group of
Egyptians who went to Brance, uses watan in the sense of birthplace
rather than the whole cowntry. Ibid., pp. 140f.

4. Fi Usul al-Mas'alah al-Misriysh, (Cairo: 1950), pp. 170f. Cited
hereafter as Wihidsh
Wihideh
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By and by this new society oriented itself to the
realization that it was different from other societies,
whether Islamic or non-Islamic. It also started to develop
nationalist consciousness. al-Tshiawi writes about
wataniyah and about the ancient Egyptian history and about
the obligations to work for the welfare of Egypt. This we
miss in al-Jabarti though the period of time separatlng 5
the two is short. °A1T Mubarsk coins the term 'muwatin'
to dg.fferentlate between one's fellow-countrymen and others..
And “Arabi uses the words 'Egyptian' and 'Egyptian ummsh'
(nation) in their modern comnotation and regards all those
who do not belong to the country, be they Armenisns or Turks,
Muslims or non-Muslims, as foreigmers who had no right to
rule over Egypt.

The concepts of 'nation' and ‘'nationalism', however, were still
hazy, and according to the same writer:6
al-Tahtawi writes about al-wateniyah al-Misriysh but he is
Islamic before everything else. ~Ali Mubarak is closer to
the nationalist idea but he, too, does not evince a
completely Egyptian consciousness. And Carabi's Egyptian
consciousness bears an Arab-Islamic imprint which persists
in the consciousness of many of us even today.
It was around this period that al-Sayyid Jemal al-Din al-Afghani
(a. 1897) visited Egypt. He remained there for about eight years (1871-
79). His magnetic personality, his dauntless courage and extraordinary
eloquence drew around him s large number of young Egyptians, who later
played major parts in shaping the destiny of modern Egypt. Carabi, the
revolutionary, Muhammad c.l\.bduh, the religious reformer, Lut.f'i' al-Sayyid,

the theoretician of Egyptian nationalism - all these came under the

spell of al-Afghani's dynamism. Even Christian journalists like Adib

5. "This is the trenslation of the word 'citoyen'! which was quite current
in France in those days." Ibid., n.p. 171.

6. Ibid., p. 172.
See Jamzeh, op. cit., pp. 48-77, for the development of national
consciousness in Egypt during the nineteenth century and the part
played by writers and journslists of Egypt especially al-Tahtawi
and the Syrian journalist Adib Ishaq who published most of his journals
from Egypt.
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Ishaq and Khalil Mujran were deeply impressed by him. His memory is

still cherished in Egypt, and his contribution to the msking of present-
day Egypt, generously acknowledged. He is rightly credited with having
initiated a number of important trends - religious reformism, anti-
Western nationalistic revolutionism, Pan-Islamism and so on. He even
had a noteworthy part in encouraging literary and journalistic
activities. Above all, he implanted in the hearts of Egyptians a deep
love for freedom. He created in them self-respect and self-confidence.
He infused them with revolutionary enthusiasm to attain freedom and a
better order of things.

al-Afghani's main concern was the problem of Western expansion
at the expense of Islam. Algeria had already fallen. The Moghul rule
in India had been replaced by the British rule. The Ottoman Caliphate
was in the process of disintegration. Muslims all over the world were
week and divided, victims of backwardness, stagnation and ignorance.
al-Afghani's solution to the problem was to unite the Muslim world in
some manner in order to check Western expansion and to revive Islam.
Internally, he believed in the adoption of certain features of Western
civilization like Western sciences and technology. He also stood for
religious reforms based on return to the doctrines and practices of
early Islam. If those things were done, al-Afghani was confident that
"the Muslim peoples would be able to work out for themselves a new and

glorious order of effeirs, without dependence on, or imitation of
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European nations."7

This account of al-Afghani's ideas explains the paradox of his
championing Pan~Islamism and Egyptian nationalism at one and the same
time. The obvious reason is that he regarded both as instrumental in
meeting the European threat to the Muslim world.

gl—Af ghanl was expelled from Egypt by the Khadive Tawfiq in 1879.
The Khadive was perhaps scared of the liberal-constitutionalist move-
ment which was growing up around al-Afghani. al-Afghani went away from
Egypt but left behind him his ideas, his revolutionary spirit and a
group of people inspired by him.

During the years 1879-82, the growing Egyptian national conscious-
ness found violent and confused expressions in a series of military
uprisings led by “Arabi (d. 1911) in collaboration with Mubammad
cAb‘duh (d. 1905). Both were disciples of al—AfghEnI. These incidents
led to the occupation of Egypt by the British in 1882. CArabi's
failure created despair and demorslization in the country; but the
occupation proved a blessing in disguise for the development of Egyptian
nationalist feelings. It gave Egyptian nationalism a definite objective -
the evacuation of the British. It provided an external force against

vhich struggle could continue, and in doing so keep the nationalist

7. Adams, Cherles C., Islem and Modernism in Egypt, (London: 1933), p. 13.
Our description of al-Afghani's ideas is mainly based on Adam's work.
See mainly pp. 4-17 and pp. 58-62.

This work is cited hereafter as Adams.




consciousness alive and active. From then on Egyptian nationalism
has evidenced a negative factor as one of its important, perhaps
even essential, components. The British occupation was something
against which feelings of hatred could he aroused. This negative
factor. unquestionably played a vital role in developing national
consciousness in the beginning, and keeping it on a high pitch
later on.

From the time of the British occupation onwards, we may
discern two distinct trends of thought growing up in Egypt.
Historically, the ideas of both schools are traceable to al-Afghani.
Both shared the desire for Egypt's freedom. Both loved Islam, the
Ottoman Islamic Caliphate and Pan~Islamism. And yet the two trends
were distinctly different in their emphasis. One was more concerned
with the imner reform of Islam and the umification of Muslims, while
the other stressed Egypt's independence and the necessity of driving
the British away from Egypt. In the light of this difference in
their emphasis, we may regard the former as the exponent of Islamic
ideas and the latter as the exponent of nationalist ideas. Muhammad
®Abduh (4. 1905) and Mugtafa Kamil (d. 1908) may be regarded as the
best representatives of the two respective trends of thought during
the years approximstely 1895-1905.

Mugtafd Kamil, who had received a non-Azharite education in
Egypt and later on his higher education in law in France, was a

devout Muslim. His frame of reference, however, was different from

16
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that of the Azharite c_u_l_a_m__E', even the enlightened among them like
cAbd.uh, due to his educational background and his close contact

with the West. He was undoubtedly devoted to Islam. But his devotion
vas not as exclusive and single-minded as, for instance, that of
CAbduh. Islam inspired Mustafd Kamil, and remained en inspiration
for him throughout his life. But unlike the cases of Muhammad cA'bduh
and Rashid Rida, it was not the sole inspiration. No wonder, there-
fore, that 'fatherland' meant much more to him than it meant to
Muhammad Abduh. It occupied a very high place in his scale of
values, almost equal to Islam.

Kemil's role in the development of Egyptien nationalist ideas
was that of s pioneer. His ideas and his contribution to Bgyptian
nationalism may be summarized as follows:

Firstly, Kamil claimed devotion and love for watan which
unexcelled vigour and eloquence. His was not merely a plea to love
one's fatherland and recognize obligations towards it, such as
Muhemmad CAbduh had mede in one of his articles in al-CUpwsh al-Wuthgh.®
Kemil's was an impassioned appeal to regard Egypt as a centre of
devotion and loyaelty. The intense love and enthusiasm that Egypt
evoked in Kamil are conspicuously missing in CAbduh. Here are a few

examples which demonstrate the intensity of Kamil's feelings for Egypt:g

8. Rida, Radhid, Tarikh al-Ustadh gl Imam, Vol. IT; II edition (Cairo:
1344 AH./ 1925 A.D.), pp. 194-96. Cited hereafter as Tarikh.

9. Rafi®l,°Abd al-Rahmiin, Mustafe KEmil: BECith al-Nahdsh al-WatanTysh,
al-Hilal Book Series No. Cairo: 195—2), PP. 195—%, ._C.:lted
hereafter as Kamil.
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O: my country! O my couniry!

Tc¢ thee telong my love snd my heazrt.

To thze belong my very Life and exictence.,

To thee belons my blouwd and my spirit.

To thee belong my intellect and my longue.

Tc thee bslong my scul, the very essence of uwy being.
Tiou, thou alone art life, oh Egypt,

snd there can Le no lile wrthout thee.

Hzd T not been born in Egypt,

T would Lave (s»111) wished to vecome an Egyptisn.

Egypt deserves to be loved with sll one's power, with
all one! feellng, e « » with &ll1 one's spirit and
with all one's life.

Kamil's predecesszors had written casually about %ubb glrwaﬁan
(1ove of the fatherlend). These writings appear dull and colourless
when cunmpared with the writings and speeches of Kgmil, who gave
wataniyah a rich emotional content.

Secondly, Kol cume forward with the Lold idea that all Egyptians,
Musling as vell as Copts, eochsiituted one nastion and shared the father-
iland egually. He stated thi:z in clear ‘erms and uwade it the corner-
stone of his pocliticeal ideology. IS smees to his credit that he won
the gupport and co-opevation of Copts for his netionelist oovement.

~

]
To guote his owm words:

‘e have cried at the top of owr voice that the Muslins and

the Copts of Eéypt re one natlon; t}eJ ore rether one faumily.
e have said thet the bloud that flows in the veins of most
of the Muclims of Egypt is the blood whlch flows in the veins
¢f the Copts. The First obligation to the fatherland is a
complete unity -mong its sons.

Thirdly, Kemil was enphatic in his claim that there could Le no

cenilict of luyallies between Tslam and Dgypt. His cunception of each

10. F}a.mzs.h‘,’ _:22. Cito, V, P 5%.

X ——



was such that he could not visualize their coming into conflict.

He argued that both Copts and Muslims have two-fold obligations:
religious and national. In the discharge of their religious
obligations the Copts may retain their creed, profess their faith
devotedly and love their Christian brethren, both within and outside
Egypt. In the same way Muslims too have the right to practise their
faith and to regard Muslims all over the world as their brethren.

In fact, it is the duty of all Muslims to umnite for the glory of Islam
and in defence of their common political interests. All this would be
in discharge of the Muslims' religiocus duty. as for their national
duty, to strive for the independence of Egypt,both Muslims and Copts
have a complete unanimity on this point. Thus,Kamil argued, there is
no conflict between the service of Islam or call for Islamic unity
and the principles of watanIxah.“

So far as Kamil himself is concerned, he had harmoniously
integrated religious and nationalist elements in his thinking, He
agitated for Egypt's independence, but also wrote in defence of Islam,
refuting the criticisms made by BEuropean scholars. His attachment
to the Ottoman Islamic Caliphate and his Pan-Islamism, too, mre well-
known. The same is true of his successor, Muhammad Farid (d. 1918),
although in Farid the Islamic element is not as prominent as in Kamil's
ideology.

Fourthly, Kamil took up the theme of the British evacuation

-t
(El".li‘_]:f; ) and made it the main demand of the nationalist movement,

"Egypt for Egyptians", became a popular catchword and a basic creed of

11. Ibid., pp. 59f.
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Egyptian nationalism. This demand for evacuation has remained
the main prop of Egyptien nationalism since Kamil's days uptil recent years.

As for the other school, its best representative was the Azhar-
trained, albeit highly enlightened, Muhammad CAbduh. He was the
ablest colleague and disciple of al-Afghani and the pioneer of Islamic
modernism in Egypt.

CAbduh, 1like al-Afghani, stood for Islamic reform and Islamic
unity. He asserted that modern sciences were compatible with Islam
end should be adopted by Muslims, As for his socio-political thinking,
he shows hardly any trace of external influence beyond his advocacy of
constitutional monarchy and parliasmentary democracy.

With regard to the problem of Islam and nationalism, Muhammad
CAbduh stood for the idea that Islam and Islam alone constituted the
nationality of Muslims.'? He believed that Islamic Casabiysh was the
only ®assbIysh that Muslims knew; that this ®asabiysh was a sacred and
pure and useful one; and that it obliterated every other Casabiysh.

Due to racial and nationalist Casabiysh, he contended, no group of non-
Muslims was prepared to accept the authority of the other. In accepting
such an authority, it either feared injustice,or humiliation. But the

Muslims have before them the principles formumlated by God to govern

12. See °Abduh's article, "al-Wahdah al-Islamiysh", reproduced in
Tarikh’ _920 2&0, II, P- 2780
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their life. An Arsb, therefore, ungrudgingly accepts the rule of a Turk,

and a non-Arab, the rule of an Arab, so long as it is in accord with the

13

Islamic Shari’sh. Abduh went so far as to 8ay; » « o "all ties except

the ties of the true Shari ah have been the object of the Prophet's
14

disapproval . . .
Would it be correct, then, to infer that CAbduh wanted one govern-
ment for all Muslim countries? Ideally, it appears, Abduh would say
‘yes'. He, however, feels thatit would be "perhaps difficult" to have
one person to rule over the whole Muslim world. So, he would like all
the Muslim countries to have the Qur'an as their authority (and their

15 C)paun’s words indicate

symbol of unity), and to support each other.
that he had not given up the classical Islamic ideal of one government
embracing the whole of the Islamic ummsh. He was merely msking
concessions to changed circumstances. The practical form that CAbauh
conceived for such a wnity in present times, as Rida observes, was
similar to that of the Germanic states in the Prussian Empire. These
states, despite remaining. independent, were united.16

Abduh had some notion of hubb al-watan too. In one of his articles
in g.;-f_U_r_w_a;h;_ he spoke about g_g‘:gg as a place where one's rights are secure,
towards which one has certain obligations, and association with which is

a source of one's pride. It was incumbent, then, upon the Egyptian to love

his w_aJ';_gp_Y7 said ®Abduh. His concept of wataniysh was that fellow

13. Ibid., pp. 123-27, 276-82, 282-88.
14. Ibid., p. 225. Italics our own.
15. Ibid., p. 281.

16. Tbid., I, pp. 306-07.

17. Ibid., II, p. 195.
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countrymen should co-operate in constructive projects and in the improvement
of the government.18

Abduh's reference to wataniysh, it will be noted, lacked that
extravagance of adoration and that burning love and devotion to fatherland
which Kamil's writings and speeches betray. ®Abduh's treatment of watanixph
is casual, and in & matter-of-fact spirit. Attachment to fatherland in
Abduh's ideology does not furnish any basis for the social and political
life of Muslims.

The course of cAbduh's life sinqe he returned to Egypt in 1888
from his exile, remained different from that of Kamil because Avduh did
not teke any part in the political movement for Egypt's independence. One
of the main reasons for this was that “Abduh had become convinced that
al-Afghani's revolutionary political activity could not do much good. He
chose for himself the quiet type of constructive work to bring about
religious reform and educate people, instead of agitating against the
British occupation of Egypt. A number of other circumstances like Abduh's
strained relations with the Khadive, his distrust of Kamil because of the
latter's close collaboration with the Khadive, and a generally poor
opinion about his character, and probably also the fact that he had been
alldwed to return Egypt from his exile on the stipulation that he would
not participate in anti-British agitation, all these contributed in keeping
him gloof from the rising nationalist movement. May we take it, then, that

cA.bduh had given up his idea of Egypt's liberation from foreign control

18. Ibid., I, p. 910.
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which had led him to collaborate with cArEbf'? There is no evidence of
this change in view. On the contrary, we find Blunt testifying his
strong support for the demand of evacuation.19 The fact is that although
®Abduh took no active part in the movement for independence, yet he was
in favour of it. The upshot of the ideas that he had preached in the
columns of gl-"Urwsh was also that Muslim lands should be liberated from
foreign domination.

Now we are in a position to make a comparison between the two
personalities, Kamil and CAbduh.

In brief, their difference was sometimes a difference of emphasis,
but on other occasions their trends of thought were perceptibly divergent.
Kamil's tendency to elevate fatherland to such a position that it could
claim the loyalty of a Muslim people in its own right was contrary to
®Abduh's thinking. However, perhaps because of Kamil's Islamic and
Pan-Islamic tendencies and because he failed to follow the rigorous
logic of nationalist ideas with regard to the problem of the supermacy
of the Shari’sh in the future set-up of Egypt (a problem which he had not
faced and which was later on taken up by the nationalists, as we shall
see), there was/gggh of a conflict between the ideologies of Kamil and

c .
Abduh. Their courses, however, remained distinct.

After Kamil's death asnother important factor had a deep influence on

19. Blunt, My Diaries..., p. 91, quoted by Hammudah °Abd al ®i{J,
The Concept of Freedom in “Abduh, (Typescript) M.A. Thesis, Institute
of Islamic Studies, McGill University, Montreal, 1957, p. 67
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Egyptian nationalist thinking., It came as a result of the publication
of the researches of foreign scholars and archaeologists. Their works
depicted the ancient glories of Egyptian culture and civilization.
Ancient Egypt was described in superlative language. Egyptian civiliza-
tion was hailed as among the earliest of all civilizations. All this
left a deep impression on the rising class of the moder-educated youth.
It stirred their patriotic feelings and aroused their national pride.
This admiration of FPharaonic culture and civilization developed into the
Pharaonic movement which we shall discuss later.

Egyptian nationalism started to change its orientation in the
beginning of this century when Ahmad LutfI al-Sayyid (1872 - ) began to
expound his concept of Egyptian nationalism through al-Jaridah (founded
in 1907). To describe its policy succintly, al-Jaridsh opposed the
infiltration of Pan-Islamic ideas into Egyptian nationalism. It rejected
religion as the basis of political life., It claimed for Egypt a devotion
which was more exclusive then in Kamil's ideology. Muhammed Husayn
Baykal (d. 1956) followed the same line in his al-Siyasah (founded in 1913).
Luyfi was not opposed to Islam as such. He even wrote articles defending
Islam against the attacks of Lord Gromer. All that Lutfi did was to stress
that Islam should not intrude into Egyptian political life, and that Pan-
Islamic ideas should not confuse the fact that Egypt belongs to Egyptians and

to none else, not even to Hon-Egyptian Muslims.zo

20. The ideas of Ahmad Lutfi al-Sayyid will be discussed later mm at greater
length because his writings have been published during the years under

inquiry, i.e. 1945-56, and had an important influence on contemporary
Egyptien nationalist thinking.
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Alongside Lutfi's theorising sbout nationalism there went on in
Egypt the agitation for Egypt's independence. Resentment against British
domination mounted to a high pitch. Egyptian national consciousness
developed in this atmosphere of struggle and strife, and it is under their
stress that national mnity was realized. The defeat of Turkey in the
first world war destroyed the last centre of hope abroad for any effective
support for Egyptian independence. This development helped the spread of
the doctrines that were being propagated by Lu@fI and his group. Egyptian
nationalism became more and more exclusivist as Pan-Islamism increasingly
went out of fashion. The latter even began to be regarded as dangerous
for the national cause as it might alienate the sympathies of Western
powers for Egypt. Similarly, Egyptians remained indifferent to Arab
nationalism which was developing in the Fertile Crescent. King Faysal's
attempt to unite all Arab countries into one Arab Kingdom after the end
of the first world war, far from‘being welcomed, was even suspected in Egypt.21

Immediately after the end of the first world war, the Egyptian
liberation movement gained momentum. Its leadership was assumed by a
disciple of Mupammad CAbduh named Sa’d Zeghlul (d. 1927). Zaghliil had
belonged to the moderate wing of Egyptian m tionalists, known as Hizh al-

Unmgh. He had co-operated with the Occupation authorities. He also

21. Colombe, Marcel, L'Evolution de L'Egypte, 1924-50, (Paris: 1951), p. 167.
Hereafter cited as Colombe.
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was enthusiastic about the religious reform advocated by ®Abduh. Iater on,
however, the nationalist enthusiasm had the better of him, and he plunged
into the struggle for Egyptian independence.

Zaghlul's contribution to Egyptian nationalism was two-fold. He
aroused patriotic zeal and brought Muslims and Copts together to struggle
. Jointly for the national causes. The Lgtter was a big achievement in so
far as since the death of Hugtafé Kamil, the wmity of Muslims and Copts
had been almost destroyed.

This had an important, almost a revolutionary effect on the
ideological development of Egyptian nationalism. For, since then non-
Muslims have maintained their active participation in the nationalist
movement, and began to occupy great influence in the nationalist movement.
In the Wafd Party in particular, which championed the cause of Egyptian
nationalism for about a quarter of a century, they wielded considerable
in;t:lu.ence.22 This factor, coupled with the secularizing influence of
Western education and culture upon the minds of the rising class of
educated Egyftians, the nationalist movement graduslly became completely
secular with the separation of religion and state as a basic tenet of its
ideoclogy. The guidiné nmotto of Egyptian nationalism has been: g;:Qig
1i Allgh wa al-Watan 1i Jamil al al-muwatinin. (Religion is for Allah and

fatherland is for all fellow-countrymen).

22. According to Muhammad al-Ghazzall, when the Wafd Party drew up its
list of candidates for the house of deputies in 1924, the Copts
obtained 150 out of 214 seats.

Our Beginning in Wisdom, (Washington: 1953), p. 100.
Cited hereafter as Ghazzali.




The orthodox Muslims of Egypt look at this period of Egypt's recent

history with discomfort. In the words of Dr. Muhammad al-Bshi, an Azharite

scholar:23

The ten-year period, from the opening of the Egyptian University
in 1925 to the flourishing of the Muslim Brotherhood and the
second rectorship of Shaikh al-Maraghi in 1935, is relatively
considered most neglectful period to Islam. Egyptian nationalists,
perticularly the Wafdis, disregarded Islam in regard to common
matters.

It is around this period that there flourished in Egypt the movement
known as Pharaonism. This movement was led by the famous Coptic writer,

Salamsh Mﬁsé. The ideas of the movement, in the words of Nabih Amin Faris

and Muhermed Tawfiq Husayn were:24

«sothe phil-Pharaonics were preaching that Egypt was essentially
Pharaonic and that the Egyptians still retained the heritage of
their forbears in bodily structure, facial form, as well as
psychological makeup, emotional predilections and social customs.
When compared with the Fharaonic, the Arab influence among the
Egyptians was superficial. They, therefore, stressed the need
for the restoration of the Pharaonic tradition, the revival of
aencient literature, and the development of modern literature in
accordance with the ideas and models of the ancient. They called
for the glorification of Pharaonic Egypt, its great Pharaohs, its
immortal deities, and for bresking away from Arabs and their
civilization. They insisted that Egypt had its own particular
humenistic, cultural, and educational entity and that it was not
linked to the other (Arab and Islamic) countries except through
weak and tenmous bonds, the most importaent of which was religion.
Religion, however, was in the process of receding from social life
in these modern times, and language alone would not make those who
spegk it a nation.

23. Factors of the Islamic Movements in the Arab World ...
ZMimeograpH;Ey (Montreal: 19565, P. 69.

24, The Crescent in Crisis, (Lawrence: 1955), p. 136. Cited
hereafter as The Crescent in Crisis.




leaving aside the development of nationslist ideas for the moment
to return to the Islamic strain in Egyptian political thinking, we find
the concepts originating with ®Abduh continued by Rashid Rida in his
2l-Manar.

This Syrian-born disciple of CAbduh. carried on the propagation
of his master's reform ideas through gl-Msnar. He attacked taglid, and
summoned Muslims to a return to the simple and vigorous Islam of the days
of the Holy Prophet and his Rightly-Guided Caliphs. Riqa's frame of
reference was not substantially different from CAbdun's. With the passage
of time he leaned more and more towards orthodoxy, especially with regard
to socio-political matters. The abolition of the temporal Caliphate
impelled Riqa to spell out his views and this he did in a series of
articles published in.g;:mggég, later published in the form of a book
entitled al-Khalafsh aw al-Imamsh pl-CUzmd.%”

Rida's concept of the Caliphate is essentially in line with that
of classical Sunni jurists. The Caliphate is to him an agency for the
protection of Islam from attacks and innovations, for the propagation of
the teachings of Islam and for enforcement of the laws of Islam etc.
This Caliphate would embrace all Islamic lands.?® The fact is that through-

out his life the idea of brotherhood of Islam which obliterated racial

and nationel boundaries and constituted a bond uniting a1l Muslims in one

25. (Cairo: 1922).
26' Ibid., P 10 and PPe 27"300
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community, remained his ideal.

Rida became increasingly harsh towards the nationalists, both of
Turkey and Egypt. One psychological reason for his resentment of
nationalism might perhaps be the fact that the upholders of Turkish
nationalism had been the very people who had sbolished the Caliphate,
the restoration of which Rida regarded as imperative. Ri@; branded them
'"Westernized atheists' who, in his opinion:

esobelieve that in this age religion is not compatible

with polities and science and civilization and that the state
which binds itself to religion cannot become powerful ...(so,)
the opinion of most of them is that government should be non-
religious. Their party is organized in Turkey, disorganized
in Egypt, and week in Syria and Iraq...The opinion of this
perty is that the Islamic Caliphate should be abolished; the
(influence of) Islamic religion onthe ummsh should be weskened,
all means should be adopted to subgtitute g racial or national-
istic tie for the Islamic religious tie.

For Rida, Islam is the basic tie of socio-political life. This
line of thinking wes bound to come into conflict with the particularist
nationalism that was growing in Egypt. RidE saw in the latter a threat
to Islamic unity, which is evident from his criticism of the policy of

3;7811asah.28 He also felt quite uncomfortaeble even when sa®a Zaghlul

turned towards nationalism.>? The impression that one gathers from Rida's

27. Ibid., pp. 62f. Italics our own.

28. Adams, op. cit., p. 184.
29. Ibid., p. 229.
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writings may be summed up by saying that nationalism is a potential
threat to Islamic unity and is essentially a part of 'Westernist
atheism and apostacy'.

In this respect Rida is not alone in the recent history of Islam.
Orthodox Islam in Egypt and elsewhere has generally looked at nationalism
with suspicion. In 1928, Abu al-Fadl al-Jaza'iri, the Rector of the
Azhar University, and CAbd al-Rahman Qurrsh declared that there
existed no nationality except the religious one and thet Islam had
made all believers into brothers, uniting Arsbs and non-Arabs. In
1932 another ‘alim, Shaykh al-Ghuneymi al-Teftazanl declared that
Islam was an enemy of 'ethnic particularism' and 'regionalism'. Later
on in 1938, Mustafa al-Maraghi, another Rector of al-Azhar, insisted
upon Islam's opposition to the 'racial spirit' and urged the Culama'
to work for the realization of Islamic unity.3o

An important event of this period for our purposes is the
appearance of a book, gl-Islam wa Usul al-Hukm in the year 1925 by an
Azharite scholar, A1l Abd al-Raziq. The book was a refutation of the
generally held Muslim idea that the Caliphate is a succession to the
Prophet's twin offices of religious and political leadership. The
prophet's mission, according to Cava al-Raziq, was religious and not

political. He also held that:

30. Colombe, op. cit. pp. 171f.
31. al-Islam wa Ugul al Hukm, IT ed., 1925, p. 84, quoted by
Adams, op. cit., p. 265.
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A1l that Islam prescribed as law, snd all that the Prophet
imposed upon the Muslims in the way of regulations and
rules and moral principles, hed nothing at all to do with

methods of politicel rule, nor with the regulations of a |
civil state.

A1l the prescriptions of Islam, in °Abd al-Raziq's opinion,
constituted merely a religious code, entirely concerned with the
service of God snd the religious welfare of mankind. As for the civil
laws, they had been left to men, to develop according to their
knowledge and experience.32

The book caused a stir in the religious circles of Egypt. The
court of the Azhar Culama' issued the verdict that he was guilty of
unorthodoxy. Several books written by Culema' were soon published,
refuting abd al-Raziq's point of view. In general, his views were
not accepted by the religiously-oriented Muslims of Egypt.

The views of cAbd al—REziq, had they been generally accepted
by the religious circles of Egypt, could have had a revolutionary
effect on Muslims. Their acceptance could have paved the way for a
basic re-orientation of Muslim political thought on Islamic grounds.

Caba al-Raziq's ideas could also perhaps have made easier of acceptance

the nationalist view that an individual owes his supreme loyalty to his

32. These statements are based on Adams' description of °ni %ava
al-Raziq's ideas. See ibid., pp. 265ff.
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nation-state and to his nationality. His book might well have

become the basis for forging an all-inclusive loyalty for all Egyptians,
Muslims end non-Muslims alike. It could have contributed to solving

the difficulty which the eight per cent non-Muslim minority among the Egyptian
population finds in evolving a common nationality with the Muslims of

Egypt who believe that Islam should be the basis of public life and

that the state should be an agency for the realization of Islamic ideals

and the propagation of Islamic teachings.

But, as we have already observed, his views were generally
rejected by the religious groups. The traditional interpretation of
Islam that Islam should be the guiding principle for the whole of man's
life and that Islam required a state for the realization of its ideals,
was retained, Furthermore, during the latter half of the 1930's we
witness a vigorous assertion of this interpretation and the resurgence
of the complex of Islamic and Areb-Islamic sentiments. This movement
had actuelly begun towards the close of the twenties, had steadily
gained momentum, and had become a reckonable force in the intellectual
end political life of Egypt in the latter half of the thirties. With the
rise of this trend, the Pharaonic movement began to lose ground because
of the absence of any deep roots of the Pharaonic idea in the life of
the Egyptian people. Even during its heyday, the movement's influence
had remained confined to the educated élite. While this é;iﬁg glorified

the Pharaonic period and the Pharaonic civilization, the common Egyptian
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considered the word 'Pharach' to mean 'tyrant',”” and regarded these
ancient rulers of Egypt as 'infidels'.34 Another, and a very important
reason for the weakening of the Pharaonic movement and the growth of
the popularity of Islamic ideas mey be found in the exigencies of
Bgyptian politics. Previously Egypt had been afriad of losing Western
sympathies if she came forward with very pronounced Pan-Islamic views.
She had, therefore, been pressed by circumstances to remain aloof from
the neighbouring Arab and Islamic countries. Later on in 1936, Egypt
gained her independence which enabled her to play the role to which Egypt was
entitled in the Middle East in view of her resources, her level of
intellectual culture and her population.35 The Pharaonic movement
could only have gone along with an isoletionist policy. Once Egypt
reglized its position as the cultural and political leader of the
neighbouring countries, and felt inclined to assume the responsibilities
of that role, the Pharasonic movement was bound, in the very nature of
things, to recede into the background.

As for the resurgence of Islamic (and along with them, of Arab)

sentiments, we find its first manifestations of this trend in the

formation of a large number of Islamic societies in Egypt around the year

33. Sa°id, CAbd al-Mughni, En 1i hadha al-Sha’b an yafham, (Cairo: 1952,
pp. 48f. Cited hereafter as Said.

34. Kamil, Mahir, and Salih, Amin ®Abd Al13h, Thagafsh Isasiysh, vol. I,
(Cairo: 1957), p. 322.

%5. Colombe, op. cit., pp. 172-73.
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1930. Colombe and Heyworth-Dunne mention in all about a dozen of such
societies.36 The most prominent of those were the Ikhwan al-Muslimun
end Jem'iyat al-Shubban al-Muslimin. These associations have in common
a desire to strengthen the belief of Muslims in Islam, to spread
Islamic moral virtues, to ensure for Islam a basic position in the
socio-political life of Egypt and to realize the dream of Islamic umity
in some form.

This Islamic recrudescence may be attributed to a number of
reasons. It was the outcome of the realization, on the part of a small
number of sincere Muslims, as Heyworth-Dumne points out, that their
heritage was disappearing and being replaced by the Western system,
which was congidered of doubtful moral vélue end the cause of turning
Muslims into nominel members of their society.37 Another factor, perhaps,
was the fact that the Islamic ideas were championed by a galaxy of
talents, such as Hasan al-Banna' (d. 1949), Muhibb al-Din al-Kha}ib,
Ahmad Amin, Salih Harb and others.

Ever since the above-mentioned Islamic resurgence, the attitude
of Islamically-oriented groups has become increasingly unambiguous and
virulent in opposition to nationalism. This has happened in spite of
the fact that the indifference characteristic of CAbduh in the last
phase of his life towards the movement of national liberation had given

place to active and enthusiastic participation in that struggle on the

36. See ibid., p. 141 and Heyworth-Dunne, J,, Religious and Political
Trends in Modern Egypt, (Washington, D.C: 1950), passim. Cited
hereafter as Dunne .

37. Ibid., pp. 10f.
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part of the religious groups. The interest of these groups in Egyptian
freedom movement, (as also in the problems of Palestine, Morocco, Algeria
and so on), however, had an Islamic motivation. Their sympathy with these
movements was essentially because they aimed at the liberation of Muslim
lands from the domination of non-Muslim Imperialism.

Riqa's concept of a Csliphate encompassing all Muslim lands was
not insisted upon as an immediate goal, perhavs due to nractical
difficulties. This concept was replaced by the concept of an Islamic
state in Egypt, which would ultimately unite all Muslims under the

flag of Islam. o

The inseparability of religion and state remained an
article of faith and was frequently stressed.

Another offshoot of this Islamic resurgence was the popularity
of the idea of Arab unity. This trend, however, had not become important
enough until the end of the second werld war to be discussed here.

Thus, on the threshold of the period which is our special concern,
we find that the orthodox Islamic and the nationalist schools had
discovered those points of agreement and disagreement dve to which their
inter-relationship has simultanecusly been one of mutual co-operation as
well as one of mutusl oprosition and hostility. Orthodox Islam and

nationalism have been one so far as the immediate political objectives

of nationalism are concerned, viz., the realization of Egyot's full

38. Hasan al-Banna' expressed this viewpoint very frequently in his
writings. OSee, for instance, al-Banna', Hasan, "To the Youth of Islam",
Students' Voice, Vol. V, no. 1, p. 4. Cited hereafter as Youth.

Other Islamic writers and thinkers generally held the same view.
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sovereignty, the umification of the Nile Valley, etc. But the two
disagreed on the ideological plane. On this plahe we find that the
two schools of thought had not only become divergent but were in serious
conflict and disagreement with one another on numerous points. The
idea of Pan-Islamic unity, and of a state serving as an instrument for
the realization of Islamic ideals, which was preached by orthodox Muslims,
went counter to the exclusivist, and secular ideology of Egyptian
nationalism. In the same way, the Egyptian nationalist vision of an
Egyptian nation-state, based on an exclusive devotion to the fatherland
and a denial of Islam as the basis of national life, conflicted with the
socio-political ideals of orthodox Islam. In brief, those basic points
of disagreement, which later (i.e. during the period of our inquiry,
1945-56) led to the general feeling that the ideologies of orthodox Islem
and nationelism were basically incompatible, were becoming apparent.
During the following years the nature of the inter-relationship
between Islam and nationalism in Egypt has remained essentially the same

as we shall see in the following pages.




CHAPTER TT.

CONTEMPORARY EGYPTTAN NATTIONALISM VIS-A-VIS ISLAM.

The years following the end of the second world war in 1945 saw
a powerful resurgence of Egyptian nationalist sentiments. A number of
events which had taken place during the second world war or which soon
followed in the wake of its termination provided a powerful impetus to
the movement for/:gzlization of BEgypt's complete sovereignty. In 1942,
for instance, the British had forced Egypt under the threat of tanks
and canons, to join the world war on the side of the Allies. FEgyptian
public opinion was against participation in the war and so felt that its
ngtional self-respect had been violated by British coercion. The
Egyptians began to feel intensely indignsnt about the presence of the
British troops which, they realized, could reduce their natioénal
independence to a sham. On the other hand, solemn declarations had
been made by the Allied during the war to respect every nation's right
to independence. This had kindled fresh hopes about the success of the
struggle which the Egyptians were waging for their national freedom. In
addition, Britain had emerged out of the travails of the second world
war, a considerably weakened, second-rate world power. The illusion
of her invincible might had been shattered. Furthermore, the coming into
povwer of the Labour Party in Britain had further reinforced Egyptian hopes.
For, the Labour P arty was committed to pursuit of liberal policies with
regard to the areas under British domination. 'The achievement of indepen—
dence by oyris, the iebanon, Indis, Pakistan and Burma within two years
after the end of the war, 8ll went to intensify wngyptian nationalist

enthusiasm.




The years 1945-56 were, therefore, years of constant nationalist
strife and struggle in Egypt. Mass demonstrations took place frequently
either against the policies of the British government or against the
men-in-power in Egypt itself who were seen as following weak policies.
The struggle often even resulted in the outbreak of violence and rioting.

The Egyptian naticnalist struggle during the period was all along
focussed on two immediate objectives: the evacuation of the British
forces from the Suez Base and the unification of the Nile valley.

Here it is necessary to sound a note of caution. The fact that
the two sbove-mentioned objectives were the main objectives of Egyptian
nationalism does not mean that devotion to these objectives was confined
only to those who have been designated as 'Egyptian nationalists' in
these pages. In fact, so far as these objectives are concerned, all
sections of Egypt's public opinion were unanimous in supporting them.

The Tkhwan, the ulema'of sl-Azhar, the Arab nationalists, the Socialists

and the Communists, all were in complete agreement with the Egyptian
nationalists on these points. All these elements even worked shoulder
to shoulder in the struggle for national liberation.

What distinguished these ideological groups from one another was
their viewpoint with regard to the ultimate, rather than the immediate
goals of the Egyptian national life. On what lines has Egypt to be
built up? Which socio-political ideals should be pursued? What should
be the character of the state and polity? These questions confronted
all these groups alike. And the Egyptian nationalists consisted of the

people who believed Egyptianism to be the only, or the most important
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factor in the public life of their country and advocated that it should
form the basis of the future national development. They stressed that
the Egyptians owed their fatherlend and their nationality their primary
and supreme loyalty, and in the affairs of their country they had to
participate merely in their capacity of being Egyptians.

In this chapter we shall examine and anslyse Egyptian nationalist
ideas, devoting special attention to the attitudes of the Egyptian

nationalists towards Islam.

(1)

An gecount of the development of the Egyptian nationalist ideas
before 1945 has been given briefly in the previous chapter. During the
years following 1945 the theoretical formulations of Egyptian nationsglism
remainéd substantially unchanged. One noteworthy change, however, did
take place. This was the decline of the Pharaonic movement. This move~
ment almost died out, but some of its underlying ideas retained their
vigour, Thére was no decline in nationalist feelings as such, only a
reorientation in the forms of expression which they took. Pharaonie
Egypt no longer represented the model for the Egyptian nation, the ideal
towards which it should strive. The influence of the movement lingered on,
however, for there is still among the Egyptiens an intense admiration
for the Pharaonic period as a time of Egyptian splendour and glory.

The continuing existence of pride in the Pharaonic past is even to-day
a factor inbthe complex of emotions which binds Egyptians to their country.

The contemporary Egyptian nationalist ideology rests on the belief
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that the Egyptians constitute a distinct and separate nationality, bound
together mainly by virtue of belonging to the same fatherland, and also
due to other important factors (to which we shall turn later). Race and
religion, which asre sometimes put forward as elements of national identity,
are not regarded as constituent factors of Egyptian nationality. For the
clarification of their views on this point, as on many others, the
Egyptians nationalists owe a debt of gratitude to Ahmad Lutfi al-Sayyid
(1872 - ). His role in shaping Egyptian nationalist thought in the second
decade of this century has already been mentioned in the previous chapter.
Lutfi has deeply influenced Egyptian thought throughout the period ever
since he founded al-Jaridsh in 1907. al-Jaridah continued publication
uptil 1914. Then as a prominent political figure and as a writer,
contributing articles to magazines and journals, Iujfi continued to spread
his views. Yhen the Egyptian University was established in 1925, Lu§f§
became its Director. He was asgssociated with it slmost continuously uptil
the early years of the fifties. He is regarded very highly by Egyptians
nationalists and his views are accepted as a standard exposition of the
central concepts which the Egyptiasn nationalists cherish.

Luyfi considers the Egyptians one nationality although he
recognizes that they do not have the same racial origin. Egypt is
populated by the descendants of her ancient inhabitants as well as the
descendants of foreigners like Turks, Circassians, Arabs etc. But in the
course of time, according to Lupfi, these foreigners have become Egyptianizeéd.

After some time the foreigners who had settled down in Egypt found
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themselves emotionally and materially enmeshed in the fébric of
Egyptian life. In Lutff's view the process of their Egyptianization
was that they acquired property, intermarried with the local population,
had offspring and thus began to share Egyptian life in its fullness.
Before the passage of many generations they becsme like other Egyptians
around them, children of the Egyptian fatherland whose ancestors
rested beneath the Egyptian sofl. They ceased to regard themselves
as belonging to any other country but Egypt, and began to feel the same
pride in, and the same enthusiasm for Egypt as did the descendants of
her original inhabitants.1
In the opinion of the Egyptian nationalists the Egyptian
nationality has come into existence as a result of the operation of all
those factors which usually go to strengthen the nationsl unity of a
people viz.the commmnities of history, of culture and of material
interests. The fact that the Egyptians possess a common history is
particularly stressed as an important factor in solidifying the
foundations of the Egyptian nationality. This factor corroborates the
Egyptian nationalist contention that the Egyptians have always remained
a distinet entity. Although Egypt has been time and again overrun by
conguerors from across the seas and beyond the deserts, the Egyptians

have remeined a distinect people throughout their history, marked out by

peculiar characteristics.2 The achievements of Egyptiens in the

1. al-Sayyid, Abmad Lu}fi, al-Muntakhabat, (Cairo: n.d.), I, p. 170.
Heseefter cited as Muntakhsbat.

2. Ghali, Mirrit Boutrous, The Policy of Tomorrow, (Washington, D.C: 1953),
p. 105. Cited hereafter as Ghali.
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Pharsonic times and their struggles to win their independence during
subsequent periods, are all called into play by the nationalists to
emphasize that the Egyptians possess common memories ef joys and
sorrows, of fortunes and misfortunes, Some nationalist writers stress,
with a view to emphasize the wmity and continuity of Egyptian history,
that the way of life of the present-day Egyptians is remarkably
similar to what it was in ancient times. Lutfi, the most important
Egyptian nationalist thinker sees the Egyptians preserving the legacy
which they have inherited from their ancestors, with the result that
the Egyptian nationality rests on solid foundations:4
All these national characteristics, material as well as moral. . «
(which we have inherited from the past,) create in us a bond
of nationality which is stronger thaen that found among most of
the nation.

The unity of culture and the commmnity of material interests are
also mentioned as important factors in the formation of the Egyptian
nationality.5 The latter is particularly stressed by several nationalist
writers, particularly by Lu?ff. Lu?ff holds the view that contemporary
life is based on a striving after "benefits' or 'utilities', rather than
on emotional considerations. He stresses that the interests of all

Egyptians are common, and are different from the interests of

3. Loc. cit.

4. Cited in Hamzah, op. cit., p. 21. Cf. Ghali, op. cit., p. 105.

5. Cf. Muntekhabat, op. git., I, pe 170. Also Husayn Kamil Salim
in el-Husari, Sati , al- Urtbeh Awwalen, IT edition, (Beirut: 1955),
p. 127. Cited hereafter as “Urubsh. See also Ghali, op. cit., p. 103.
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others.6
Despite this recognition of the importance of commmities of
history, culture and material interests, Egyptian nationalists regard
the geographical factor as the fundamental factor in unifying the
Egyptians into a distinct nationality. It is evident from their
interpretation of the other factors that all of them emanate from the
fact that Egypt possesses frontiers well-defined by natural factors
and which for centuries past have been relatively unchanged. In
their opinion it is mainly the geographical factor which gave the
BEgyptians a distinet identity, and preserved it throughout the ages.
In the words of Ghall:'
If we look upon the geographical contour of Egypt we find that
its frontiers are perfectly defined and that these have remained
unchanged for some sixty centuries (sicl). Nature has so
arranged, by surrounding Egypt with a desert on all sides —
Vest, East and South — that the country has grown independently
and by itself since the earliest times.
Another feature of Egyptian nationalism is that it evinces a
tendency discernible in almost every nationalism: to siress the national
personality and its uniqueness, to ascribe to the nation certain charac-

teristics, and to assign to it a special mission or message. All this

constitutes the raison d'etre of every nationalism. Such ideas are put

forward to develop among the members of the nation a sense of homogeneity
within themselves and a feeling of being different and distinct from the

rest of the world. The result of holding such beliefs is the creation of

6. Muntakhabat, op. cit., I, p. 170.
7. Ghali, op. cit., p. 105.
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a sense of pride in belonging to the nation, and nerhzps even a feeling
of superiority. In Egypt this trend arose as a result of the necessity
to instil self-confidence and inspire hope in the hearts of the sub-
jugated populace. Thus in stressing the uniqueness of Egyot, the
nationalist writers generally were led to indulge in a good deal of
extravagance, and exaggeration.

The Egyptian nationalists express their firm conviction that
BEgypt hag had a distinet personality throughout her long and eventful
history.

Egyot was undoubtedly time and again overrun by outsiders —
Romans, Persians, Arabs, Turks and so on. This, in the Egyptian national-
ist view, has had little effect upon those characteristics of the
Egyptians which go to make them a distinet national anfity. Ever since
the Macedonian period, remarks Taha Husayn, "Egypt has always proceeded
to Egyptianize every invader until each became an Egyptian;"a This has
enabled Egypt to preserve her identity. Instead of allowing itself to
dissolve, says ?Eha Husayn, Egypt has "dissolved into itself every
invader and everyone who attempted to exploit or colonize it."~ The
belief in BEgypt's distinct personality is supported, according to
Egyptian nationalists, by the faet that the Egyptians possess as they
have possessed in the past, certain peculiar characteristics which
distinguish them from others.

Hence we find a number of Egyptian writers putting forth the
different characteristics which, in their view, are péculiar to

Egyptians. Ghali, for instance, enumerates the following:

8. The Crescent in Crisis, op. cit., p. 140.
9. Loc. Bit. See also Ghali, op. cit., p. 105.
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The Egyptians are very conservatively inclined so that old and established
customs have a hold upon them to an extent not found among other nations. This
conservatism can be seen in the similarity of the present way of living of the
Egyptians to that of the ancient Egyptians. It can also be noticed in the
continuity of the folk-mind and the persistence of the same familial end social
mores.

Secondly, they possess certain spiritual "characteristics — like strong

s e .. . «10
religiosity, fanaticism and obstinacy.

Following the premise that Bgypt has been in history the meeting-point
between the Orient and the Occident, Ghali assiegns a "world-message" to his

1

cmmhw:1
+eeit would behoove Egypt to always strive to be, what it has always
been, namely, a comnecting link and a mixing ground for the civiliza~
tions of the Mediterranean world. Egypt's world-message is to vork,
in this unique position, for the reapproachment of peoples and
countries and to do everything in its power to maintain cultural
and spliritual trade between Europe, Asia and Africa.

?ahé Husayn (1889- ), the greatest living literatteur of Egypt, excels
all other Egyptian writers in stressing Egypt's uniqueness. In so doing he
employs such terms as "Egypt's eternal nature" and "Bgyptian spirit".12 To
try to find out what ?ahg Husayn exactly means by these terms is a difficult
task, however. It is all the more difficult because on different occasions
he ascribes divergent traits of character to Egyptians. 1In one instance he
asserts that nothing is so opvosed to Egyot's nature as "short hopes and

small aspirations". On another occasion he points out the frugal nature

of the Egyptians and their quality of being content with little. At other

10. Ibid., pp. 105f.

11. Ibid., p. 110.

12. Cited in Cachia, Pierre, Taha Husayn: His Place in Egyoptian Literary
Renaigsance, (London: 1956), p. 101. Cited hereafter as Cachia.
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times he dwells upon the asceticism of Egyptians, their smiling acceptance

of adversity, and their apathy even towards rulers who despoil the country.13

He also speaks of an 'Egyptian taste', which is:14

neither all smile nor all frown, but something
in between the two, in which there is a great
deal of rejoicing and also a little unhappiness.

He finds Egyptian character to be:15

marked by calm and moderation, a moderation born of the
mildness of Egypt's climate, a moderation which
"dislikes idle rumbling and does not boast to exaggera-
tion such good fortune as life may chance to bring it"...

His stress upon the congeniality of the Egyptian and the European

mind, and his insistent advocacy of westernization16 create the impression

that his 'Bgyptian culture' would not be different from the European

culture., This, however, is not the case. ?Ehg Husayn's call is actually

not a call for a wholesale imitation of the ¥West. His call, according to

Cachia, is for drawing upon the West in order to strengthen Egypt's

"personality" until it becomes equal to that of the West though distinctively

its own.17 The idea obvioﬁsly stems from his belief in the uniqueness of the

‘Feyptian spirit' and in 'the eternal nature of Egypt!. Hence he believes that:18
the ancient Egyptian heritage, the Arab-Islamic heritage,

and the daily acguisitions from the West blend on Egypt's
soil and form a culture which may be truly called Egyptian.

13, Vide Tbid., pp. 101f.

14. Ibid., p. 102.

15. Logc. cit.

16. See his work The Future of Culture in Egypt, Tr. Sidney Glazer,
(Washington, D.C.: 1953), passim.

17. Cachis, op. cit., p. 92.

18. Ibid., p. 102.

-
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Another illuminating example in this regard is that of
°Abd—al-ua@m§n9nzi;m, the former Secretary-General of the League of
the arad States and an upholder of the cause of Egypt's close co-
operation with other Arab countries. Despite his feelings for aArabism,
Bogypt occupies the central position in his thinking and he is, conse-
quently, concerned to demonstrate the inherent ‘merits‘ of Kgypt. de
suns up these merits into the following four:

1. Egypt was the first school for mankind. It is the country
in which the first human civilization was born and flourished,

2. The central location of Egypt in the world has made it
close to the whole of humanity.

3. Bgypt is Arab. This fact creates a bond between Egypt
and half of the African continent and Vest Asia,

4, Egypt is Muslim. People (i:g. Muslims) regerd Egypt as
worthy of being followed. They come from the East and the vwest
seeking its knowledge.19'

CAzigﬁ elevates Egypt to ridiculous heights. He concludes the
enumeration of the 'merits' of Egypt by observing that Egypt is the centre
of world enlightenment. Fe goes so far as to say:"’e,here in Cairo —--
whenever we are angry, the whole of mankind is angry; whenever we are
happy, the whole of mankind is happy.go

Another important tenet of Egyptian nationalism, as of other modern

nationalisms, is its claim upon the supreme loyalty of the individual.

The Egyptian nationalist aspirastion is that the body-politic should be

19. Cited in ®Urubsh, op. cit., p.117.
20. Ibid., pp.117f.




based upon an exclusive, undivided loyalty of Egyptians to their
fatherland. Lutf{, for instance, insists that 2ll the good that an
Bgyptian can do, all the services that he can render, should be reserved
for Egypt. For, the love of the fatherland can tolerate no shirk (partner-
ship). He, therefore, urges again and again that the Egyptians should
turn their attention e®clusively towards Egypt and should regard them-
selves as Egyptians before everything else.21 He wants to inculcate in
2

the Egyptian youth the consciousness that: 2

The greatness of none except that of Egypt will benefit

you. The weakness of none except that of Egypt will

debase yocu...You are answerable with regard to none

except Egypt. If even an atom of your emotions or the

products of your intellectual or physical labour is

spent on any (country) other than your own at a moment

when she badly needs your services, she will brand you

as undutiful children...

Khalid Muhammad Khalid also talks in the same vein with regard to

Egypt. He quotes a sentence of Disraeli: "Cur goal in life should be
(the service and glorification of) our country; our country alone; the

25 Kﬁ;iid even

whole of our country; and nothing else except our country.”
endeavours to build up an ethical philosophy revolving around loyalty to

the fatherland. This philosophy he terms as al-Muwatiniyah (compatriotship).
24

In his own words:
Compatriotship is the axis around which we now choose
to organize all our standards and values.

Compatriotship, dear countrymen, from now on, is our
highest ideal.

21, Cited in Hamzah,,_g, cit., V, p. 21,

Tuwat 1nun... a~RPayeg, IV edltlon, (Cairo: 1951), Do 161.
€ited hereafter as Munatlnun.

24, Ibid., p. 154.

-~
(S




49

Compatriotship, from now on, is our glorious objective, an
objective worthy of every effort snd sacrifice.

Compatriotship means that you should live in your fatherland

as an active citizen and should be equal and free, and not

as a passive resident, or as a slave,

Compatriotship demands that you should be virtuous, not

merely out of love for virtue; and you should be good,

not merely out of inclination towards goodness...but in

order that you might be worthy of your fatherland.

The firm belief of the Egyptian nationalists that the Egyptians are
a distinct nation, marked by peculiar characteristics, possessing a
"yorld-message"; their view that the fatherlend deserves one's supreme
loyalty —— all these lead the Egyptian nationalists to fix Egyptianism
as the foremost factor in the socio-political life of their country and
as the primary determinant of loyalty in the body-politic. Islamic and
Arsb bonds are not necessarily denied; their claims to constitute the
basis of Egyptian nationality or state are, however, rejected. Neither
of them is common to all Bgyptians, and thus they are regarded as
inadequate bases of statehood. The Egyptian nationalist case has been
- 2

well presented by Husayn Kamil Salim in these words: >

What are the elements that go to create a state? Is

it unity of language? (Selim quotes examples to show

that this is not so) The same is the case with unity

of race...Then, what are the chief elements which

meke the Egyptians and Englishmen different from one

another, if these elements are neither (unity of)

language, nor (of) race, nor (of) religion?

In my opinion, such elements are (communities of)

history and culture and materisl interests...e

(Egyptians) had a state even before we had heard
anything about the Arabs...Ve had a state even before

25. Cited in 'Urubsh, op. cit., pp.127f.
Cf. Ghali, op.cit., pp.102f.
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the appearance of Islam. “zypt is the oldest state as
is proved by history ‘&ic!). And it is strange that
its frontiers d4id not chonge for over five thousand
years...Ve are Egyptians, first and last,

What Saizh wants to stress here is that neither language nor
race26 nor religion have been responsible for bringing into existence the
ancient Egyptian state. This state came into existence because the

factors
requisite/of statehood , viz., the communities of history, culture and
material interests had developed, marking out the Egyptiansfrom other
preoples and creasting in them the homogeneity which is essential for
corporate life. Thus SaiZﬁ gseems to say that Egyptianism should continue
as the basis of statehood. Whatever the different elements of public
life in Egypt might be, from the viewpoint of race or that of religious

belief, their participation in the political life should be only in their

capacity of being Egyptians.
(2)

The writings of Egyptian nationalists make it evident that Isi;h
does not occupy any normative position within the framework of their
ideology. This is the inevitable result of consistently following
the implications of the basic premise of Egyptian nationalism: all
Egyptians constitute one nationality irrespective of religious considera-
tions., It is essential to caution that this attitude does not mean that

BEgyptian nationalism is opposed to Isi;ﬁ or religion as such, Egyptian

26. Salim mentions race probably because he considers the Arabs
a racial entity. This view is, however, rejected by the leaders
of the Arab nationalist thought.
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nationalism has no objection against people's profession of their religions,
faithfully and devotedly. In genersl the nationalists may even encourage
religious devotion: "Go to the mosque on Friday if you are a Muglim, to

the Church on Sunday if you are a Christian, or to the Synagogue on
Saturday if you are a .'.Tew."2'7 It would not be wrong to say that this
attitude of respect to all religions may be regarded as representative

of the general attitude of thé leaders of Egyptian naticnalist thought.

With respect to Isi;ﬁ, disregarding rare exceptions, the Egyptian
nationalists, including the Copts, are particularly respectful. The
famous Coptic nationalist leader, Makram cUbayd, is reported to have
said: "It is true, that I am a Christian by faith; but T am a Muslim
by fatherland."28 Despite these considerations, the plain fa ct is that
Egyptian nationalism confines itself to the realization of objectives
common to all Egyptians, Christians as well as Muslims. It is not commit-
ted to the realization of Isi;ﬁic ideals.,

Is Isi;ﬁ, then, of no greater significance to the Egyptian
nationalists than one out of the numerous badges of honour for Egypt
which is to be paraded to win acclamation and praise for Egypt? The
answer is in the negative. Few exceptions apart, the Muslim Egyptian
nationalists have a positive role for TIslem. in view. They recognize
Isi;ﬁ ——— and for that matter every religion —— to be of enormous value
as a means of awaskening the conscience of people and toning up their

morals.

27. vited in Qbazégi;,_gg. cit., p.78.

28. Cited in Colombe, op. cit., p.146.
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- — — 2
Khalid Muhammad Khalid, whose book Min Huna Nabda' (Cairo, 1950), 9

contains the most virulent criticism of the Islamic religious groups (whom
he terms 'priesthood') and of their ideals, regards religion as an undispens-
able need of mankind.3o He insists that his attack on priesthood stems from
the desire to save reiigion from being misrepresented and exploited. He
attributes to religion the qualities thet he himself cherishes. He regards
religion as humane and altruistic and democratic in spirit. He also extols
it for its firm velief in reascn, its love for life and its disapproval of
ascerticism as sheer idiocy.
Similarly,lugf;'s opvosition to Pan-Islamic ideals is well-known.

Yet his love of Islam is evident from the articles that he wrote defending
Islam against the attacks made by Lord Cromer. He gave vent to his Islamic
religions emotions in an article which he wrote after his visit to Madinah.
The sight of the green dome of the Holy Prophet's Mosgque awakens in his
mind:31

...the memories of that Arab glory, and illumines...

the soul with the light of those noble principles of

which this sacred precinct was the cradle; and from

where they radiated to all corners of the world,

from one end to the other,

The core of the Egyptian nationalist position is that religion and

state should be separate. This separation is considered by them to be in

the interests of both religion and state. The issue that they teke up with

orthodox Muslims is that the traditional interpretation of Isigm, according

29. We are using the Bnglish translation of the bock by Isma 11 al-® aruql,_
entitled From Here We Start, (Vashington: 1953). Cited hereafter as Kh-1id.

30. Khalld,_gg. cit., v.31. See also pp.56ff.
31. Muntakhebat, or. cit., I, pp.236.
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to which the two are insepsrable, is erroneous. Some of them hold

the view that lsi;ﬁ permits this separation of state and religion.
uthers go farther and say that this separation is Isi;ﬁ's own intent
which has been misinterpreted by Muslim 9g;g§£*. They are, therefore,
of the view that they have not broken away from Isi;ﬁ; they have merely
broken away from its traditional interpretation.

This non-traditional outlcok of the Egyptian nationalists is
common to the leaders of other Muslim nationalisms, e.s. Arab nationalism,
Indonesian nationalismyetc. Tt seems to be the outcome of two main factora:
the change in the general frame of reference of a fairly large section
of the modern-educated Muslims, and the requirements of a nationalist
movement which is not confined solely to Muslims.

The change in the frame of reference has been brought about by the
increasingly vigorous penetration of Western ideas and values in Egypt
over the past hundred and fifty years. The main vehicles for the spread of
these ideas were the modern educational institutions. The education which
had been introduced had either no, or else a very obscure place for Isi;ﬁ.
The result was the rising generation of educated Muslims began to grow
under the predominant influence of Western, rather than Islamic ideas. The
degeneration, backwardness and stagnancy in which the contemporary Muslim
society had sunk, presented a sharp contrast to the progress and dynamic
of Western society. Thus a considerable section of Muslims who were
the products of the new education grew skeptical about orthodox

Islam and the ideas and values upon which it was founded. They developed

an intense admiration for the West and began to regard its ideas and

institutions as the norms for their own society. They began to look upon




westernization as imperative for the progress of their people. The
nationalist

leadership of the Egyptianict/movement —— both political and intellec-
tual ——-- was generally in the hands of the peovle who had received
western education and who generally looked towards VWestern ideas,
traditions and institutions for guidance and inspiration. The situation
has been described by Heyworth-Dunne in these words:32

During the rationalist struggle, there was a tendency

to place the loyalty to Islam aside because of the

fashionable influence of Vestern-trained politicians,

meny of whom never opened a book connected with the

traditiénal science of Islam. By adopting Western

political methods, snd ignoring the fact that Islam

was the traditional way of life, the new politician

imagined that he would achieve success.

The fact that the separation of relision and state was a part of
Yestern political traditions facilitated the popularization of this
idea. Some people considered the Western develorment seribusly and
were convinced that its movement had been in the correct direction. a
good many accepted it simply on the authority of the West.

in the second place, the existence of a substantially influential
voptic minority has deeply influenced the seculsr orientation of Hgyp-
tian nationalism. the Copts roughly constitute eight per cent of Egypt's
total ponulaticon, and claim to be the descendants of the ancient Kgyp-
tians. they consider themselves, and are considered by their Bgyptian
muslim compatriots, to be an integral pert of the Egyptian nation.

vheir church is a national church, confined to mgypt. buring the

nationalist struggle, the bulk of the Copts threw in its lot with the

32. Lunne, ov.cit., p.S.
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movement, particularly with the ¥afd. In the Wafd they have wielded very
considersble influence and po:-xer.33 1he Copts have been always oprosed
to the idea of their country becoming a religious state. For, obviously
a religious state in Egypt would mean a state formed around the religion
of the muslim majority. she possibility of an islamic State in Eeypt
has been feared by the Copts because of its possible mena~ing impli-
cations for them. they feared that they might lose the equality of
rights that they have enjoyed. They might also lose their full

freedom to practice their faith fully. Also, they have feared the
possibility that they might be discriminated against infhe political

and economic fields and be made to live on the margin of the national
community as they had done prior to modern times. Their support for

a secularist national state was, therefore, a support for the assurance
that they would be treated in every respect on equal terms with Muslims,
that their religious freedom would remain intact and that they would

not be made victims of religious fanaticism and discrimination. rlore-
over, as Hourani points out, many educated Coptic youtk,, sre hecoming
agnostic or atheist, while remaining nominally COpts.34 This concien-
tious lack of faith in Religion on the part of such elements may also

be regarded as a factor in the Coptic enthusiasm for advocating the

cause of the separation of religion and state.

%3. Ghazzali, Op. cit., p.100-_
34. Hourani, A.H., Minorities in the Arab World, (London: 1947), p.47.
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The leaders of the Egyptian nationalist movement have throughout
been careful not to afford cause far any dissatisfaction among the
Copts lest Egyptian nationalist unity be shattered. The British authorities
had tried to justify their occupation of Eoypt by raising the bogey that
the Copts needed their protection, This made the Egyptian nationalists
even more cautions. The goals of Egyptiasn nationalism were, therefore,
confined to those non-religious aspirations of Egyptians which could be
shared by Copts and Muslims alike.

Furtherﬁore, the problem which confronted the Egyptien nationslists
was to explore a common, all-inclusive basis of loyalty for all Egyptians.
Could Isi;ﬁ be the basis of such a loyalty? The answer was in the
negetive since Isi;ﬁ is not the common denominator in Egyptian life. If
Isi;ﬁ were made the basis of Eoyptian political life and statehood,
the Copts could never develop a deep feeling of attachment and belonging
to their fatherland. Whatever their formal attitude, they cannot be
reasonably expected to devote themselves wholeheartedly to Egypt, were an
Islamic state to be established in the country. The nationalists, however,
firmly believe that Egypt belongs as much to Copts as it belongs to Muslims.
’Hence, the problem before the nationalists was not merely to assure the
minorities that they would not be wronged. The problem was to guarantee
the Copts full participation in the national life and to ensure their whole-
hearted loyalty and devotion to the fetherland. This was obviously not
possible.if Islem was to be the axis around which the whole public life

had to revolve.




A1l these factors operating for a long period of time have combined
to give Egyptian nationalism an unambiguously seculer orientation. The
Egyptisn nationalist vision of the national state is purely secular. In
such a state the religions of all the religious commmities living in the
state are to be treated equally. There can be no discrimination either in
favour of, or against any of them. Such a state will not be an agency
working for the realization of the ideals of any one particular religion.
In short, the state will not grant any privileged position in the public
life of the country to any particular religion as against other religions.

Thus, the contemporsry Egyptian nationalist ideology rests upon
the secularist premise that state and religion should remain separatz.
What is surprising is the lack of 2 detailed discussion of the issue by
the Egyptian nationalist writers. Nuseibeh's following observations
about Arab nationalists as well hold true in the case of Egyptian
nationalists:35

Theorists of Arab nationalism, under the spell of Western
ideas, have made no serious attempt to accomodate Western
experience to their own historical background. In most
instances they have glossed over the whole issue as being
too delicate and embarrassing, or they have advocated the
secularization of nationalism in deference to modern ¥ro-
gressive ideas and the need to keep pace with the rest of
the world. Surely a question so vital and so deep-rooted
deserves far more attention than has so far been accorded
to it. The masses of people, who are acquiring increasing
political significance with the spread of educetion, will
doubtless demand a better reason for the banishment of
religion from public life than the fact that Europe or

Aerica or India have done so.

Apart from Khalid Muhammad Khalid's writings, we hardly find

35. Nuseibeh, op. cit., p. 67.




any detailed discussion of the problem in the nationalist writings.

Lu@ff, however, discusses the problem at some length. His discussion,

too, lacks the clarity and cogency which are characteristic of his other
writings. Lu§f§ seems t0 be impressed that the concern for mutual benefits
and common good can be shared by all the members of a nationality. Thé
promotion of common good can, therefore, furnish a firm ground for national
unity. As for religion, it is bound to have a divisive effect in a
country where several religious commmnities are living side by side, if

it is made them reigning consideration in public life. The whole of his
argument is, however, shrouded with ambiguity although the purpose is
clear. He wents to stress that 'utility' rather than réligious beliefs,
about which there are bound to be differences, should be the foremost
factor in political life. Criticising the views of Pan-Islamists,

he points out that their ideology is inconsistent, and traces this

36

inconsistency to:

the endeavour to make different religious beliefs the basis
of participation in worldly politics. This is a dangerous
line of thought. We have explained its danger on every
convenient occasi_c_>_n.C We have said with others that vital
utilities (al-manafi  al-hayawiysh) alone can be correctly
taken as the basis of political life. We strongly believe
that meking 'utility'® the basis of political life is an

idea not shunned by the true religion (i.e. Islam). People
strive in this life for their benefits (or utility) the way
they like. This is not wrong from the Islamic viewpoint, so
long as they do not mske 'permissible' wha t is 'prohibited?
and do not 'prohibit! what is 'permissible' and comply with
the morals of Islam. We do not deny that some European
politicians have scmetimes used religion in the past as

a weapon to serve politics. But this weapon is likely to
prove more dangerous for the one who carries it than for his
opponent. Hence, it is beneficial as well as necessary to make
'utility' the only basis of participation in politics,
disregarding differences in religious beliefs.

36. Muntekhabmt, op. cit., 5, p. 309.
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On another occasion, he proudly proclaims that the Egyptians
had learned their principles of freedom from:37
the most perfect teacher in respect of knowledge i.e. the
twentieth century. Therefore, we shall base the (public)
life of our country on the principle of utility without
(allowing) differences of (religious) beliefs to exert any
influence, big or small,on the general politics of Egypt.
Thus Lu;fl showed the direction along which Egyptian nationalist
ideology was to develop. He left, however, a number of question
unanswered vhich were later on taken up by other leaders of nationalist
thought. Du?fz, for instance, did not mske it clear whether or not,
in his view, Islam had made it obligatory on the Muslim commumity to use
the coercive power of the state to enforce the Islamic Sheri sh. He
also did not spell out his opinion about the view that the state should

be the protector of Islam and the agency for its propagation. It is

amazing that he did not speak with frankness and clarity on these

mentioned ideals were held by orthodox Muslims on religious grounds.

Thus Lutfi did not say in clear, unambiguous terms whether the idea

of Islamic state is inconsistent with his ideologzy or not. The

general tenoir of his writings quoted above, however, makes it clear thet

his ideology supported the idea of the separation of »religion and state.
It was left for Khalid Mubammad Khglid, a graduate of al-Azhar,

and an ardent nationalist, to take up the issue and to express and argue

with frankness and vigour the secularist attitude of the Egyptian

37. Ibid., I, p. 170.




natiocnalists. A lengthy chapter of his controversial book From Here
We Start (Min Huna Nabda'), entitled "National Rule" is devoted to
discussing this problem. In discussing this issue he re-opened the
debate which h~d teen initiated bycAIE ava al-Raziq about a quarter
century ago. %40a al-Razig had discussed the issue purely from the
theological, Islamic point of view. Khalid too gives religious
arguments in favour of the idea of separation between state and
religion. He, however, ddded two new features to his discussion of
the problem which are not found in Avd al-Raziq's book. une of these was
the presentation of national and religious goverrments as mutually
exclusive entities in unambiguous and vigorous terms. The possibility
that national government could be conciliated with Islamic,‘religious
government, is altogether ruled out by Khalid. A national rule, in
his conception, can be nothing else but secular.. Secondly, Khalid
brinzs in non-~theological arguments as well to support his idea. He
rejects the idea of religious government not only because it is inconsis-
tent, in his view, with religion itself but also because of its own
'demerité', as we shall see.

Khalid strongly pleads for the separation of state and religion.
Far from being in conflict with Islam, this separaticn appears to
Khalid as the.purpose of Islam itself. Mixing state and relision means
to him soiling the purity of religion, jeopardising its security; and
harming both state and religion.38 This separation rests, in Khalid's

view, on the fact that the mature of the tasks to be pursued by religion

38. Khalid, op. cit., p. 118.
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and state are basically different. The task of religion consists of
guiding people towards spiritual and moral values, and exhorting them to
virtue and righteousness.39 The task of the state, on the other hand,
consigts of protecting the civie interests of *the people, establishing
peace and security and safeguarding the fatherland against aggression.
The means at the disposal of the stateman are coercion and punishment
in the case of the violation of law.40 The speciality of the religious
leader, asserts Khalid, is the care for the human soul, the preservation
of its virtues and its relation to God; and his method is preaching,
guidance and persuation.41 The religious leader cannot invest himself
with the rights to punish and coerce, argues Khalid, because God has
laid down in the Qur'an: "No coercion in religion."42

Khalid mentions three important grounds on which the case for a
religious government is pleaded. These grounds are:

1. the elimination of vice;
2. the enforcement of prohibitions; and

3. the complete liberation of the country. 43
He shows that none of these reasons is sound enough to support the
contention for religiocus government.

4With regard to the first, Khalid argues that state‘legislation
~cannot bring about the spiritual elevation of the individual. On the

contrary, fighting vice through state and law is to confer upon it such

39. Ibid., p. 143
40. Ioc. cit.
41. Loc. cit.
42. Loc. cit.
43. Ibid., p. 125.
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allurement as belongs to forbidden things. Religion without being a
state, in Khalid's opinion, is the force capable of awakening the
consciences and changing the hearts of pe0p1e.44 But this object
can only be achieved if religion confines itself to preaching and
persuation and does not resort to the use of force. PFor,according to
Khalia:®

Religion commands far greater suthority and influence in

combating vice when it reaches men's souls through tolerance,

mercy, calm argument and sound logic. But when the approach

turns into the whip and sword of religious government,

virtue receives a deadly blow.

The second ground on which the case of religious government is
pleaded is the need for enforcing Islamic prohibitions. Among the
Islamic prohibitions Khalid discusses those regarding theft, adultery
and alcohol. He argues that these prohibitions are impractical and can
hardly ever be enforced.
With regard to theft, Khalid does not consider it & mebber guilt

if it is committed under the 6ompulsion of need and poverty. The people
of the Islamic world have to be considered "in a state of famine as long
as the people have not yet obtained the necessities of life." Consequently,
theft will remain unpunished until people become prosperous. Then, it will
be proper to cut off the hand — and even the foot -- of the thief. But
a few thieves do not necessitate the establishment of a special government,"

n46

observes Khalid, "one section added to our criminal code will suffice.

440 _L_%_c Qﬁn, P 125.
45. Ibid., p. 126,
46. Ibid., pp. 126f.
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As for adultery and alcohol, in Khalid's opinion, it is difficult,
or rather impossible to convict people for these crimes. TFor, a person's
guild can be established only by direct witness or confession. In the case
of direct evidence, God has provided that there should be four witnesses
prepared to testify that they personally witnessed the crime in flagranti.
But such evidence is impossible to produce. In fact, if there were persons
who deliberately witness the actual commission of édultery, their witness
would never be acceptable to God, Because of these obstacles to the
punishment of adultery only in a very few cases was the guilt of adultery
established during the times of the Prophet and his Caliphs. And in all
these cases, observes Khalid, the guilt was established by confession
under the compulsion of idealism and moral enthusiasm.47

As for the argument that national liberation and national recons-
truction demand a religious government, it is simply dismissed by Khalid.
Any strong, nationalist and sincers government, in his opinion, is capable
of achieving this. Xhalid even considers the nationalist government to be
in a better position to achieve this goal. Says KhElid:48

A nationalist governmment is, in fact, even more capable of
such a task than a religious government, because it can unite
all the citizens, whereas a religious government is
necessarily sectarian and thus not representative of =ll
its subjects.

Khalid also enumerates in great detail the 'demerits' of religious

government. These he designates as its 'instincts'. The 'instinets' of

religious government, in Khalid's opinion, are the following: obscurity

47. Ibid., p. 127.
48. Ibid., p. 125.
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with regard to the source of authority; lack of confidence in human
intelligence; glorification of the poverty of spirit and stupidity; denial
of the freedom to criticize, to oppose, and to think; absolute monocracy;
stagnancy and an attitude of opposition towards life; and beastly cruelty.49
The 'detachment of religion from politics', Khalid repeatedly
stresses, 1s advantageous for religion itself aad is in accord with the
spirit of Islgm:50
eooreligion must remain as Lord has always wanted it to be —
namely, priesthood, not empery; guidance, not government; and
preaching, not a sword. The detachment of religion from
politics and its soaring high above it is the surest way of its
remaining pure, bright and blissful. Such detschment saves
religion from responsibility for the mistakes and injustices of
government and safeguards in the people's breasts their high
regard, their love and reverance, their response and enthusiasm
for religion.
Taha Husayn is another Egyptian nationalist intellectual whose
views concerning Islam deserve a special mention. His views, however,
have passed through a series of changes during the past three decades. In
the beginning he was cool and unsympathetic towards Islam. At that time,
according to Cachia, he thought that "Bgypt could hardly borrow from the
Islamic past anything relevant to its present."51 Later on, however, Taha
Husayn developed the theory that religion is "an instinet of the soul",
and therefore, is an entirely personal mstter vwhich should not interfere
with science or with politics. The provision in the Fgyptian Constitution

that Islam was the religion of the state is understood by Taha Husayn to be

nothing more than a recognition of certasin existing facts and practices —

49. Ibid., Pp. 129ff.
50. Ibid., p. 146.
51. Cited in Cachia, op. cit., p. 94.
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that the king was a Muslim, that religious festivals were publicly
celebrated, and that Wagf funds were spent on purposes for which they
had been created. This did not mezn to ?Ehz Husaym that the state was
committed to the defence of Islcu or to the application of its laws.52
During the last eightecen or nineteen years Taha Husayn's former
coolness has given way to warmth end admiration. He extols Islam's role
in its relationship with Seience as less intolerant then Christiasnity. He
praises Islam as a religion which makes its appesl primarily to reason.
He also considers the message of Islam, apart from monotheism, to be
a c211 for social and economic equality.53
Despite this changed attitude, his position on the question of
Islamic state is perheps not much different from that of Khalid. His
present position with regard to Islam has been correctly summed up by
A i . 54
Cachia in the following words:
Taha Huseyn now advocates in the name of Islam substantially
the seme course as he once advocated in the name of Reason,
enlightenment, or progress: let the individual believe in order
to satisfy his "instinet", but let the Azhar confine itself to
training religious teachers; and let the State — Islamic though
the Constitution calls it -- recognize and foster the religions
of its subjects, both Muslims and Copts, as components of a citizem's
national consciousness, but otherwise model itself on the
Western system of Government.
In the case of Taha Husayn too, therefore, the idea of an Islamic
state 1s unacceptable, even though he has become increasingly respectful

towards religions, and regards them as comvonent parts of the citizens'

national conseiousness.

52. Ibid., pp. 94f.
53' .I_b.j.'.(l') P 97.
54. Ibid., p. 98.
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Other less noted Fgyptian nationalist writers have argued that
there exists incompatibility between the nationalist ideology and the
ideal of an Islamic state. The argument proceeds on the basis of the
 famous nationalist motto: "Religion is for AlTzh, and fatherland is for
all compatriots." The role of religion is recognized as important, but
its proper role, however, is the improvement of the spiritual and moral
condition of the people. As for political affairs, the adjudication of
disputes and other mgtters related to statehood and nationality, Islam
should have nothing to do with all that. For, says one writer, "the
Egyptian fatherland belongs not only to the Muslims of Egypt, and all
civilized states covet the separation of polities from religion." The
endeavcir to meke the Qur'an the basis of legislation and the mixing
introduction of religicus matters into polities, according to the same
writer, have only led to evil.55

Another nationglist writer demands that the clause of the
Egyptian Constitution (of 1923) which lays down that Islam is the
religion of the state, should be expunged. This, in his view, should
be done in order to destroy "sectarianism and (religion:) fanaticism."
The writer argues on the basis of the motto quoted above. The
separﬁtion of state and religion is supported by him as f0110W3:56

EBgyptian state means the whole apparstus working to facilitate
the affairs of the suciety, to guide its activities snd its

productive energies. To stamp this apparatus officially with
the Islamic faith would mean thc establishment of a religious

55. Cited in Majallat al-Azhar, XX, No. 6, p. 524. o
56. Cited in al-Ghazzali, Muhammad, Fi Mawkab al-Da wah, (Cairo: 1954),
p. 152.
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government which will apply the hesvenly Shari ah and

enforce penalties like the (Islamic) nenalty for theft which
requires the cutting off of the hand, ...and this is impossible
of enforcerent.

Wven though the issue has not been dealt with in great detail, the
idea of the =eparation of religion and state is zenerally accepted by
Eeyptian nationalist writers. This seems to be the culmination of the
trend which was initiated by Mu§§afé Kamil when he put forth the idea of
twin parallel loyalties: religious and nationslistic. Mug?afé Kamil, were
he tc come back to life and explain his idees, would perhaps consider
the application of the Sharicah the religious duty of Muslims. Nevertheless,
the seeds of the separation of religicn and politics are to be found
embedded in his thought.

Thus contemporary Egyptian nationalist tdeas with regard to the
ideological aspect of statehood exhibit the following striking points:

1. That Islamic and national states generally are held to be mutually
incongruous. Egypt belongs to all the Egyptians, both Muslims and Copts.
Hence, Egypt cannot be made an Islamic state. In other words, the
netionalists are of the ovinion that the idea of Islamic state runs counter
to the Egyptian nationalist ideology.

2. The Egyptian nationalists consider religion and state +to carry
out functions which are of considerably differsnt nature. Thus the two
cannot be joined together.

3. The Egyptian nationalists evince the consciousness that important
developments have taken place in human history which necessitate basic
changes in the socio-political life of Egypt. In this regard, they

generally consider the Western nations and their social and political

systems as the models for the future reconstruction of Egypt. Thus the




changes they envisage for Egypt are largely along VWestern lines. The
separation of state and religion is a part of the tendencyto find an
ideal in the VWest.,

4. The Egyptian nationalists insist that they are not opposed to
Islam or to religion as such. They want only that the state should not
be committed to any particular religion. All religions should be treated
equally.

There is another issue on which Egyptian nationalist views sharply
conflict with the views of the exponents of traditional Islam. The issue
is that of Pan-Islamism. Deeply committed as they are to the belief in
Bgyptian identity, it is but natural that the Egyptian nationalists feel
little disposed to accept Pan-Islamic or Arab nationglist ideas. On this
issue heated discussions have taken place during the years with which we
are concernsd. The Egyptian nationalists generally have stood for an
isolationist foreism policy for ZEgypt and have opposed all wider groupings.
Even with regard to the Palestine issue some Egyptian nationalists evinced
coolness and some others even openly opposed Egyptian psrticipation in the
Palestine war.57 After the 1949 truce agreexent, in particular, the
Egyptian nationalists have insisted on pursuing an isolationist policy.58

The Egyptian nationalist opposition to Pan-Islamic trends finds its

most forceful expression in the writings of Lutfi. He opposes Pan-Islamism

on the following grounds:
1. The foremost obligation imposed by patriotism is to delineate the
frontiers of the fatherland. For, if this is not done and Egypt is regarded

as the fatherland of every Muslim (vhich is the Pan-Islamists'goal), this

57. See Ghazzsll, op. cit., p. 93.
58. See C Urtibgh, op. cit., passim.
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would lead to the disappearance of the Egyptian nationality. In such a case,
independence becomes merningless. Independence implies that nstional
richts should be confined within well-specified geographical borders.

To say that Egypt legally belongs to all Egyptions -- Muslims as
well as Christians — and then to say that it belongs to ell the Muslims
of the world is self-contradictory. This is tantamount to saying that
independence is not independence.59

2. The Pan-Islamic idea is based on the assumption that religion
should be the basis of political life. This i1s an erroneous snd dangerous
assumption. Utility rather than religious beliefs shculd be the basis
of the polity.60

3. The view of earlier Muslims that the "land of Islam" is the
fatherlend of all Muslims was an imperiaslistic precept. This precept
provided the ground for expansion and conquest. But in the present times
there are no possibilities for the Eastern nations to become imperialistic.
They have become too weak to pursue such a policy. On the contrary, their
main concern is to defend themselves. Hence wataniyah rather than
Pan-Islamism, is in accord with the present needs of the Eastern nations.61

c - ¢, - only .

Abd al-Rahman “Azzam appears to be the/ﬁmportant personality among
the Egyptian nationalists demanding closer Arab relations. His plea is
based, however, on a consideration of the interests of Sgypt rather than the

interests of all Arab countries. He opposes the policy of isolation from

the Arab countries, claiming that Egypt is "the heart and the centre of

59. Muntakhabat, op. cit., I, p. 301.

60. Vide- Sugra. ’ pp. 57-580
61. Cited in Hamzgh, op. cit., VI, pp. 22f.
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. 6 . _p
Argbism," 2 One of the mein reasons that he puts forth for his opposition
to isolationksm is that Egypt's strategic needs force closer relations

with the Arad countries. Syria in particular appears to CAzzam to be

highly importanf from the view point of Egypt's strategic needs. "We

cannot allow Syria to do what she wants to", says CAzzam, "pecause natural

63

strategyge requires that Syria should remain within our 'vital area'".

54

He goes on to add:

Egypt cannot defend herself if she remains isolated...frowm
her neighbours. And the dzy Syria falls, Egypt will not be
able to stand more than one battle.

This need of 'vital area' and demand of 'natural strategy' leads
®Azzam to favour a Pan-Arab policy. Yhat differentiates Azzam from
Arab nationalists in this regard is the motivation for following such
e policy. SEtiC al—HugarE, therefore, deplores “Kzzam's use of terms
such as mentioned sbove for being similar to those used by avaricious
states to justify their policies of imperislist expansion. 5

As for other Egyptian nationalists, their general belief was that
all Pan-Arab and Pen-Islamic trends should be resisted. Egypt's interest,

th?lIBpinion, demanded the pursuit of

which was of supreme importance in
an isolationist foreign policy. During its nascent period, says Thsan
°Abd al-Quddls, the editor of Ruz al-Yusuf and a famous writer of Egypt,
the U.S.A. had kept the Munroe Doctrine as their guiding light. This
Doctrine was, to put it briefly: "Europe should not interfere in our

—

62. SUrubeh, op. cit., p. 116.
63. Ibid., pp. 119 f.

64. Ibid., p. 120

65. Loc. cit.
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affairs and we should not interfere in theirs." Contemporary Egypt, in
his view, was passing throush a period which is similar to that period
when the U,S.A. had accepted the Munroe Doctrine as its basic policy.
To conclude, we find that Egyptian nationalism during the years
1945-56 has shared with orthodox Islam some immediate goals — complete
independence and unity of the Nile Valley — vhich were dear to all
Legyptians. Egyptian nationalism has, however, alsc developed long-term
aspirations, and has come to possess a vision of the future national
state. Tt believes that Egypt rightly claims from Egyptiasns their
loyalty and allegiance. These, the Egyptian naticnelists seen to say,

rightfully belong ~ to the fatherland in itg own right and not merely

s an offshoot of loyalty to Islam, which is the view of orthodex Muslims,

as we shall see later. The Egyptian nationalists regard Egyptianism

as the basis of statehood. In the national state that they have in view,
all Egyptians will participate equally, by virtue of their being
Egyptians. Moreover, this national state would also be a secular state —
a concept which has become an integral part of the Egyptian nationalist
ideology. Moreover, it was regaerded as the requirement of the changed
circumstances and of the need tc éatch up with the advanced Western
world. It was also, perhaps, due to the desire to see both religion

and state function smoothly. Thus the Egyptian nationalists were

66. Cited in al-Hugerl, Sati®, Ara' wa Ahadith f1 al-Qawmiyah al-CArabiyeh,
(Cairo: 1951 y Pe 95, _ o
See also similar views of Hafni Mahmud Pasha cited in ibid., p. 79 and

p. 88; and the views of Lutff, ibid., p. 81. See also Urubsh, op. cit.,

passim.
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opposed to the orthodox tuslims! ideal of a state wedded to the protection
of Islam and the application of the Shari sh. Moreover, the Egyptian
nationalists were deeply committed to the idea of BEgypt's unique and
distinct personality and hence the frontiers of Egypt (which according

to some of them had not changed for more than five thousand years)} had

a sanctity and a deep~rooted emotional importance for them. fThey were,
therefore, opposed to the larger groupings !ig:,Pan-Ilemic or Pan-

Arab unity which were advocated in Egypt by orthodox Muslims (and Arab

nationalists).




CHAPTER ITT

CONTEMPORARY ARAR NATTONALISM TN EGYPT VIS-A-VIS ISLEM.

To-day Arab nationslism is the strongest political force in the
Arab world and is engaged in re-shaping the whole map of the are:n., Tt
is led at the presenl mouent by Ezynt, or to te more precise, by Lie
United Arab Reputlic. Tis source of inznif;tion iz the dynuale personnlity
of Jenal CAba al-Nagir (1918 ) wntil recently the president of Egypt, and
now the president of the United Arab Republic. This movement is,however,
not of Bgyptian origin. It was born and nurtured inthe Arab Fertile
Crescent about tlie same period wien Egyptian natiovnalism began to urise
in Bgypt. It is alsc in the Pertile Crescent thet the idess and concepts
of Arub Naticnalism were developed and eluborated. As for Egypt, its
so-called Arab Nationslism still suffers from retsrded development and so
far has hardly struck any roots in the Egyptian soil. Whate&er Arad
national consciousness is found in Egypt to-day is due to the exigencies
of politics which necessitated a larger grouping in order to.be able to
confront common external dangers, rather than due to any deep convictions
about Arabism among the Egyptians. The Egyptians as yet do not seem to be
genuinely convinced that they are primarily Arabs, that they owe their
supreme loyalty to the Arab nationality, and that their political life
should be based on this premise. Hence, so far they have not been able
to develop a clear and consistent Arab nationalist ideclogy, and their writings
on Arabism generally betray a lack of seriousness, as we shall see in the
following pages.

In this chapter we shall trace the beginning of the Arab national

consciousness in the Arab world, cast a glance at its development both in
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the Feriile Crescent and Egypt, and examine the attitudes of Egypt's

Arab nationalism towards Islam.

(1)

The first manifestations of Arab nstional consciousness appeared
in the second half of the nineteenth century. This consciousness arose
in the wake of the cultural and intellectusl regeneration of the Arab
Fertile Crescent. The stimulation for this cultural awakening had been
provided, as in the case of Egypt, by contact with Western peoples and
Yestern culture.

In their embyonic form the Arab nationalist ideas arose among g
group of Christisn intellectuals of the Lebanon. The Arab conscicusness
of these intellectuals was partly the outcome of the growing popularity
of Arabic as a literary and scientific language. An even more important
factor was their study of Arab history from the modern histcrical point
of view., This study changed their entire outlook. Formerly Christian
Arabs had lived in their own religious communities, separated from
Muslim Arabs. Moreover, they had regarded Arab history as synonymous
with Islamic history, and Arab civilization as synonymous with Islamic
civilization. Being Christians, naturally they could not regard either
Islamic history or Islamic civilization as their own. But through their
study of Arab history in the works of Orientalists, they learned that the
Arsbs had possessed a civilization of their own even before the
appearance of Islam gnd that Christian Arabs had made valuable contribu-
tions to Arab civilization both dwring and before the Islamic era.

Arab history and civilization, therefore, gradually ceased to appear as
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exclusively Muslim. These Christian intellectuals began to regard them
as common to both Christisn and Muslim Arasbs. Despite the difference of
faith, they began to discover a number of important affinities which bound
them to Muslim Arabs. They spoke the same language. They possessed more
or less the same cultural heritage —— the Arab heritage. All this made
them feel with a great intensity of feeling that they were Arabs. Thus
they beganto feel proud of their Arab past and think in terms of joining
hands with Arab Muslims for the restoration of Arab glory.1

The first tangible expression of Arab national consciousness was
the formation of a secret society in Beirut in phe year 1868 at the
injtiative of gome Christian intellectuals. This society created some
atir in the atmosphere vhen it posted a series of revolutionary placards
in Beirut directed agsinst the Ottomans in the early 1880's. These
placards voiced Arab grievances against the policies of the Ottoman
government and demanded reforms. The issue of making Arabic the medium
of instruction and the official language in the Arab provinces of the
Empire featured very prominently in these placards. Independence for
Syria in union with the Lebanon also appeared esmong the demands.2

It is not surprising that such ideas first arose among Christians,

rather than Muslim Arabs. Unlike the Muslim Arabs, Christian Arabs had no

1. al-Jusari, Sati®, Mubadarat £I Nushi' al-Fikreh al-Qawmiysh, IIT edition,
(Beirut: 1956), pp. 182 ff. Cited hereafter as Nushu'.

2. See an account of the activities of this Society in Antonius, George,
The Arab Awskening, (London: 1938), pp. 79ff. Cited herafter as
Antonius.
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sense of identity with the Ottoman rulers. Unlike the Muslim Arabs who
were loyal to the Ottoman Caliphate on religious grounds, the Christian
Arabs did not have zny loyalty for the Caliphate; their submission to it
was almost completely involuntary. Unlike the Muslim Arsbs, again, the
Christian Arabs were not regarded as the community of the state and.were,
therefore, exempt from military service. For all these reasons, they did
not feel that they shared the fortunes of the Empire. Furthermore, the
Christiarspreceded the Muslims in receiving Western education and assimilat-
ing Western culture (which was the source of new ideas like nationalism
and which also set in%gaa%%ess of changes in the life of the Arabs which
paved the way for the acceptance of new ideas). This wes easier for them
to do in view of the fact that modern education was introduced into the
lebanon and Syria by Christian missionaries. As a result of these factors,
the Arab national consciocusness was awakened among Christian Arabs before it
found a place in the hesrts of their Muslim compatriots. And when their
Arab national consciousness was aroused, it developed very rapidly and
led them to think in terms of demanding independence from the Uttoman Empire
and the formstion of an Arab state.3

This early expression of Arab national sentiment among Christians
was immune from religious impulses.

Among Muslim Arabs, the early manifestations of Arab national sentiment

took a different form, and appeared a little later. The impact of their

3. Nush.a., _02‘0 Citc, Pp' 178f. E‘Jld pc 194'0




aroused national sentiment may be seer in their starting to question the
legitimacy of the Ottoman Caliphate from the Islamic point of view.
Nevertheless, they thought in terms of a united fslgmic world and in terms
of the Islamic Caliphate. They, however, began to desire that Arabs
ingtead of Turks should have an upper ﬁand in the Caliphéte. Egg_g;rgygé
of the Syrian writer, °Abd al-Rehman al-Kawakibi (d. 1903), published in
1898, is a good example of this trend of thought. al-Kawakibi believes
that by virtue of language and descent the Argbs occupy a distinctive
position within Islam. He advocated the transfer of the Caliphate to
an Arab of the Quraysh tribe, with Mecca &s its capital.4

Thus in the early expression of Arab national consciousness among
Muslim Arabs, the religious impulse predominated over the national impulse.

In the early part of this century, these two trends of Arab
nationalism began to merge together. The merger was to a large extent the
Arsb reaction to the rise of Pan-Turanian nationalism in Turkey and to the
policy of Turkification of all parts of the Empire pursued by the Ottoman
government fromthe time of the Young Turk Revolution of 1908. As a
result of this merger, the religious impulse started to be replaced by
national impulses.
. The First Arab Congress held in Paris in 1913 evidenced an Arab
nationalism which was divested of religious motivations. The proceedings of
the Congress shed an abundant 1light on the charascter of Arab nationalism

around that period.5

4. Nuseibeh, Hazem Zaki, The Ideas of Arab Nationalism, (Ithaca: 1956),
pe 48. Cited hereafter as Nuseibeh,
5. See the proceedings of the Congress in Nushu', op. cit., pp. 207-19.
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In the light of the speeches, statements and resolutions of the

Congress, Arab nationalism anpears as a movement exclusively concerned

with Areb national quest ons. 'he speakers of the Loencress stressed that
the Congress had no religious objectives. The idea that all Arabs, whatever
their religion, constitute one nationality, was emphasised. It was even
pointed out (and with approval) that the racial pride of the Arabs takes
precedence over their religious pride.6 Thé demands made by the Congress
were also confined solely to matters which were of common interest to Muslim
as well as Christian Arabs. ''hese demands were mainly for better Arab

representation in the central government, the reform of the administration

of the Arab provinces on the basis of the principle of decentralization and the

use of Arabic as the medium of instruction and as the official language of
the Arab provinces.

The allegation that the Arab movement wanted the separation of the
Arab provinces from the Empire was repudiated. However, it was made clear
by the chairman of the Congress that even this Arab desire to remain a part
of the Congress was not based on religious considerations. They so desired
solely because of their hope that the Ottoman Emrire could ensure the
progréss and well-being of the Arabs., Consistent with this point of view,
the warning was voiced that if the expected reforms were not carried out, the
Arabs would completely change their attitude towards the Ottoman Empire.7

The demands of the Congress were initially accepted by the Ottoman

6. Ibid., pn. 210f.
7. Ibid., p. 212,
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government. But soon its policy cﬁanged and the agreement between the
government and the Arabs was not put into effect. On the contrary, the
Ottoman government sdopted a repressive policy towards the rising Arab
nationsl movement. A number of Arab leaders were executed. The trend of
granting grester autonomy to the Afab provinces was reversed. This changed
attitude of the Ottoman government provided the external chellenge and
the negative stimulant vhich help to integrate the diverse forces within
a people and which give birth to a strong nstional consciousness. In
the case of the Egyptians, as pointed out before, the British had provided
this challenge by occupying Egypt. In the case of the Arabs of the Fertile
Crescent, the challenge was provided by the Muslim rulers of the Ottoman
Empire, Common grievances against these non-Arab Muslims, provided the
meeting ground between Muslim and Christian Arabs. They also provided the
initial push to the Arab national moverment.

The Arab Revolt of 1916 was the outcome of a complex of motives.
The personal ambitions of the Sharif, Husayn, the machinations of the
British, and perhaps even religious motives were interwoven with the naticnal
impulse of Arab independence. Whatever the motives of Husayn might have been,
the participation of the Arabs — both Muslim and Christian — in the Revolt
was to a great extent because of the national impulse of Arab independence.
The Revolt marked a new milestone in the ideological development of Arab

nationalism. One of the results of the Revolt, according to Nuseibeh, was that:8

8. Nuseibeh, op. cit., p. 54.




+seit provided a living history inspired by national rather
than predominantly religious motivations. This constituted
a bresk with a millenium of religious universalism as s
foundation of polity.

The Arab longing for independence, however, did not materialize as the
British went back on their promises after the end of the first world war.
The Arab Fertile Crescent was bifurcated into several states,some of vhich
vere put under the control of the British and some under the control of
the French. Since the 'twenties, Arab nationalism has stood for the
liberation of Arab countries and their umification into an Arab national state.

The first world war created another problem for the Arabs which has
played a very important role in the development of their national conscious-
ness. This is the menace of Zionism, The British had promised Jews the
creation of a Jewish homeland in Pa’estine. They, however, had also assured
the Arabs that nothing would be done at the cost of their legitimate rights
and interests. These assurances notwithstanding, British policies on the
Palestine issue made the British appear to the Arabs to be working in
collagborationwith the Zionists against Arab interests. All this created
a deep hatred against Zionism as well as the British., 7he problem of
Palestine which persists as the overridingly important Arab problem even
to-day, has been instrumental in creating asmong the Arabs the sense of
confronting a common danger and thus in reinforcing their sense of identity.

Along with the political struggle aimed at the liberaticn of Arab
countries (and subsequently their unification into one single Arab state),
Arab nationalism has developed a fairly impressive nationalist ideology.

This ideology embodies the desire of the Arab intellectuals to elaborate

the bases of the Arab nationality; to fix their immediate as well as long-term
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goals and to clarify their vision of the future course of Arab development,
particularly the charscter of the Arab national state.

The starting point of the Arab nationalist ideoclogy as it has evolved
in the Fertile Crescent, is the premise that the members of all Arab-speaking
countries are Arabs, vhatever their religious faith or racial origin. All
these people constitute one nationality, even though they might be living
in a number of different states, which are regarded by Arab nationalists
as artificially created. The constituent factors of this nationality are
generally regarded by the Arab nationalists to be a common language, a
common history and culture, and community of material interests. Among
these, the unity of language is generally regarded as the most important
factor.9

The historical role of Islam in putting the Arabs on the road to
greatness is acknowledged in glowing terms by all Arab nationalists, Christians
as well as Muslime. The Prophet Mubammad is looked upon as the Arab national
hero and the greatest man ever to aprear among the Arabs. The Qur'an is
regarded as the ideal in Arab literary achievement and a model for Arab
writers of all times. The debt of gratitude to the Qur'an for having
preserved the Arabic language is also generously recognized. Moreover,
the Arab legacy, which is deeply permeated with Islam, is regarded by Arab
nationalists as the foundation upon which modern Arab culture rests. The

memories of the glorious days of the early Islamic Caliphs — the days of

9. See the ideas of the leaders of Arab nationalist thought in ibid., pp. 65ff.
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Arsb creative greatness and the efforescence of Arab genius — are cherished
by the Arad nationalists as the days of Arab glory. Islamic heroes such as
Umar ibn al—Khayyab, are held in veneration as Arab national herces. 1In
short, Aue to the birth of Islam among the Arabs and the coincidence of
Arab glory with the rise and expansion of Islam, the Islamic and Arab
factors are often closely interlinked.1o

Inspite of this intimacy, the differences between the Muslim religious
and Areb naticnalist attitudes are basic. The Arab nationalist accepts the
Prophet Muhammed as the national hero of the Arabs. The duty of an Arad
naticnalist, therefore, is to honour his memory. 3But the Muslim religious
attitude, based on accepting Muhammad as the Prophet of God, demands more
than that. It demands that his words be sccepted as divinely inspired and,
therefore, as embodiments of eternal truths., Similarly, accepting the
Qur'an as the highest Arab literary achievement from the Arab nationalist
viewpoint, necessitates that the debt of gratitude to the Qur'an be acknow-
ledged and that its style be regarded as the model to be imitated by Arab
writers. But the Muslim religious attitude, again, demands more. It demands
that the teachings of the Qur'sn should be accepted as Divine Guidance of

eternal validity.11 It is here that the attitude of the Arab nmtionalists

10. Costi Zurayq's Al-We’Y al-Qawmi, pp. 128-30, and p. 132 quoted in
ibid., pp. 82f.
11. 6f. Loc. cit.
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separates from the attitude of orthodox Muslims, as Arab nationalism is
not prepared to go all the way along with this attitude, though it does
not stand in the way of Muslims believing in such tenets as individusls.
In fact, while the historical value of Islam is accepted by Arab nationalism,
it does not accept Islam as one of the constituent factors of Arab nationality.1
This obviously does not essentially mean an attitude of oppesition to Islam
or to religion as such. In fact, some of the Arab nationalists insist that
religion should continue to guide and inspire the Arabs, both Muslims and
Christiens., In their view, attachment to religion should, however, not
lead to fanaticism and sectarianism which might imperil Arab unity. However,
the point on which they insist strongly is that religion and state should
remain separate and indevendent from one another. The leaders of Arab
nationalist thought, according to Nuseibeh, are now generally agreed that
"in order to forge a progressive and homogeneous nation religion must be
taken out of politics, as was done in the West after the Reformation."13
This secular orientation of Arab nationalism in the Fertile Crescent
is the outcome of several important factors. The soread of Western ideas
which has changed the whole outlook of a large number of educated Arabs, is
one of them. It has led them to regard the modern Vestern world and
its ideas and institutions as their source of inspiration. Moreover, it has
even led a number of Arab Muslims to reject Islam as their norm for modern

times, Again, it has led a number of people to reject the traditional

12. See MNugeibeh, op. cit., pp. 90f.
13. Ibid., p. 91.
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interpretation of Islam which holds that Islam should uncompromisingly
control and guide the whole of man's life and should even be the basis
of his socio-political life. In addition to this change of outlook
towards Islam, the situstional factors have also played an important
part in this development. The influence of the large Christian popula-
tion of the Lebanon, which by far exceeds its numerical strength owing
to its higher intellectual and cultural level, has also had a seculariz-
ing effect upon the Aradb nationalist ideology. The Christisn Arabs
are not prepared to accept any ideology which takes Islam as its basis.
The problem before the Arab nationalists was essentially one of finding
a common denominator among Muslim and Christian Arabs to serve as a
basis of loyalty. Obviouzly, Islam could not be such a common denominator.
Furthermore, the Christian intellectuals have hmade valuable contributions to
Arab nationalist thought, which also contribﬁted to its developing an a-
religious orientation.1

Thus the Arab nationalist vision of the character of the Arab national
state is divergent from the concept of an Islamic state as expounded by the
Islamic movements and the Islamic scholars of the Arab world. Still, the
Islamic and Arab nationalist elements had common meeting grounds with regard
to the immediate political goals of Arab nationalism. These goals have been
the liberation of Arab lands from foreign domination and the unffication of
Arab states into a single Arab state. On these two points the Arab natiomdist
and orthodox Islamic groups have been in complete agreement.1

6

14. According to Nuseibeh, at least half of the works cited on Arab
nationalism in his book are by Christian Arabs. loc. cit.
15. The Crescent in Crisis, op. cit., pr. 154 f.
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Their differences are with regard to ultimate, long-term objectives.
The orthacox Muslims insist that Islam should be the basis of the body-
politic, the axis around vhich the public life should revolve. The
Areb naticnalists are, as we have said earlier, generally opposed to this view.
The other issue on which disagreements arise between the two groups is
that of Pan-Islamic unity. Here again the Arab rationalists come out in

: . . 6
opposition to this idea, in much the same way as the Egyptian naticnslists do.1

(2)

To this point we have been discussing developzents in the Fertile
Crescent. For a long time the Egyptians were cut off from these trends of
thought, immersed =3 they were in their own problems. In the second half of
the nineteenth century when the Arabs of the Fertile Crescent vere beginning
to express thelr unrest cgainst the Ottoman dominetion, the Egyptians were
engaged in struggling ageinst the British occupation. The Fgyptians had
been virtually independent from the Ottomans during the nineteenth century, and
they expected an effective support from the Ottoman Empire in thelr struggle
for indepcndence against the British. A1l this turned their sympathies in a
direction which was quite different from that of the Arabs of the Fertile
Crescent. The Egyptians, therefore, were either indifferent or unsympathetic
towards the rising Arab nationalist movement. Hence, when the Arab Revolt

of 1916 took place, the Egyptians resented it as a betrayal of 'Islamic

16. See the views of the Arab nationglist writers on this issue in
Nuseibeh, op. cit., pp. 90-93.
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brotherhood'17 and in the words of Sétic al-Husari, even "began to hate

Argbs and Arabism."

18

Later on, when Pan-Islamic ideas gradually began to recede into the

background sfter the end of the first world wer, Egyptian nationalism

became highly exclusivist. The Egyptian nationalist leaders held the

0 -
opinion that the ideal of Arsb unity was useless.1“ Pan-Islamic and Pan-Arab

ideas were generelly regarded as detrimental to the cause of Egyptian

independence.zo

In the twenties, however, closer political and cultural relations

between Egypt and other Arab countries began to develop. The sufferings

of the Arabs of other countries such as on the occasion of the Moroccan

Revolt of 1924-25, the Italian-Sanusi War in the latter twenties and early

thirties of this century,aroused Egyptian sympathies for these neighbouring

counitries. The linguistic unity, the sharing of the same religion by the

predominant majority of Arsbs, the increased facilities of cemmunicetion,

the radio and the press, all these have reinforced the Egyptians' sense

of identity with other Arabs, even though their Arad conscicusness might

not

17.

18.
19.

be the predominant feeling.

During the four years of A1l Mahir's prime ministership (1936-40), the

Nejjar, Husayn Fawzi, al-Siyasah wa al-Istratijiyeh fi al-Sharq al-Awsat,

Vol. I, (Cairo: 1953), p. 15. Cited hereafter as Najjar.
Nush@$ op. cit., p. 254.

See for instance Sa’d Zaghlul's remark about Arab uvnity: "If you add

one zero to another, what will be the result?" Quoted in cUerah, op. cit.,
p. 60.

Colombe, op. cit., p. 167.
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Egyptian government's policies changed very markedly in the pro-Arab and
pre-Islamic direction. The consciousnezs that Egypt wes the leader of Arab
countrizs by virtue of her population, her rescurces and her high lavel of
education and culture began to grow in FTgynrt. Since then, Egypt has
persisted in her pro-Arab policy. The policies of the Egyptian government
have played a considerable part in awakening the Egyptians' sense of Arab
identity. The problem of Palestine, which began to feature very prominently
since 1936 as a cormon Arab problem, also made a major contribution to this
trend of development. All these circumstances cventually led to the formation
of the Ieague of Arab States in 1945, with Cairo as its headquarters. The
BEgyptian government had played an important role in paving the ground for the
formation of the Arszb league, and the founding of the headquarters of the
Ieague at Cairo evidenced the acceptance of Egypt as the leader of the Arab
world by the Arab countries.

Since 1945, the pace of the spread of Arab national consciousness has
been accelerated because of a number of reasons. Firstly, Cairo became the
haven of refuge for the fugitive leaders of other Arab countries who were
persecuted by the foreign powers in their own countries. Their presence in
Cairo and their efforts to acquaint the people of Egypt with their problems
and sufferings have also helped to arouse Arab feelings among the Egyptians.
Secondly, a number of Arab problems arose in rapid succession. The problems
of Morocco, Tunigia, Algeria, and above all these, the problem of Palestine.
With regard to the last of them, there was a good deal of enthusiasm at the
populaer level in Egypt. A considerably large number of Egyptian volunteers
actually took part in the Palestine War (1948-49). All this served gradually

to expand the horizon of the Egyptians' struggle. Vhat had formerly been




the Egyptians' hatred against British Imperialism was widened into hatred
against ‘lestern Coldnialism in general and to that was added the undying
enmity against Zionism. Colonislism and Zionism began to appear as the
common enemies of all Arabs. This external, negative factor, in combina-
tion with other factors which have been mentioned briefly a little earlier,
led to the spread of Arab national consciousness in Egypt, although the
consciousness of being BEgyptians has been predominant and it is noteworthy
thet not a single Egyptian political party, excepting the Ikhwan, cham-~
pioned the cause of Arab unity.

The Egyptian Revolution of July 1952 was a turning point in Egypt's
modern history. Since then, the Egyptian government has thrown its weight

in favour of pro-Arab sentiments. In 1954, the Egyptian Prime Minister,

Jamal “Abd al Nagir in The Philosophy of the Revolution expressed his Arab
sentiments vigorously.21 Aba al—NE§ir's personal influence, combined
perhaps with the fear of the regime and restrictions on expressing views
disfavoured by the government, have silenced the critics of Arab nationalism
and the field is not open for it to develop without any serious ideological
resistance.

In 1956 when the new Egyptian constitution was framed, Egypt was
declared to be an Arab state and Egyptians a part of the Arad nation.22
This was an important step forward for Arab nationalism in BEgypt. Since

that time a number of important development have taken

21. CAbd al—NE@ir, Jamal, The Philosophy of the Revolution, (Cairo: n.d.)
p. 58 and pp. 60-75. Cited hereafter as Revolution.

22. Cited in Hatim, Muhemmad ®Abd al-Qadir, RBh sl-Dustir, (Cairo: 1956)
pp. 205f.
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place, all helping to arouse the Arab consciousness of the Egyptians., In
July 1956 Egypt nationalized the Suez Canal Company which boosted the
prestige of Egypt in the eyes of all Arabs and her president, Aba al—N5§ir,
begen to be venerated by Arabs as a courageous and trustworthy leader who
had been able to slap back the enemies of the Arabs. Thus he began to

be regarded as a great hero and became the centre of the hopes of all
Arabs. In October-November 1956, Israel, France and England invaded
Egypt, but subsequently withdrew their forces under international
pressure., During this period of crisis Arab countries and Arab masses
stood solidly behind Egypt, which contributed to the strengthening of
Arab national sentiment in Egypt. The joint aggression of the three
states also made the Bgyptians realize more pressingly the need for unity

with their neighbouring Arabic-speaking peoples.

« 3 )

Coming to the intellectual aspects of the so—-called Arab
nationalism in Egypt during the years 1945-56, we find that its trends
are perceptibly different from the trends of Arab nationalism in the
Fertile Crescent. Egypt's Arab nationalism — if it can be so termed —
has so far not been able to develop any systematically formulated nationalist
ideology. Egyptian writings with regard to Arabism generally betray a lack
of seriousness and single-minded devotion to Arabism. The ideclogy of Arab
nationalism in Egypt consists of hetrogeneous elements of thought which have
been impulsively pieced together into an uneasy symthesis, without any
regard for inconsistency, with the result that these elements are not

harmoniously integrated, as we shall see in the following pages.
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What is understood by Arab nationaslism in Egypt is mainly the
desire of the Arabic-spesking pe0p1es to get rid of Colonialism and
Zionism; to foster closer relations among the Arab countries in order
that they may join hands in encountering common dangers and their struggle
for a free and honourable place in the world may be strensgthened as a
result of unity and co-operation. It is only recently that Arab national-
ism in Egypt has also begun to mean the desire that all Arab countries be
unified into one Arab national state. Arab nstionalism in Egypt has so
far been concerned almost exclusively with the immediate politicel aspira—
tions of the Arabs. Unlike Arab nationalism in the Fertile Crescent, it
has not been able to claborate g nationalist ideolozy. In the writings
of Arabism-loving Egyptien writers it is not clear that in ‘their view
Arabism has a cleim upon the primary loyalty of all Arabs and that Arabism
should be the basis of the body-politic, although these are the founda-
tions of every naticnalist ideology.

This is ~artly tc be accounted for by the fact, pointed out
earlier, that Arab national conscicusness has besun to spread in Egypt
only recently, Ncne of the nztional heroces of Tgypt's recent times —-
Mu§?afa K;ﬁil, Mu?ammad Faf;a, Sa‘d Zaghi;i, —-— has expressed any warmth
for Arasbism. Moreover, Arabism in Egypt has been upheld by religiously-
oriented Muslims. Their love for Arabism had stemmed from their love
for; and devotion to Isi;ﬁ. To them it was secondary to Islom; and hence
could not constitute a centre of loyalty independent of Islam. The reason
for this attitude is that in the Arsb Muslim mind sgenerslly Isi;ﬁ and

Arabism are very closely inter-linked. Arabism appears to many of them
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as something essentially I=lamic: something which can not be ceparated
from Islam. ITn the same way, Islem denotes t¢ them something primarily
Areb., Perhaps this is due to the fact that the connection bet--een Lmlam

znd Arabism was very close in the early period of Islamic history. For,

the Arabs were the means for the rlory of Isl an and Iolan had provided

the Arabs with the stimulus, the pushing force which led them towards
their historic greatness. “hatever the reason, it is undeniable that in
the Arab Muslim thinking Arabism and Isi;ﬁ have been closely inter-related.
The ideas of CAbd al—Rabﬁgh al—Kaﬁ;kiﬂg have already been mentioned.23
Even Rashid Rié;'s Islamic ideas seem to bear sn Arab inprint. This is
evident, for instance, from the fact that he hclds the non-Arab Muslim
peonles responcikle for the decadence of the Muslim w-f)rld.24 In contem—
porary times, in the writings of the Muhibb al—ﬁzh al-KhafEf, at present

the editer of Majallat sl-Achsr, and formerly the editor of the famous

Islamic megazine al-Fath end an aszoclate of Rashid Rida, the Arab-
L}
- ' 25 ‘o
Islamic scentiments are clogely interfused. In the writings of the
Ixh Iikhwan too Arabism and Iuldm are intertrined., In cre of their psmphlets,

or instence Ikh cuot i f the Prophet: "% Arabs a
- 3y o . - - (=8 -
for instence, the Ikhwan cuote a saying o e ophe hen Arabs are

- 26 - . X . X X
abased, Islam is sbased." ¥ Mhese Islamically-oriented ond Arabism-loving

2%. Vide. supra. p. 77.

24 Colombe, on.gé;., wnW 1741,
a><n al-Banna's views abcut the decline of Musliams are similar. See
for irstance ~l-Prmma , Hesan, Bayn al-Ams wa sl-Yawum (Cairo: 1952 ),
pe10, Citzd here aftzr Ams wa Yawm.
Ahmad Amin too follows the same trend. See “‘ayd al-Khatlr (Cairp: 1953 civea),
Vol.IT, p;39. Cited here after as Fayd al-Khatir.
25. See for instance his article "Man Nahn°" Majallst al-Azhar xxiv: 4, pp.329ff.
26. al-Ikhwan al-Muslimun, Ddcwatuna fi Ta:r Jadtd, (Cairo: 1¢52)’ p.12.
Cited here after as Tawr Jadid.
Zaur Jedid.
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people seem to consider, as we have already pointed out, Arsbism to be in
some sense Islamic; and Islam in a sense primarily Arab. Hence they cannot
perceive of an Arabism which is not inspired and guided by Islam. For,
their basic loyalty is to Islam.

Due to the above-mentioned factors the development of Arab conscious-
ness in Egypt has followed a course different from the course followed in
the Fertile Crescent.. When the grip of Bgyptian particularism began to
weaken, the feelines of Islamic religious, gnd Areb solidarity began to
grow simultaneously, and perhaps even indistinguishably. Perhaps the fact
that the Copts have generally remained indifferent towards Arabism contributed
to this development. The sympathy of the orthodox Islamic groups for
Pan-Arab trends as a step forward towards greater Islamic unity and because
of their love for Arebism on religious grounds too was perhaps a factor in
this development. Whatever the causes, the result is that the Arab conscious-
ness of many Egyptians remains Islamically-oriented.

Another factor which held back the development of Arab nationalism in
Eeypt has been the strong griv of Egyptian nationalism. Egyptian nationalists
have persistently and vigorously resented the intrusion of both Pan-Arab and
Pan-Islamic ideas as both were contrary to the exclusivism which Egyptian
nationalism had developed. in fact, during most of the period which is our
special concern (i.e. 1945-56), it is Egyptian nationalism and not Arab-
nationalism, which has held the sway.

In short, the strong grip of the Egyptian nationalist ideas and of
Islamic sentiments have prevented the Egyptians from developing a

nationalist ideclogy with Arebism as its basic and predominant factor,
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Jaﬁ;l CAbd al—ﬁ;éir (1918- ) is a rood illustration of the
Egyptian variety of Arsb nationalism. His Arabism has as its component
parts Isi;ﬁic and Bgyptian nationalist elements. These elements have been
woven into an uneasy synthesis =t the expense of clarity and consistency.

Ava al—ﬁ;§ir is clear (at least now) as to the goal of his Arab
nationalism. It is to unite all Arabs intc one Aradb stete so that
"the Arsb fatherland extends from the Atlantic QOcean tc¢ the Persian

27

Gulf." This Arab unity, in Jamal ®Abd al-Nesir's opinion, is supported

by the fact that "our (Egyptian) history has been mixed with it (i.e.

[oln)

. . . . - . £0

the Arab hlstory) and...its {i.e. Arab) interests are linked with ours."

. . . . C . « s .
Ancther import-nt fsclor in Arab unity in "Abd al-Nasir's opinion is the
confrontation of common extcrnal dangers and the fucing of common enemies

< s R 29
—~ Imperiglism and Zionism. ~ The only way towards a better future for

. . . . . c .

all lies in unity. "Arab nationalism knows," says Abd al-Nasir, "that
its existence lies in its unity and its strength lies in its nationalism."
The facts that the predominant msjority of Arsbs shares the same religion
and thatl Arab lands are geographically contasuous, in the opinion of
c . , \ LA . -
Abd 5l-Fssiv, also ctrengthen the bond of Arab unity.” In view of
these fsctors the Egyptian constitution of 1955 specified that the

T

. . [
Begyptian peovle were & part of the Areb natlon.

27. “Abd al-Magir, Jamal, Qal al-Ra'is, (Ceiro: 1957%, p.224. Cited
here after azs Jamal,

28. Revoluticn, op.cit., p.50

29. Jamal, op. cit., p.192 and p.224.

30. Ibid., p.224.

31. Revolution, op. ¢it., p.60.

32. Vide. supra., n.22,
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Tn Jemal CAbd zl-Nasir's statements end vritings we find not
only the idea of Arsab unity, but also that of Islamic unity. Asked if
Pan-Islamism and Pan-Arabism were mutuslly inconsistent, abd al-lasir

revlied in the negative and added: "Both of them supplement and consolidate

33 - . . . .
one ~nother."”” The Islcmic Congr-ss ‘hich is working under the patronnge

and direction of cAbd al—Na§ir is also based on the idea of Isi;ﬁic

unity, even though it has not expressed itself in favour of the political

wification of the Muslim world. The Pan-Tslamic sentiments of CAbd al-Nasir

find an eloquent expression in The Philosophy of the Revolution when he

mentions the 'third zone' in which Egypt has to play its rightful role.

34

This zone is the onet

that goes beyond continents and oceans...the circle

of our brethrexn in faith who turn with us, whatever

part of the world they are in, towards the =-ne Fibl-

in Meccsa, and vhose pious lips vhisper reverently the

same prayers.

. o 35

He thinks of ?aJJ in terms of:
2 remular political congress therecin the lesders of
uslim stater, their putlic ren, their pioncers in
every field of knovledge, their writers...draw up
in this universal Islemic Tarliament the main lines
of pelicy for their countries and their co-operation
together until they meet zgain.

It is true thet Aba al—ﬁgéir is presently encaged in attempting
to unify the Arzsb world, and therefore, his recent writings and speeches,
contain a persistent emphasis on Arab unity. Put his writings teken as a
whole evidence the trait of the Egyptian Muslim mind mentioned earlier:

the inseparability of Arabism from Islam.

33. Surur, Teha Abd alvBaqi, Jamal “Abd al-Nasir..., (Cairo: 1958), p.91.
Cited here after as Surur.
34. Revolution, on. cit., p.7.

35. Ibid., p.72.
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This tendency is percebtible also in his intervretationof the
decline of Arabs and Muslims. Their rise, in his view, coincides with
"the illumination of the heavens and the earth by the light of God..."
Says CAbd al-Nagir:

When Muslims believed in God and the Last Day, and in
accountability to God, and were conscious that they
had been created only to deliver the message of Islam,
they shook the world and made astounding conquests.
Later on a time came when Muslims lost their faith in
God and became confused about their belief. Then Islam
received a strong blow when the Muslims becsme divided
into several groups and parties and the Bloc of Muslims
and Arabs began to disintegrate.

27

He summons Arabs and Muslims in these words:

Arabs and Muslims throughout the world! Obey God

and the Prophet; unite as one front against whom-

soever be your enemy. Never disagree or weaken;

for if you are truly guided by the spirit and

ideals of Islam you will be superior; and yours

will be the upper hand.

With all these vehement declarations of Arab-Islamic unity
in CAbd al-N5§ir, we also find him speaking in the vein of a stawnch,
extremist Egyptian nationalist. He reveatedly mentions that Egynt has
remained under forei-n occuvation and has been ruled by foreimm invaders
3

for more than two thousand years.3 This emphasis in his thought under-
mines the whole basis of Arab nationalism. For, this view implies that

vhen CAmr ibn al—clg and the Arab soldiers under his command conquered

Egypt and ‘'Arabicized' it, they were 'foreign invaders'. In the same

%6, Jamal, op. cit., pp. 88=90.

57. Jamal Abd al-Nagir in Foreword to CAta, M.M., Islamic Call,
(Cairo: g:g.), rP. 6F. )

38. Jamal ®Abd al-Nasir in Foreword to al-Sadat, Anwar, The Revolt on the Nile
(London: 1957), pp. viiif. Also Jamal, op. cit., p. 54. T ’
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way, Ava al-Nagir designates the period of Arab rule in Bgypt {whick of
course falls within thz last two thousand years!) as a reriod of 'slavery!
for Bgyptians, a period of foreign occupation over Bgypt. If these views
are to be accopted, then all the claims thst Bgyptian history is miwed
with the history of the Arabs, and that the Areb circle "is as much a part

53

of us as we ars a part of it",”” appesr &s empty of contcnt and his talk
of Arsb nationalism begins %o appear as hollow and superficial.

In fairness to Jamal Aba al—NZ§ir it must be recognized that he
is a politician engaged in leading his people, rather than an academician
theorizing about Arab nationalism. Whatever he says or writes is, therefore,
often full of exagmerations and evinces little regard for consistency. Vhat
probably counts with cA.bd al—NE§ir is the effectiveness of his state-
ments in achieving certain practical objectives rather than consistency
and accuracy. His Arab nationalist ideology is, therefere, an uneasy
synthesis of different elements which have been joined together without
any effort to harmonize them. This quality of his thousht is an advantage
for him rather than a dissdvantage. The ecclectic nature of his ideas
makes his appeal more broad-based. The ambiguities of his ideology
draw & larger support for his leadership than if he had tuilt up a consis-
tent ideology on the hasis of a definite premise. In the long run, how-
ever, this synthesis of divergent trends of thoughts is bound to bresk

up under ihe pressuve of inner cortradictions.

9. Revolutiin, op. cit., p. 54.




A number of other Egypiian writers write sbout Arabism in the
same fashion. Their writings ususlly have anIslamic imprint =il their
Arzbism—oriented idess can hurdly be termed as Arab nationzlist ideology.
A

cod instance in hend is thet of Muhammed =1-Bindzri. His {72-page

o
s

- - 4.
book it entitled Nahw ®Urabah Jadidsh (Towards New Arabism).'o His

Arab nationsl consciousness memifests itself in his exprecsiun of intense
dislike againet the Ottoman dowination over the Arsh world and his

41

support of the Arab Revclt cf 1216. He conceives of the Arsb world

as one unit and discusses the problems of scientific progress, economic
development and so on in terms of the whole Arab world. %hile dealing
with these problems he unfailingly brings forward views based onIslam.
Some cf the subjects that he deals with in the book are: the message of
Islam, the problems of disease and poverty and their remedies in Islam;
the status of women in Islam, the Islumic viewpoint on war and peace;
the struggle of Islam against racialism; the emencipation of humanity
through Islgm, etc.42 The underlying idea appears to be that Islam is
the basis of Arabism, its message, its guiding light and the true forw
thet its expression should tske. This Arabici has little to do with the
Areb nationalism of the Fertile Crescent. Due to the author's ambiguous
treatment of the subject it i difficult to locate the focus of loyalty

for the body-politic. Is it Arab nationality or is it Islam? The book

fails to furnish eny clesr reply.

40. (Cairo: 1950). Cited hereaftsr as Bindari.
41. Ibid., pr. 18ff.
42, Ibid., pp. 122ff.
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Moreover, the author ceems to gloss over, or hag nct realized the
dif~deultizs that his vercion of Arabi~m creates. If ke lews of Tslam
sre to be regirded as eternally apilicsble, if the Islamic remedies for the
probleuws of poverty, izmorsnce and disease, are to be regarded o8 uandatory,
if the status of women is %o be determined scoording to the verdict of
Islam, then vhat chould be the meeting—srownd between Christisn snd Muaslim
Arabs, if he considers Arab nationsglity comprising 21l Arabs whetever their
f2ith? And what are the possibilities of the developnent of homogeneity
and fellowship smong Arabs on the grounds of Arabism?

Several other writers follovw similar trends. Tt aprears thet among
other factors the Islemic element in their thinking prevents the develop-
renty of 2 clesr Arab nationalist ideology by which we resn developing san
idzology on the basis of the premise that all Arabs owe their supreme loyalty
to the Arab nstionslity.

Another writer who illustrates the ambiguous, ambivalent, ecclectic
-1 under-developed Arabiszm of Egypt is Cavd al-Muzhni SaCId. In his bock

An L;fﬁwﬁé.ggfshcab an Yafham he speeks frequently of Arab unity. Decause

of uis Arab netional feeling he expresses unessiness at the Pharaonic
movement in Egypt which slights the ides of Arab unity =and scoffs at the
Arab legacy. In SeCia's view, Egyptians are closer to Arabism than to
Pheraonism by virtue of language, time and rece. He mentions with an under-
tene of approval, that ths Bgyptians hsted Prorsoni=m snd Pheraohs and adds
that thene terss awsken in the minds of Egyptians the horrors of socisl

"

ineguity end cless system. He advocstes that Arcbism instesd of Paspsoism




should be the motic of Txyptians in order to keep their natiunalizt movensnt

;
along correct llies.

wi

C~ . - . - . .
Sa id elso opgoses Pan-Yslemic ideas. Pan-Islanism aprpears io him

to be an ewotional rather *han a practical idea, one which is not based
on hdstorical and economic foundations. VWith regard to this problen ke
ces Lo the conelusion thatstd
comes Lo the conelucion that:
Ve cannot merge into curselvas, and we do not went {o merge
into ourselves the pecples who are different from us in race
and mentality even though they might te united rith us in
fzith, or evern in languare snd faith.
If even lencusge is rot sufficient for wificealicn, then what is the
. . C— . . . . . -
besis on which Se id thinks of YArab unity® Fis plan of mifyiag Arab and
Islamic stetes into 'larger national units' which ke leys down in his book
betrays a lack of his single-mindedness with regard to Arabism. His plan
for lerger national units arises from the consciousness of the possibility
that Arab countries, if they remain weak and divided, may fall prey to the
. Ct . .
greed of Buropean nations. Sa id, therefore, would like these countries to
unite due to the exigencies of politics -- to be able to ward off the
foreign menace, and also out of consideration for economic interests. He
suggests that the Arab and Islamic nations should form a ressonable number
of 'larger national units' and co-operate to the utmost by unifying their
systems of finance, by abolishing or reducing customs,etc. He suggests the

unification of the Nile Valley, Palestine and Barqah into a single nationsl

unit. He suggests the same course = for Iran, Afghsnistan and Pgkistan.

43. Sa°id, op. cit., pp. 48ff.
44. Ibido, P. 74-

e
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the countries of the Maghreb and Tripolitania could also form a single
unit. ‘Thus he provides for the creation of homogeneous Areb and Islamic
states, which might then co-operate and enter into mutusl slliance for
their defence.45
s2°1a's ideology, it will be observed, can hardly be considered an
Arab nationslist ideology. For he oproses language as the basis of unity
and his scheme of Arab unity does not consist of establishing an Arab
national state embracing all Arab lands. True,he expresses the view that
the Arabs constitute one nationality.46 However, he does this in a very
general fashion and does/gggsue it to the conclusion which is logical from
the netionalist viewpoint, viz.,that the national state should embrace
the whole of the nationality. His view appears to be that statehood is
far too complex a matter to be based merely on considerations of language
or of religion. Bconomic factors are considered by him to play a very
important role in political life. Hence his gttitude, inspite of all his
professions of love for Arabism, is markedly different than that of Arab
nationalists who consider the nationality of Arabs a solid fact and proceed
to develop an ideology on the premise that there should be one and no
more than one state embracing the Arab lands.
5a®1d also attaches a deep importance to Islam. He is of the view that
the sound movement which can guide the people of Egypt along right lines

should stand for an ideology which has nationalism, Islam and socialism

45. Ibid., pp. 75f.
46. Ibido’ po 75-
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as its component elements, ie denies that the three are in any way
mutually incongruous. 1ihe appearance of incongruity between them , in
his opinion, is the result of superficial thinking.47 The content of
Sa®Id's view of Islam hardly shows any substantial difference from the
traditional view of Islam even though he regards nationalism and
socialism as compatible with Islam, as he is in agreement with orthodox
Muslims in claiming that Islam provides direction and guidance even with
regard to socio-economic matters and seeks to remove maldistribution of
wealth and to esteblish scecial justice,etc.

It is interesting to note that Sa’id finds in the Tkhwan a movement
which approximates his ideal of a "nationalist, Islamic, socialist"
movement.49 Perhaps hardly anything else could have demonstrated in a
more pronounced manner the lack of clarity of Sa’id's views with regard
to nationalism.

Thus we find that +the emerging Arab national consciousness in Egypt
lacks clarity. It has not yet been able to develop an Arab naticnalist
ideolozy. In Egyptien writings, Arabisa retains a deep Isamic imprint.
This Islemic influence on Arabism, howsver, zprears te he one of the
factors holding back the develorment of = clear and counsistent Arab
nationalist ideolozy. Tn peneral, thiz Aypb' nationalism is not based,
at least explicitly, on a fundementzl opposition to the ideals of orthodox

Islam. It iz distinguished from the ideology of orthodox Islamic groups

47. Ibid., p. 74.
48, Ibvid., pp. 69-73.
49. Tbid., p. 99.
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only by stressing the uniqueness of Arabism a little more than do the
exponents of orthodox Islam. Tt talks also of Arab unity in vague terms;
but since the basic concepts of nationalism are not clear, this Arab unity

does not slways necessarily mean the establishment of a wnified Arab

national state embracing all Arab lands.50

Another striking feature of Egypt's so~-called Arab nationalism is its
overridingly negative character. This, in fact, has been the characteristic
feature of all Muslim nationalisms. The Egyptian variety of Arab nationalism
exhibits this feature in even & more pronvunced way than does the Arab
nationalism which has evolved in the Fertile Crescent. Egypt's Arab
netionalism is largely, almost exclusively, the Arab response to extermal
challenges.51 The Arab nationalism of the Fertile Crescent, on the contrary,

has outlived this phase and has developed positive aspirations.

50. For a further illustration of the above-mentioned nature of Arab
natloqallsm in Egypt see Hatim, °Abd al-Qadir (ed.) al-Qawmiysh
al- Arablxgg wa al—Istlcmar (Cairo: 1957), passim. ©Oited hereafter
as Oawmlzah.
For example, M.M. cAtE, remarks that as compared with Pan-Arabism,
Pan-Islamism is a better scheme (p.15). The same writer deplores
the development of secularism in Turkey. In his view a secular
state cannot cerry the flag of Pan-Arabism and Pan-Islamism (p.16).
In the author's opinion, if Pan-Arabism is reslized it would be
"IsTem's flrst line of defpnce and its citadel,” (n 16).
See also Jami’at Udaba' al- Urubeh, Adab 81-CUrtiah, (Cairo: 1947),

passxm., and Naj ar, op. cit., passim.

51. See Qawmiysh, op. cit., passim. See also Jamsl, op. cit., passim.,
and Revolution, op. cit., pp. 70-71.
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Because of the relatively retarded stage of Arab nationalism in
Bgypt, and because of its stress upon immediate goals, the extirpation
of foreign influence and domination and the wmification of Arab countries,
it is not basically opposed to orthodox Fuslims. Whenever the latter set
themselves against arab nationalism, they have in mind the kind of viewpoint.

just beginning to appear in Egypt and characteristic of the Fertile Crescent.

(4)

A full-fledged and consistent Arab nationalist ideology has started
to develop very recently in Egypt. TIts exponent is not an Egyptian but
a Syrian of very remarkable intellectual calibre. This man is §E§ic
al—ﬂugari (1879- ) , 'the philoscpher of Arsb nationalism'. He came to
Egypt in 1945 (circa) after having led an eventful life in Syriz, Iraq and
the Lebanon. Thenceforth al—HugarE has lived in Bgypt, writing and lecturing
abtout his fevourile subject, Arab nationulicm. All through lheze years
he has conducted controversial discussions with the opponents of Arab
netionalisg =nd in oo doing has eleborantcd the doctrines of Arsb nationslisam.
He enriched Arab nationslist literature Ly contributing over a dozen of
impreczcive bookc on the subjest. In his wvritings we find & well-sriiculated
and consistent Areb naticnalist ideology. The bacic premises of al-Fugari's
Arzb naticrelism are the fellowing: ALl Argbic-spesking countrics are Arab
countries. BEvery ore who belongs to these countries and spesks Arabic
is an Arab, vhatever his rece or - reliricn. Arzbi=m iz 5ot confined

2
eithier to the Arabian peninsula or to Muslims.5

52. CUI'U.b&}l. OD. Cito, P 110
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The Arab lands, therefore, embrace the whole territory:

from the Zagros mountains in the east tc thz Atlsntic

Ocezn in the West, and from Mediterranean coasst =né
Anatclian fouothills on the north to the Indizn Ocean,

the sources of the Nile and the Sshars Tesert on the south.¥

The peowles inhabiting this vast region are all Arabs, the members of
"one Arab nationglity". The gosl of Arab naticnalisa is %o bring

about the wnificaticn of 211 the Aragb lends into en unitcd Arab national
stete. As for the existing division of the Arab world into numercus

-
. s . \ 54
ates, thet is a product of Imperialism, and is recaniit and temporary.

al-Hugari recognizes that the nationalist idea is relatively
recent. It arcse in Burcpe only in the ninetesnth century. It emerged
because of the ineressing ilmportance of the peouple in the uffairs of the

state. The eighteenth century noticn of "natural rights" led to the

principle that: "The source of all aulhority is Hle people." This idea

foreed & move precice definition of 'people'. Tn turn, the quest for

.

precision zave birth to the zrinciple. of the "rights of nationszlities”

55

vhich changed the whole map of Burope in the nineteanth century.

The principle~ of the 'rights of nationalities' hes been defined by

- 56
al-Hugari in the following words:”

That states should he founded on the basis of nationalities
50 that every nationality should form a state of its own.
The nationality should become independent if it is subject
to the rule of any other nationality; and should unite if
it is divided into several states.

530 _I__b_j_._@_c_’ po 11.
54. Ibid., p. 12.
55. al-Muhadarsh al-IftitahIyah..., (Cairo: 1954), pp. Of.

56. Nushu', op. cit. pp. 13ff.
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As to the constituent factors of nationality, common language and
history are basic in al-Huseri's view. Culture is alsc of great importance,
but it is the concomitant of language and history. Among these factors,

language is fundamentel. al-Husari regards it as the very life and soul
57

of a nation. Its importance is stressed by al-Hugarf in these words:

+«Language is, firstly, the means of understanding among people;
secondly, the means of thought for the individual; and thirdly,
the means of transmitting ideas and acquisiticns from father to
son, from gncestry to posterity. The unity of language produces
a kind of community of feeling and thought, and binds individuals
together in a long and complicated chain formed by ideational and
emotional links and constitutes the strongest tie which links
individuals tc groups... Thus they (i.e. all those who speak &
particular language) form a nation separate from others. If a
nstion loses its lanzusge, ...it will have lost its life.

Next in importance comes history. The history of a nation is the
means through which it aettains self-consciousness. The important role
58
of history in the formation of Arab nationality is set out ir these words:
The unity of this (Arab) histery generatas uniforr sympathiss and
inclinstions; it leads to a shering of pride in the gloriszs of the
pest snd of cellective sorrow over past misfertunes; snd conse-
auently, it creates identity of aspirstion for the future.
The Argdb naticnality, to2, is brsed on the community of lsnsuage
end history, supplemented by other secondsry factors such a3 geographical
homogeneivygete. These factors go to uake all Arabs one nstiuvnality cven

though they are now living in separste states. The logical outcome of

al-Hugari's analysis of the situstion is thot all the existing Arabd states

57. Nushu', op. cit., pp. 25f.
58. al-Hugarl cited in Nuseibeh, op. cit., p. 77.
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should mexrge into a united Aradb nstional state, founded around the bond
of Arabism.59

Should this Arab national state be based on the sociv-political idesls
of Islam? Should this Arsb nationsl state, after it comes into existence,
move forward towards a larger Pan-Islamic grouping?

SE?iC al—HugarE's ideology, as explained above, snd especially his
non-recoznition of Islam as s factor of Arab nationslity, are encugh to
indicate thst he rules cut both possibilities. In fact, the vhole develon-
ment of the nationalist ides &s presonted by him has been one of substituting
national loyalty for the pre-modern relizious loyalty. In the Arsd case,
sccording to al-Husari, the domincnt contrél of the Islamic religious
sentiment was an obstacle in the wey of the development of Arab nstional
cousciousness. The Islanic sentiments of the Muslim Arabs had made thenm
coentented with the Ottomen Caliphste and had prevesnted them from realizing
that they wers in reslity subject to the dominance of a foreirm people.6

The whole tenor of al-HugarE's Arcb nationalist ideology is implicitly
oprosed to Islam as the basis of socio-political life. Therec is evidence
beyord the implicit, however, for al—ﬂugarf's nationalist ideology is
explicitly wedded to laicism or secularism.

al—Hu§arf regards Arab nationalism as completely secular or laique,
but objects to calling it 'irreligious'. He denies that the nationalist

idea implies any rejection of religion or dislike for it.61

Cop =
59. ‘I op. c¢it., p. 77.
60. Iftitah op. oit., pp. 13f.
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The process of secularization in Europe, according to al-Hugeri,
has essentially been a process of meking certain fields of life 'independent'
of religion. In the field of science secularization led to acceptance of
the principle of "the independence of science from religion", which is to-day
accepted universally by the scientists. This principle means that
scientific truths are derived from observation and experiment and not from
the texts of heavenly scriptures. This does not entail any rejection
of religion as such. It only means the recognition of the fact that both
religion and science have their own and separate sphercs.
al-ﬂugari sums up his views about secularism in these words:
Thinking about certain matters independent of religion does
not mesn the rejection of religion. It alsc does not mean that
we should not turn to religion in any field of life nor does it
prevent us from paying special attention to relizion in certain
fields. It (only) meens that there are cerlain matters which
do not lie within the jurisdiction of 'religion'.
The idea that al—EugarE wents to drive home is {het the lajcism of

the nationalist ideolosy dces not mean the rejection of religion. FRe

-

vishes only to say that political life is outside the religicus juri-cdiction.

This is, hcowever, exactly the point where the Arab nationalism of al—gugarz
conflicts with the ideas of orthodox Muslims as they are not prepsred to
accept this restriction of the jurisdiction of religion. Thus nationalism
gven of the Arab vuriety coses buck to the same thsme: the sepsration of
religicn and stzate.

In one of his articles al-Fusari deals in some detsil with the notion
that religion shculd be the basis of socio-pnlitical 1ife. He discusses

this protlem with reference to Bgypi, tut his arjumenis are of & seneral nature.

[y

62. Ibid., p. 173.
63. Ibid., p. 175.
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"Ts it possible fur politics to be based on religious feelings?
Is it prozer for Egypt o regexd the Tslamic tiz uz the axis around which
YWer internal =nd extenal policy should revolve?", acke s1~Hugari.

His answer is no.

With regsrd to the internal policy, L—Fusar* argues, Islam cannot
be this basic tie Lecsuss Islam is not the fai*h of all Bayptiszus. In
Beypt trers o0 one and a half million Christians who are not forcigners.
They hove, therelsive, *he same richts and duties as Muslims Lave. Tt

= 65
follous, says al-Husari, thab:
.« Bgypt 1must have a tie which knits together 211 its children

whether they are Muslims or Christians. WNaturally, such a tie
can only be formed cut of patriotic and nationslist feelings

L1a 3

which are shared by all Egyptians.

51—Hu§ar§ expresses great sztisfaetion at the fact that since ths

Ezyptian Revolution of 1919 Egypt has taken long strides in the direction
{ forzing such a tie. Fe regards the famous sentence: "Religion is for

for Allah and fatherland for all the countrymen", as the best expression
of the trend of Egyptian development.

Similarly, =1-Hugari is opposed to meking the 'Islamic tie' the basis
of external policy. In other words, he is opposed to Pan-Islamism

On this issue, he argucs his cese on the hasis thst in modern tinmes
internsiionscl relstions are not criesnled towarés religicus considerations.

o7

He asserts that:

64. Ibid., p. 10C.
€5. Ibid., p. 100.
¢6. Irig., p. 101.
67. Ioc. cit




109

It iz incwabent npon us to reulize thet e sre livins in
zn age in which political relaticnship have long since been
broken off froam religiovus relationchips...The wedern times
have seen muny a var hreak out between stales belonging te
the same faith. On the contrary, many egreements and
zlliances Lave beenconcluded hetueen stztes helensing to
different faiths...
Substantiating this contention by enumerating events from modern hiztor
S ./ ?
al-Hugeri stresses thati his judgment applies to the Muslim world as well.
He disesgrees with those who visuslize thie possibility of "o political
X . - . .y 63 3 R :
mion enbracing all Tslamic peoples”. He regards this impossible for
the followine reasons:

Muslims differ suwong thenselves even with regerd to relizgious
matlers, and are therefore divided into several schools. Then, how can
it te expected that 1hey vwill agree with regard to "intricate worldly
; " RO ‘e .o 10
interests”" and "complicated political affairs".

Moreover, Muslim nations are varied and numerous and spread over
a very vast area. These nations do not spesk the same language and do
not understand each other.

Bach of the Muslim nations faces social, economic and political

H
problems which are different from those of the other Muslim nations and
peculdar to itself. This is to be expected in view of the differences
of their geographical situations and also because they have had different

courses of history.7o

The upshot of his argument is that religion is not sufficient to

68. Ibidl’ p. 106.
69. Loc. cit.
70. Ibid., pp. 106f.
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create a nationality, which is the only adequate basis of statehood
according to the principle of "the rights of nationalities."

It 1s significant, however, that al-Huaarz perhaps remeined the
only noted standard-bearer of a consistent ideology of Arab nationalism
in Egypt uptil 1956. It is noteworthy that uptil 1956 there had not
appeared even one single work from an Egyptian pen which clearly and
consistently expounded the Arab nationalist ideas. DPerhaps it is also
significant that even though al—Hu§arz has lived in Egypt from 1945
onyards, he is a Syrian by birth and has spent most of his 1life in the

however,
Fertile Crescent. Since 1957,/3 clearer and more consistent ideoclogy
has started to emerge in the writings of a few Bgyptians. One of those
Egyptians who have proceeded systematically to build up an Arsb
nationalist ideology is Ya@yé “Gways. Yahyd's long article in
._lrQawmiygg_ggrcArabixah.3@;_;7Isticm5r (pp. 17-84), is conspicuous for
its clear, systematic and serious approach to the proble:r.

In Yaky4's view, all Arabs belong to one nationality even though
they are divided at present into several states.71 The constituent
factors of their nationality are unity of langusze and religion and the
"feeling of racisl unity", the wnity of culture, an identity of Teelings
and espiretions, coamon pelitical and econoudlc interests, «nd ebuve all,

. . . . 72 .
a common struggle against the wrorgs comitted by foreigners. (This

71. wmiyah, Ops cit., p. 25.
T2+ Tbide, pe 35 and p. €1.
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negative factor finds a very priminent place in Yuliyd's thinking =nd he

revests 1t over and over a;ain). Al thezse faclors serve Lo creste

strong tles of kinchip smong the Arybn so that they are eventuslly bound

. b B " 4+ . 3 1] 73

1o unite intc o "united Arsab national stiate".

Yahyd does not specifically deal with the question ss to whal should

be the attitude of Arab naticnalism towards Tslam, but his article evirnces

& trend of thought which would make his views unplatable for orthodox

v " . s T4

Mucslime. He observes, for instance, that:
.+.fatherland is above everything and the interest ol the
fatherland is above sectarian (generally used to mean
religious) and personal interests. The national cause is
above all cther causes.

At another place he remarks, "wataniysh (patriotio nationalism) in this

. . . 75

age recognizes no religious differences.

This trend of thought is obviously at variance with the orthodox

Islamic views on socio-political problems, as we shall see later.

(5 )
The above discussion mekes it clear that the Arab consciousness
in Bgypt is still generally underdesveloped. A number of writers are
hopelessly confused between Tslam and Arabism end inter alia for this
reason fail to develop a clear and consistent Arsb nationalist ideology.
This stage of ambiguity and ambivalence, however,/iiund to be a short-lived

one. 3Before long either the clear-cut and consistent formulstions of Arab

75. Ibid., p. 35.
74. Ibid., p. 18.
75. Ibid., p. 50.
Anotlier recently published took evinces similer trends. See al—SabartI,
- Mugtatd CAbd al-Latif, IdiyulujTyah CArabIyeh JedIdah, (Cairos 1957), passim.
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naticnalism as develcped in the Periile Crescent will replace the present
eablvalent, Islraically oriented Arab nationalizm of Bgypt (although us yet
it nas no roots in the Egyptian soil), or if this does not happen, ths Islsnic
element iz bound to gain an upper hand and the content of Arab naticnalism
will not be different sutstantixlly from, let us say, the idevlogy of the
Tkhwan or the‘Azhar people who, inspite of their overvhelming Islamic
enthusimsm, are also proud of their Arabism.
These are, however, speculations-about the future. As for the present,
Arab nationalism in Bgypt is predominantly Islamically-orientsd; it is
concentrated almost exclusively uporn immsdiate political goaks, eond iz,
therefore, not inharamonicus with the ideas and aspirations of orilicdox
Tglamic groups who regard the ejecticn of fereign control and the realiza-
tion of Arst unity sssential for the realization of their Islamic Greans.
There is alse graduslly developing in Sgypt another variety of Arab
nationalism. Tt is %he TPertile Crescent brand of Arab nationalimm, =nd
it is a purely secular nmuvement and iz uneynivocally opposed to the idesls
of Islamic stute snd Pan-Tslamism — the itwo cherished political ideals

of orthodex Islam.




CHAPTER TV.

CONTEMPORARY ISLAMIC SOCTO-POLITICAL IDEAS

AND
ISIAMIC ATTITUDES TOWARDS NATIONALISM
IN EGYPT

One of the most striking features of the Islamic socio-political
thought in contemporary Egyot (and in fact, in the whole of the Islamic
world except Turkey) is that it has not undergone any basic changes. No
radical reformulation of Islamic attitudes has so far taken place. The
effort to bring about such a reformulation have been only a few.

However, these efforts too were not vigorous enough to influence the general
tenor of Islamic socio-Political thought. The outlook of Islam bn life, its
sources of guidance and inspiration, its vision of social and political

life — all these remain very much the same. Islam still clings to its
traditional interpretations. Hence we find that the predominant Islamic
attitudes in Egypt are typically represented by the Azhar and the Tkhwan,
rather then by people like Khalid Muhammad Khalid and Taha Husayn.

In matters of detail undoubtedly Islamic socio-political thought
does exhibit a number of modifications. For instance, the democratic
concepts and values are persistently stressed as a part of the scheme
of political life envisaged by Islam. This is done on the plea that

democratic ideas and institutions embody the Qur'anic principle of shﬁré.1

1. See al-Banna', Hasan, Mushkilatuna fi Daw' al-Nizam al-Islami,
Cairo: n.d.), pp. 38-68, cited hereafter as Mushkilst; also al-CAqqad,
Abbas Mahmyd, al-Dimugratiysh fI al-Islam, (Cairo: 1952), passim., and
Ramaden, Sa"1d, Ma alim al-Tarig, (Damescus: 1955), pp. 60f. Cited
hereafter as Tariq.
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In the saume way, coms chenge in the avtitude tuvards non-Muclims is also

noticesble. Ieaders of conmtamporaiy Islamic thought, for instance
s ) ’

repeatadly stress that non-Muslims share equal rights and responsibilities

with their Muslim compatriuts.2 Certain sspecis of inequality and

discriminalion with regard to non-Maslims which have been an integral

attitude end were embodied in the pre-modern

part of the classical TIzlamie

socio-pclitical inslitutions of Isfam, are either comnived ut, or regarded

as a misundersianding of the real purport of Tslam on ‘he part of the

Muslims of the past. The Jjizysh tax, for instance, which used to be

imposed upon non-Muslims in the past, iz no longer universally deemed

obligatory by orihudox Muslims. It is pleasded that jizysh had been imposed

ilities Lo defend the state

in lieu of the exemption from the responsi

which hed been granted to non-Muslims. If non-Muslims are now prepared
+ lives to defend the (*ulamic) statz, I Lo oy be abo]isked.’

These attitides are obviously deparitures from ihe pre-medern past of Islam.

wwever, do not exceed minor nurszing wnd pruning cf the

itional fornwlations of Islan. They du not indicate any hasic change

»~>1 Telamic frane of reference. A more or less literel inter—

pretation of the Qur'an ard the Sunnal is stiil regarded as valid. More:
Islanm iz regerded ac the soldemce for nan's 1ife in its entiwely.
is pre-

Thus, as @ have alveady pointed out, contemporary Tslan i

doninantly troditional. The expusilicn of the soeic-political ducirines

15. Cited

2. Sez al-Ranna!, Hduan, 114 &l 1-Shabab, {(Coiro: Nn.d.), Lo
Shgbab; Tarig, op. 01t., P. 62 and “h»z.ql_, op.

hereafter as Sh eit.,




of Islam and its attitudes towards naticnalien vhich is teing essmyed in
the folluwing pages will, therefoure, be an exposition of the ideals and
doctiines expressed by orthodex Muslius during the period under our
consideration. We shall attempt to explain some of the important political
ldens and aspiraticrs of orthodox Muslims. Ve shall also itry tc explain
their sttitudes fteward. notionalism, and will show hwow far orthodox

Tslam goes with naticnali=s snd where it parts cowmpany.

The conteaporary trediticuul TYslamic thoughi rests on ths sssumptior

that Telam car ensure not only sucecess and felicity in the leresfter but can

w

lse encure a julicious créering of worldly affsirs. This is nalural in
view of the belief of Muclims thot Tslam is the awbodinen’ ¢f Divine Visdom
anl is the finsl and superbly perfect version of Divire Guidance (hudé)
revesled to wenkind throush the lest of Fis Prophets. The resson for senfing
propretz to deliver God's message Lo mankind is seen tc srise from the fact
that uwan cumot discover the 'straisht path' hivgelf, If he iz asot aided Ly

God's Guicance communicabted to menkind through Hie Propliets. Huwacn intellect

J=te

s net relied upon in this respeet. Tt mey succimb to base humsn desives
fal—ahwa'), and lhus deviate Trom the peth of itrue humarn asture, Tt cuuld
2#lse Le swuyed to exbreres, thus lersing the point ¢f bolonce snd moderatica.
Due to these presumptions, the conlewporsry svcio-political ideologies are
& priowvi regaviel by Uhe Tslomiczlly—criented thinkers as defective snd

erronecus, vteing the producis of the {rsil wad F=llitle  humaa
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On the contrary, Islem is seen Lo contain a1l that is escenticl
for ensering the guidance of man o a conduct vhich s consistenl with
his truc neture. Tt is regarded as the system of life which hes succeedel
in bleznding harmonicusly all the varicus urges of man. Tt is hailed as a
system of 1life which conlains all the healthy elements which are found
scattered in other systems of life. All such hezlthy elemsntsz are seen
to have been irtegrated to make Islam the best and the most balanced way
of life — a way of life which is independent as well as self-sufficient.5

Moreover, orthodox Islam is emphatic and uncompromising in its
insistence that Islam comprehends the whole of human life. It maintains
that Islam is indivisible in the seme way as human life is incapable of
being divided into different compartments. Hence, it is argued, man should
have one and the same system to guide and regulate all sectors of humen
activity. Such a system, in the orthodox Islamic view, could be none else
tut Islam. The all-embracing nature of Islam is eloquently stressed as
one of the foremost merits of Islam. It is concidered one of these
characteristic features of Tslam which makes it vastly superior to all
other religions and ideclogies. It is insisted with great vehemence that

the jurisdiction of Islem is not restrictcd tv what is generally kuovn as

4. Based on extensive reading of contemporary literature. See particularly
Ramadan, Sa id, "???", pl-Muslimun, Demascus, Vcl. V, No. 6, pp. 529f;
also Ghazzali, op. cit., p. 80, and infra. pp. 117£f. See also
el-Khaffaji, Mabamad ®Abd al-Man®in, "al Ts1B: wa Muthal al-CUiya",
Majallat al-Azhar, vol. XX, no. 6, p.532.

5. See infra. nu.417fT.
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spiritual and religious life. The entire human life, the 'sacred' as well
as the 'profane', fall under its purview. Islam is not merely regarded as
a means for the cognition of metaphysical truths. It is also the source
for finding out the principles which have to be followed in dey-to-day life.
And these principles have to be followed not only in the domein of spiritual
devotion, in observing prsyers and fasting and so on. They are mandatory
even matters relatéd to politics and economics. In short, Islam is
seen to embrace the whole of human life, and the apvlication of the Islamic
shari'ah, and of the whole of it, is considered obligatory from the
religious viewpoint. For, the whole of human 1life is considered CibEdah
(worship), and as a contemporary Islamic writer has put it: "Islam has made
the whole world a vast sanctuary in which God has to be worshipped by every
action and every movement."6
Pursuing the same line of thinking Ahmed Amin, for instance, stresses

the all-embracing nature of Islam in these boastful terms:7

Some religions have confined themselves to regulating the

relationship between man and his Lord. They have, therefore,

(merely) laid down the rituals of worship and have stopped

at that point. They did not come into grips with worldly

problems. « « Some of them in fact even urge that man should
remain sloof from worldly life.

Islam is not (a religion) of this variety. It has followed
a different course. It has regulated the relaticnship
between man and his Lord and has, therefore, laid down a
variety of Cibédat (rituals of worship). On the other hand,
it has taken full cognizance of worldly life and has played
the role of a social reformer and legislator. It has regulated

6. Ramadan, Sacid, "Raka'iz Da wat al-Islam", al-Muslimum, Cairo,
vol. I, no. 6, p. 549.
7. Fayd al-Khatir, op. cit., vol. III, p. 172.
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the family life and has deviszed a system of marriage, divorce,
interitance, ele. It has regulated monetary tran.:.i"‘thHS by
cevising rules psriaining to sale, purchase and lsuse, aud
prohiviticn of usury. Il hus laid down the Tundamentals of
the Criminal Law by defining erimes snd presceibling their
panichments. . . It has determined the principles (upon
which) the governmental system (should te based) Ly defining
the Tunctions of the Caliphate ené laying dowm the system of

conguliation (shurd).

In vrief, Islam has faced nli *he aspecis cf the worldly
existeuce of mun. .

Hasen al-Panna' (3. 1949), the founder of the Tkhwan al-Muslimun,

who has deeply influenced contempcrary Islatde shought in Bgypt, ic anotuer

faportent persomality to strezsz the all—smbracins nature of Islan. In

ty

facl, he made tlLis interpretation of Islsm -— which iz the traditionsl

interpretation of Islam — the very basis of his aoverent. He sxplains
FR) e I o -7 - PR ) TUd e . - 8
the Tihwan's cunception of Islan by caying thst the Ikhwan ccoisider Izlams

creed end worchip, fatherland fam n*tu,n «1ity, lew and culture,

’
tolerarnice snd strength. They believe it a3 sn all-smbracing
syaten vhich rezsulztes all dsgectu of huwwan 1life, vhicl: concerns
itsell with this world a=s well asz the w'orld to come. They ave
failh in it as a =yzlem '-'hich is simultarecusly practical and
gpiritusl. Tor ihem it is relizion and staie; und Qur'an and

sword.

S—,iyyld Quib, another noted Egypiian writer on Islamic subjects,

>

shose book Socisl Justice in Is“un (a" CAdaian wl=-Titing iysh f1 2l-Talerm)

o

F

is one of the wost cignificant hooks on the -politicel doctrines ©
Islam in recent years, bases his vheles thecry of Islamic sozinl juslice

10

upon the belief in the all-embracing nature of Tsiam., In hiz own words:

lso Mughicilat, op. wite, pe 18; Bl1-Rusn'il el-Thalath, (Cairo: 3.d.),

3f. Cited hereafizr as Ra.-.).,a il; Similar ideas are expressed in

Risnlal al-Mu'tauer al-Knemis, (Cmr : a.d.), DP. fif. Cited herexfier as
Mu'tauiar.

3. Pr. John B. Hardie, (Vashinglou, D.C.: 1953).

0. Invid., p. 17.
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he feith of Tslawm, which deals with the
trest the different aupecug of
splln up the fleld into a ausher
to say Islam has one universal

. .tk
Zoes not

7 &

d the life and humanity, s

hwnan 1ife,

in the mesz, nor yot dees it

of unrelated parts. Tnal is -

thzory which covers the wmiveise an

theory in which are integrated 511 the different questicns;
. I

in this Islam sums up all its beliefs, its laws and statutes,

and its nodes of worship and work.
Consigtent with these ideas and with the traditional Muaslim political

theories, orthcdox Izlam insists that state is a part of Islam; that it is

cdox Is
its pillar.1 The views of Rashid Rida about the Caliphate have been
mentioned by us earlier and it has also been noted that Muhammad ©Abduh
In recert vhe stzte is a

had held similar views. too the idea that
of Islam, that it should be directed, resulated ard controlled by
as besen

times

part
Islam, has reusined tha generally accented Islamic view and he
very frequently «nd vigorously stressced. The siste, it iz Iinsisted by
orthodox Muclims, must be an Islemic siate. Tt should serve as the prolectur
of Telais. I% should mebively work Cor 4hc propazatisn of Toliw and for the
realizalica of »11 the idealz Sov vhich Tslfhu stends.
Tho conbenporury consept of Islamin siute oxhitils the follmring
Inposrtant foaturese
ivstly, “he sotnote is requisgd tc ;ley the role of the "defender of
& that presching io peh encucdy; that religion zust
not protect

Tf the state does

the faith". Tt
aloe be backed by the power of the siete,
Telaw, it iz frared that its sathority would wvaaken. Hasan al-Ranna
quotes the following sentence of e famous Muslim philosopies wrd theologlan,
51=( uzzell (d. 1111), te atrase thic viewpointb: €
1. Muttanar, op. 2it., p. 37.
i 39.

12.Mushizilat, op. cit., e
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zC . .
Krur yo thnt the Shari gh it the root erd ths sovernmeat is ite
ot 3 an Fs L v e o - B
sentincl., TIf =aoue thluc {i.e. the governm=nt) hu‘ L0 rects, lé
£l dnbo ruire; and 17 comeibing {d.e. the Shar’ o)

i3 beund to T
tir i1l be loa% and desioyed.

lias no sew
Or. Iz bazls of this stavemcnt, ol-Dama' srgucs that ile dissewinztion

ively carriel oul enly 1 Tslam endoys

ol

of Islemic teashinzs can be effec
state protection. 5

Similerly, Muhsrmad al-fhazzell in his rebultal of Kralid Mujmawsd
Kiialil, refutes lhe view thot “he faith of Muslime sheuld romein wndefended
by the state., The startirs-point of his arguwent is that the monothelstic
thesis is the basic of Islam and the maintenance of ihis thesis enteils
the eclublisiment of the ri-hts of nan — of liberty, equality, and frater-
nity — since tras monovheisn imudiies that 211 men ere the servante of the
one true god. If scaccne stawvts to impose iz will vy.n others, then he hLas

to be prevented fron doing su. The arrogant aristcoails, however, do not

relinquish their heriditary power and are opposed to the disseminetion of

14

the monotheistic thesis as they consider it dangerous for themselves.

al~Ghazzall seems to argue the point that a government not committed to,

and not controlled by Islam, is bound to te agaminst Islam as the ruling

13. Mushkils t, op. cit., p.c39.
Mhhammad Fathi Muhammad Uthman expresses thﬂ same view in these words:
"Goverment in Islam is a part of its Sharic gh; it is o duty without
which religion does not attain perfection." Majsllat al-Azhar,
vol. XXIV, no. 5, p. 408.

Muharmad al-Ghazzali stresses the point by quoting a saying of
Uthman, the third Caliph of Islam, to the effect that God achieves
through pousr what He dces not achieve through the Qur'an. Ghazzéli,
op. cit., P. 27.

14. Ghazzali, op. cii., pre 13f.




clagses camaot talerate the disseminatiocn of the wonctrelslic thazic
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of Islsm. Hencs le concludes thate
If, therefors, wmiellief has its politieal state thut gives
its fzlee logic life und pover, ther, g fortiori, feith
should not be lef{ witheul a political stronghold to give
it protecticn, to defend it =zgainst ils enemies.

Secondly, the Islamic state ic required to play a positive role
vig-z—vis the propagaticn of Islam and the reslization of Islzmic ideals.
The Islamic state is envisioned as en instrument of Islam, and as completely
dedicated to the promotion of the cause of Islam. In this regard the
exanple of Communist Russia, as a state wedded to the prcomotion of a
particular ideclozy, is specially kept in view. A Communist state
considers its primary task to build up the entire system of life on

Communist principles, snd exerts its utmost to propagate Communism. The

same should be the role of the Islamic state in respect of Islam.

In the words of Hasan al—BannE':16

Is it not surprising that you find Commumism having a state
which extols Communism and voices its appeal and is dedicated
to its cause . . . and you also find Fascism and Nazism being
backed by nations who hold them sacred, struggle for them, take
pride in them end subordinate all their vital systems to their
teachings; (you find all this) and you do not find any Islamic
government taking up the duty of calling towards Islam?

Muhammad al-Ghazzali considerswyslgmic state essentisl, inter alis,
because state alone can achieve certain ideals of Islem. Islam, in his

opinion, is a comprehensive plan for the reconstruction of individuals and

15. Ibid., p. 14.
16. al-Tkhwan al-Muslinfin taht Rayat al-Qur'an, (Cairo: 1952), pp. 23f.
Cited hereafter as Riyat al-~Qur'an.
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gocieties and states. <o put such a comprehensive plan into effect it is

~

essential to have political power. In view of ell this, al-Ghazzali

believes that:17

Even if it were the case that Islam did not actually intend to
take over the Government . . . it would rot be surprising
if it oriented itself towards the seizure of worldly power.

He cites the examples of the French and the Russian revolutions.
The realization of the ideals of liberty, equality, and fraternity forced
the standard-bearers of these ideals to capture power as they could not
have been realized without it. The same is the case with Islam. Hence:

Where Islam is dicpossessed of power, the greater part of its
teachings remain as mere ink on paper becauce its observation
ig impossible through the efforts of individuals alone, Even
the performance of certsin personal relisicus duties would
wither and cease once thz Islamic state was completely
obliterzted.

Quite & nmumber of ewntemporary Islomic thinkers cf Egrpt have tried

L9

to elshorate the nrosrarme of suveio~eccnomic improverent ard wornl raform

-

of the scelely which an Izslemic state stould imelemeant. This programne

=e the provizion of zoeiscl cecurifty to 4ll citizens of the

£ raes rezd or coluie, by stals assumding the guarentse of
f race, cresd or y B &) )

. A CTUNE DI N N R I SR
1iT £o5d o lh;f', medical trazctment and

AU TN A . .. ] =
roecuring the tasic ueeds of 1liTe — food, chao

- 4 - Py P ) N W alte TS Y e > 2 L4 - Ty
educaticn. Unlesr these secds are fulfil’ ") il 1s euntonded, soue ¢

powvisions of b Islonic Penal Code, like culling orff the ranli- of the

thief, cemnut te apvliazd. Apother item in the propossd economic programae,

Vas

17. Ghazzsali, op. cit., pe 3.

13. Toid., p. 2€.

19. Vide. al-Hudayti, Hasan, Duglivuna, {(Cairo: n.d.), p. 11.
Cited heveaftfer as Dustur.




which is cuggesled by certsiu religicus gro s to be czrried out with
a view to realize Izlamic idesls, ic to elIminate usury and build up
it - 3 4+ 13 Bl S v +3 "20
a healthy eccnomic system divested ol the injustize of usury.

Hasan Tsma 1l al%Hu@aybE, who became the Supreme Guide of the

Tkhwan gl-Muslimun in 1951, stresses that the purpose of the Qur'an

is to purify the souls of the people, cultivate good morsls, purge the so-

ciety of evils, and remove the causes vhich lexd to crimes, and not
‘s .21 _4.22
merely to inflict penalties. On this basis he argues thsi:

When we demsnd thet we should operate cur life in accordance
with the Book of Allah and the Sumnsh of the Prophet of Allah
we 4o not werely want the aprlication cf the commandments
(ahkan) wrich occur in the Qur'an. We rather wish that the
Qur'an should te made the progre.me for the whole of cur life.

Thirdly, an Islamic state is required to apply Islawic laws, or
as vrthodox Muslias express it, iu orler to "decide in accordance rith

what Allzh has reveasled" (al hukm tima snzal Allah). Mot Lo decide
A

secording to the ruvealed guidance of God, it is stressed by quoting

w

the verses of the Holy Qur'an, is infidelity f r); injustice (zulw ’
R . 23
and disobedience of Allah (fis sg) .
In the light of this precept, the pregent laws of Egypt ere wrogarded
15 worvhless, catastrophic fer the Bgyrtians, and coatrary 1o ihe explicit
e s . - - -C . - .
injunections of Islam., The Islamic Shsri sh, according to orthodcx Islamic

. +C
view, has teen suspended fromn operation. "The suspension of the Shari ‘ah",

20. Ramadan, Sa°1d, al-Muslimun, vol. IV, no. 5, p. 441.

21. Dustur, op. cit., p. 6.

22. Ioc. cit.

25. See “Daah, “Abd al-Qadir, al-Tslam wa Ada una sl-Qanuniyeh, (Cairo: 1951),
p. 42. Cited hereafter as “Udsh. See also Dustur, op. cit., p. 6, and
Abu Shahbeh, Muhemmad Muhammed, Majallat gl-Azhar, vol. XXIV, no. 9,

p. 865.
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claims Abd al-Qadir Udeh (d. 1954), the Deputy Supreme Guide of the

Ikhwan ", and a renowned jurist of Egypt, "is the suspension of Islam

itself".

24 He indicts the Egyptian government for having set aside

the Sharicah and, among other things, points out that uwsury, alecohol,

gambling, the flesh of swine, adultery, prostitution and semi-nasked

dances of women, have been permitted in disregard of explicit Islamic

- . 2
injunctions.

In short,ti:e Islamic state as conceived by the orthodox Muslims

would protect and propagate the faith of Islam, would strive for the

realization of Islamic ideals and would apply Islamic laws. The

sources of guidance and inspiration for such s state would be the Qur'an

and the Sunnah.26 Orthodox Muslims in Egypt have tenaciously clung to

the ideal of Islamic state. They have, thercfore, remained opposed tu

the idea of the separation of state and religion. The intensity of

feelings on such an issue can te guaged by the observations made in 1943
guage J

vy CAvd al-Rahren Tzj (who later on became he Rector of the Aszhar), when

& 5

uggesiion for <thoe separation of state and religicn was hluntly made

by an Egyptian nationalist. In an article in Majullat al-Azhar, Taj

| 27
remsrged:

-~

Je arc at present encountering a dangert a danger which should
make us move our psns and which should agitate our minds; a
danger which should csuse restlessness in the heart of every

“Gdan, op._cit., p. 52.

Thil., poe 5555,

These ideas are closely in line with classical Muslim Political thought.
of. al-Mawardi, Abu al-Hasen, al-Ahkam al-Sultsniysh, {(Cairo: 1909), p. 2.
"51-Din wa al-Dawlah", Majallat al-Azher, vol. XX, no. G, pp. 522f.




Leliever who is genuinely proud of his faith. . . Never before
this writer did anybody in Egypt dare to call for a separation
of religion from the affairs related to state and politics.

And I do not think that anybody will agree with his claim that
since long the Egyptian nation has been working on the basis

of this sepsration (of religion and state). Such a claim is an
evil claim; it is a call towards fitnsh (evil), a fitnsh which
had remained aslumber. And God's curse be upon the one who
awskened it.

Besides the ideal of Islamic state, orthodox Islam holds dear
another political ideal whichk has had an important bearing upon its
attitudes towards nationalism (and, in turn, also effects the nationalist
attitudes towards orthodox Islam). This ideal is that of Pan-Islamism

- - - -
(glfJami ail al-Islamlyah). Pan-Islamism is a trend of thought, rather

than a well-defined and clearly-formulated political programme. It is
the expression of Muslim wnrest against the fragmentation of the Islamic
world into numerous tiny states, which is seen to have weakened the power
and prestige of Islam. It rests on the belief that all Muslims are
brethren, an idea to which Muslims have subscribed theoretically throughout
their history. Pan-Islamism is the projectiqn of this religious belief
into politics. Since all Muslims constitute one brotherhood,_they should
unify themselves and foram one bloc as distinguished from the rest of the
world., This idea was propagated with great vigour by al—AfghEnE in the
latter part of the nineteenth century due to a combinstion of -
religious belief in Muslim unity =nd the pressing need to unite in the

face of the foreign mensce which was hovering cver the heads of ¥uslims.2B

28. Vide. Supra, pp. 13f.
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In recent years the Pun~Islamic ideas have been most pesrsistently and
igorovusly propagated by Hasen al-Banna'. Even the nar: of his moveuent
PL ’

&al-Tkhwan al-Muslimun suggests this idea. al-Banna' emphasised that Islam

is 1ot merely the creed of Muclims: it is also their fatherland and
nationality. The entire body of bhelievers, im his view, belong to the
same nationality. He also believed that the I-lsmic fatherlind comprises
81l Tslamic lands; and that this fatheriand 1is. one and indivisible. He
- 2

streszed cver and over again that:
Islam does not recognize these geographical boundaries wnd

hese racial and btleod differences. It regerds &ll Nusllm.,

as velonging o the same nationality, ond considers the
Tslamic fatherlend one fetherlsnd. . .

[6]

On anoilher occasicn he elaborates the same view in ‘these words:’o
Islamic brotherhocd xskes every Muslin belicve that every
piece of earth vhere therc lives = biother vho follows the
faith ¢f the Holy Qur'an is a part ° the common Tslamic
fetherland. (It is a part of that Somaon Tslamic Tatheriand)
about which Islzu enjoins upon its chiidren to work for its
provection and 1ell-being. Therefore, the horizcns of the
Islawic fatherland transcend the bowidaries of zeozraphiical
ard tlool rationslisnms (watan-i'yah\ to create a asmtivuzliss
of high priuciples snd 1vu.1"- ead right Veliefs and the {ralhs

da L Lo

whicil ol Las rade a 1isht wd piddance for Ule world at laorge.

2
v

It iz because of cuchi Zdeas hat Hasan al~Baing! stressel Lhie ldenl

of eparieipating 211 ™Me-li-g lands ond not wmersly Dgypt or Aveb world, from
A - Lo . - - . .
forcis: Gusinstion. O the sams gromds he held the view that an

o % o~

aggression aguinst one part of the TYelsmic fotherland vas s sgeression

29. Ma'tsmar, op. cit., p. 43.

O Raanti - = e .

3C. Rusa'il, on. cit., pe 73. al-Barma' expresses similar vieus very frequently.
See-, for instance, Mushkilat, _.E cit., pv. 350; Shakab, op. cit., pp. o-11.

31. Bayn al-Ans wa al-Yewm, (Cairo: n.i1.), p. 25.
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: ; 32 . -
asgainast the whole. In this regard, he quoted an Islamic legal edict:
"A carptive Muslim worman taxen prisoner in ihe Zast wust Ve rensomed even

=
though the cost thereof be &1l the property of the Moslems."’3

Hasan al-Banna' explained his ultimate aim in these words:34
. » « we went the integration of all the parts of our Tslamic
fatherland which have been cut off from one another due to the
machinations of Western Powers and their imperialistic greed
and avarice. In this respect we want to make it clear that we
cannot accept this artificiasl political fragmentation of our
fatherland. We also do not recognize those international
treaties and agreements which have made Muslim states weak
enough to be devoured by aggressors. . .
Hasan al-Banna' has nowhere expressed himself clearly in favour of unifying
all Islamic lands into one Islamic state. What he wanted was that Muslims
of different countries should not be exclusively pre—occupied with their
own particular problems, but unite themselves in some sort of an Islamic
Blce. He wanted Muslims in all parts of the world to experience the
brotherhood of Islam on the emotional level and give practical demonstration
of this brotherhocd by developing closer co-operation and assisting their

brethren in solving their problems. In this respect he wanted the

formstion of a Muaslim Nations Organization (Hay'at al-Umem al-Islamiyah).

Tiis organization would embrace all Muslim nations — Arab as well as non-
Argb. al-Banna' does not elaborate his plan about this Organization.
However, this wculd be more or less along the lines of the league of the

Aradb States.35

32. Citzg in Husayni, Ishaq Musa, The Moslem Brethren, (Beirut: 1956),
P. L]

33. Loc. cit.

34- Shabab,_g_’g. _Q_i_t_o, Pp. .9f.

35. Mushkilat, op. cit., pp. 35f.
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Hence, the concept of unifying the Muslim world into one Islanic
state is not held even by al-Banna'. The fact of the matter is that no
prominent Pan-Islamist has advocated this form of Islamic unity. They
fully agree that the Muslims of the world constitute one brotherhood, and
that they are "one hand ageainst all others.u36 Nevertheless, they do not
plead the establishment of a single Islamic state embracing the whole of
the Lslamic world. Mujairnad Abu Zuhrah, an Azhar-educated professor of
the University of Cairo, and a noted Islamic jurist of Egypt is an
important instance in point. Abu Zuhrah wrote a series of articles in

al-Muslimun, the academic organ of the Ixhwen, advocating_glrJEmicah
al-Izlsmiysh. He, however; insisted that he did not advocate the
unification of the Islamic world into a single state. !

Abu Zuhrah traces the political history of Islam to show that the

ideal of Islamic unity in the form of one state 2id not last long. He

even goes to say that it could not last long. Such a unity was possible

only when Islam had not spread beyond the "land of the Arabs." It became

impossible to maintain wnity in the form of a single state after the

conquests brought vast territoriec under tke Islamic dupain. Aba Zuhrsh
. v s I . I8 o 5 )

se=ms 1o 1vegard this develcepmont as natural. Therefore, instead of o

wmily in The form ol 5 wiified Islemic state, %o plezds Tor the formaticn

of an Islamic league comprising all Muslin sietes. This Islimic Ieague

should, in the opiniva of Abu Zuhreah, wnite lhe Tslacde -rorld in the
following Havners

=r IS P, [ TR I T e e e
36e A sayin> of the Prophel whieh iz very Treguently cuo
Sor inglunce, Abu Zobwah, Mdicoessd,"gl=Jasl ol 21-Ts mmiyds R

v

al-Fasiiwan, vol. IT, no. S, p. 837.

a

37. al-Muslinug, voi. ITT, no. 2, p. 124.
38. I_l')‘;:s-‘;—?._o, pp. 125_:7'
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1. T. should lecd te Tolamnie political union Ly which Ak Zuhzah
weany thet the Islamiz Lesgue should have a council which shouid ensare
that tre Islamic siaies follow a wniform foreign policy vis-a-vis 41w
norn-uslim ctztes.

2. Tt chould Ffoster eccnomic co-operailion in crder to enable the
Islamic countries to establish an economy which migut nut be dependent
upon, or inter-linked with the econcmies of Farope, Aumerica or Russia.

Tiis object is desirable in order thet Muszlims might nol remain ~n aprendix
of any of the world econcwic bloes, and they mzy be able to apply the laws
of their religion in the economic sphere of their life.

3. It should also have linguistic wnity founded on the basis of
"the lancuage of the Qur'an® , which will be followed by a cultural unity.39

Abu Zuhrah elso desires that this Islamic Tesgue should serve the
vurpose of mainteining Islamic brotherhocd. This purpose, in his view, can
be ackizved by preventing Islumic countries from fishting smong themselves
either in var or on the political or economic front:-,.40

This unity should be founded on the basis of Qur'an end its laws. The
coumon, unifying factor will be the Islamic faith, although individual
Islanic courtries should still have the righ:t to choose for themselves

the form of governmeni they like best. According lo Abu Zuhrzh, the same
was the ideal of Jamal a1-Din al-Af gh:a:.ql

Ahzad Husan al Zayyat, the famous litezatenr of contemporary Beypt,

390 Se‘d B’.’ido, po 128.
40. Ibid., p. 123.
41, Itid., p. 127.
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form of I3l He welcumes
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This goel, in his view, should be ncie

else than Pan-Tslumisw, a goal whick, in his view, is bowid 0 be achieved

souner o leter by the Yalamic metions. Tt ic bound te be schieved because
- . . 42

Pan-Tslenmisn ist

(Pan-Tslanisn is) the political system devised by Gud, as 1s

indicated by the verse:
Then, ol decreaed Hajld
sirenglien Izlomic 1

Lo malntain it.

Awother witer whose views
S,‘ C:'-_:: 'R - h { o ) oy . t_
a id Ranaden \1926- ), u prominent

Lrotlie

ey

"Werily, the bellievers are brathren"
&3 en anntual congress in order to

crhiocd and made the Caliphsie, a nenus

about Pan-Islzaumlsn deserve atiention is

sder of Luie Thhven ana the editor

of thelr lntellectusl crgan, bhe uenlialy Q-M1slizu':m since iuvn inception
ir 13514, s:%11 Rd_na.'L;J agrees will the basic prenises of the Pan-Islamic
ideolory, but pleuds that the ideal be put aside for the prosent. In lis
visu, %he present circusstencss are not congerlal for Pan-Islandc unity.
Por~Izlemisn, obsseroe Ras ﬁh.b.n is wel sirllar Lo the ties knon Lo the
prople of suwr sge. It i neitler brzeld cn geogreavhlanl faetors, nue on

Aee

L P8 of rlo. u, or Vi Summui ‘L\

the glories of Lre past.

T coomipic inter

Pra-Islouien coues

osta nor even on p*lus in

into being only when people

coze tozether un the basis of thelr firs atlachnent to the high idesls of
= : . - .C - =
Tslzime Such & unity zlone cen be regerded as pl-Jeni ah al-Tslsmiyeh. For,
. - 7,
in thiz case, Tslam is really the unifying Torce:
T olof . IIT, TV edition, (Cairu: 1356), p. 249.
Ahad Aale! d similer vievs., See Fay rd al-K'r-aur, op._cit.,

vol. IrT,
Pi Ufeg 21~

-f

as yng.

(Cairo: rl.d.), Pe 21. Cited hereafter




the Islay (submission) of their emotions to Allgh, the Iord
of the worlds; their submissicn of the affairs of their life
to the comnmandments of Allah. Unless this happens, no wnity
can become al—Jami sh gl-Islami amiysh. Tt w111 _merely be the
for%atlon of new bloc founded on a new Casabiyeh (cheuvinism);
an gsabiysh which is unkmown to Tslam.

On several other occsasion Sacfd Ramaqan follows the same trend of
thought. He stresses that the present politically-tinged Pan-Islamic

enthusiasm gives rise t¢ the suspicion that this misht give birth to a

new Cagabiygg in tke neme of Islum, without Islam actually being the
genuinely motiveting force behind it. He finds that the politicsl
enthusiasm and the revolutionary fervour, which are gradually having

the better of the religious pecple, constitute o danger to the development
Jf & scund and valanced Tilazic outlock. This, to him, eprears to be &
reaction agsinst the immediate pas' ~hen Islam had been confined to

devotional rituals. To regard I-"am as confined to the mnos qu in Remogan's

opinion, is wrong. Bul the reaction against this attitude is wmenif:zsting

itself irn & trend of ihought which gives rise to the fear that the nmosque
iight e forgott.n, that the call for worshlp and devetion anud golliness

nizht e nezlectdd, and Islsmic movement might becone (merel ) e reveluvionngy

political nuverent:

seeking its swollonal base sometimes in the vendebta of {he

PV NIR ey - . Tn o 42 s L3 2 - ¢ . 4 L

wronged or in the nationlistic jinge (na rah), and zonetimes in

the clhiantings of Islam's politieal flory. In fact, il wight be

an aggloneration of a1l these « o & Ig (such a movement) succeeds,
slamis: would tecowe a rew jingo {pa’rah); it would assume the

Torin of & new naticnalism. Uptll now we have Yesn claining tliat

S or Araba or non-Arsbs. . . Now we

we were Dgyptlians or Syrians
are beginning Lo say? Mie ara Miusiinz"., Te soul in Lol the

44¢. Tvid., p. 9.
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or the sake ol a prejulicze . . . M™is is not
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attitade b the présen’. P -Tslhale sertineits i Luscd L S
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vith the ides of Pun~Islaniom itself. Thel 1o, kiz opuesition is lesed on
S S N B T O o L PN N P, o e b BTSN .
2.1€ oAl Liev under the PUESeT Cl,[Cu.llSL\:JﬂC:‘S Pa}x—I. "‘,L' smois 1i x\.’\‘)l“,’ te

astute & distorted forw vr prove "a deception to Macliws" i & rew JoTh. 5
Taere can, however, be no doubt as to his fimm belief in Tslamic unity.

At ancther place, afler explaining the Islamic notion of universal human
brotherhood, Fe procesds to enpress his views about Islamic ity in these

46

words:

[Ba

L iz no negation of this universal hivian boud tlet Tslanm
establizhes the wnity of the Islimic wnmal: in such —ords of

Allgh o . . as: "Verily the believers ave bretrren." This

mity doez rot sean nationalistic cheuvinisa (“asablyah) aSmong
Musiims. Tt is the unity of faith and thought among & group

of human beings who have the right to live according tc vhat

they believe in, and whose obligation it is to participate in

the service of human-kind according to what they helieve to be
good, without coercion or aggression. . . (as both coercion and
aggression have, according to him, been prohibited by Islam) . . .
Perhaps after the world has experienced. . . (different forms of)
chauvinism and nationalism. . « it is in need of a new tie which
transcends all these factors (i.e. netionalism, etc.) and evtends
its help to truth, wheresocever and with whomsocever it may le.
Muslims are duty-bound to play their role in this reswect, to
free themselves of the chauvinisms of interests (masglih) and
sires (ghwa') and gather themselves aroun? the call tOwards Truth. .

Ce -
Said Rama@an alzo stresses that FMuslims nust co-operate with ons

another for the soluticn of their coumen protlems. If ithe idéal of Pan-Tslamis

45. al-Muslimn, vol. IV, p. 453.
46. Tal‘i-h’ _Q.'Q.. Cii‘--, ppo 72.f




carzict be realized a2l present, it doss not wear st Muslime of one

part of the werld have a0 oblisations towards their brelhreu in other
rarts of the wexld., T is their 2oty to take interest in esch others!
problems and lisly their trethren whensver the need wrises. Tor instance,

Miclimz shoald the liberation of TIslumice
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of the Islemic countries — and the problew of Fslestive is on the top

g
. &4
of then 21 — 1o one and the szue problew:

the problen of injustice which Tslem Gisappreves for oil huwasn
beizzgs. It is also the proilem of Islam as Tslaa enjoins upon
i Muglim not Lo foreszke his wronged brother, The Prophet of
A 1ghe » o says: "A Muslin is {hes brother of another Muslinm.

He neither wrongs Lils noyr forsakes nin'. . .
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vrotherhocd hags importeant elaimz wpor lhian. As o rosult of Lhis, waticnal
A [P T ey, o P S RPN P S £ VS L .~ e YO - .
boundaries, of Zoypt o of Arabisa, sew: bo be of little significance 1o

thei, snd hardly clalm fros {hem auy sanctity or emolicnsl attachment.
Such 2 tendency is bound Lo draw the fire of the nationalistz. Tueir viet
geens Lo be thal &t best those boundaries — of lsyptianism or of Argbism —
mey be tclerated and left untouched because of praciical considerations
(rather thar because of any deep emoticnal attachments to them). Hence,
in contemptuous disregsrd of the particularist feelings of the nationalists,
X . v .49
the orthodox Muslinms assert that:
(National egotism created by nationalism tends to) harden the
boundaries drawn on the map of political geography into
boundaries in thc souls of people — the houndaries which sap
the emotion of universalism; the boundaries for which God has
issued no guthority: the boundaries which were drawn by the
swords of congquerors in history and it is difficult to understand
how people can permit the swords of conquerors to rule over their
minds, and how their hesrts can expand or cortract according to
the extent of the conquests of conquerors. . .

Even if a close Islamic unity on the governmental level may not be
deemed edvisable by a few of them, the orthodox iuslims nevertheless consider
it imperative that suslims of all parts of the world should co-operate with
one another and nct confine their sympathies merely to the boundaries of
their torticular fatherland e.c. Beypt, Syria, ete. lslamic brotherhood,
in their view, has practical, political implicetions. It has tc find its

expression in some shape or form. These super-netional loyalties are

naturally not epproved by the nationalists, as we have seen earlier.

49. Ramadan, Sa"ld, al-Muslimm, vol. II, no. 8, p. 759.
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( 2 )

While proceeding to explain and analyze the attitudes of the
orthodox Maslims in Egypt towards naticnaligm, it should be borne in
mind thet it is pért of a bigger problemt: the problem of their attitude
towards the assimilation of “estern ideas and institutions. The
attitude of orthodox Muslims respect is largely influenced by their
earlier-mentioned views about Islam: that Islam is all-ewbracing, perfect
and self-sufficient.so Since the entire Islamic scheme of life (as extant
in the Sharicah) is considered divinely-ordained, and hence immutable, the
chances of major changes, of radical departures from Islamic traditions
are generally viewed with great suspicion. Moreover, their attitude also
depends, to a large extent, on the attitude of the nationalists towards the
two importaont political cbjectives of orthodox Islam, viz., the establish-
ment of an Islamic state and the realization of the dream of Pan-Islamic
unity.

' In general orthodox Islam evinces an attitude of resistance towards
the idess and institutions of the non-Islamic, Western world. This
resistance stems partly from the mere fact that the source of the said
ideas and institutions is non-Islamic. It also stems from the fact that
the Western culture is generally seen by orthodox Muslims in a very
unfavourable light. It is generally regarded by them as out-and-out
materialistic. In fact, the term 'Western' has generally come to devote

the quality of being anti-thetical to Islam. Hence orthodox Muslims are

50. Vide. Bupra, pp. 117f.
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gonerally disposed to put Up & strong resiztance apairst changes along the
linez of weslernization snd try to save the baszic valuss of Tslamie bradition
from being swept awey bty Lhe Sorrent of westernizing changec. Tn general,
the religiously-orientsd Muslims lelieve thei borrowings frow Vestern

v

sources should be confined to the acquisition of Yestern scientific and

technological knovledge. As for the acceptance of Lhe Viestern wellenschaung,

in part or in whole, or the adoption of Western socio-political ideas and

ingtitutions as norms for the Muslim society, it is not merely considered

superfluous, but also positively harmful.51

Nationalism has been a victim of the suspicion and prejudice af
orthodox Islam, and one of its reasons lies in its Western origination. It
is brended, for instance, by Muhammad al-Ghazzali, as a "modern Jehiliyah"
which has been "encouraged by heathenism for the purpose of overwhelming

52

and then obliterating Islam." Another Tslamic writer regards nationalism

as a part of Lhe "cultural invasion" of the Muslim world by the Vest; as
a weapon of the Yest to weaken Tslam's political power and prestige by

. 53
effecting the fragmentation of the Muslim world. Be that az it may, the
contemporary Islzmic relizious literature of Egypt, {as of the rssi of the
Islamic world), is rerlate vith denunmeiations of netionaiisu Lo such an

54

extent that, according to vou Grunebaum:

51. See, for instance, gggg.Jud*a, op. cite., pp. £4-27; Rasa'il, op. cit.,
pessim., Quib, Muhsiimad, Shulhat Hawl al-Islzm, ITT edition, (Ceiro: 1558),
passim. al—Bahl, Muhainad,, al—TlKr al-Talami a¢~H3d1 howa Sllatih
bi dL—IStl nar, (Calro. 19)7), assin,

uaZZaLl,__E cit., p. 80.

e st
W :':.‘,.....L’ e .,.Lto, Pp. 12—10.

S4. von Gruvebaun, ®.0., "Probless of Muolin Wobionalisi®, Tslum and the Yest,
3. Rickerd No Prye, (The Bagus: 1957), pe 3.
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. « » the consensus of the pious of the lasl three cr four
generations seems agreed to consider nationalism within
Islam a scourge not known prior to Yestern expansion into
nd interference with the der-al-Tslsm. . «

This/égdoubtedly true. 3But it may p rove misleading wnless we
21so keep in view the fact that on several puInts the Islamic and
neticnalist groups have been in perfect agreement. They have been one
with the Egyptiecn nationalists, for instance, on the issue of the demand
for the evacuation of the British trocps from the Suez Area. The
attitude of the orthodox Islamic groups, (perticularly of the Ikhwan)
was no lesa3 virulently anti-British and no less strongly in favour of
Egypt's complete independence than that of the nationalist Wafd Party.
Similerly, the orthodox Muslims were no less keenly interested than the

Arab nationselists in the Palestine problem. This is evident from the

fact that the Ikhwan sent their volunteers to participate in the Palestine

War (1948-49). In fact the religiously-oriented groups werc neither

opposed to the immediate goals of Egyptian nationalism nor those of Arab
nationalism. Egypt's complete independence as also the liberation of

other Islamic countries which were under foreign domination were considered
by them essential on religious grounds. For them, it meant the emancipation
of their co-religionists from the domination of non-Muslims. Moreover,
without the liberation of Muslim countries from the dominance of non-Muslims
there was no chance for ‘he reslization of the dreams of Islamic resurgence,
of Islam coming in%o cperaticn as a comprehensive system of life, and of

the unity of the universal brotherhocd of Tslam. Therefore, it is not

strange to find lhat vrthoder Musline beliieved thet the sirugsle for

@

liberation was a duly ordained bty Allah and any shortzeming in this »isiecct

i
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wa2s &en waparlonugtle sin. As lono is oven un ineh o7 Muslia
territery wnder forcicn Joaminacs, it iz the duty of - Hhaolin to keep o
25
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the strucrle Jor Libesnticn.
. . r e gt e menel Aeans
Sinilarly the pusls of the liber <iva of Avab countrizs znd Areb

- [5 B

Wity ~ the Lncdiote objeclbives o f Arad nationslism —— 2w viewsd ver
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favonpably by wriho Mucilimee Ty are rezzrded a3 & glep fowvward

orurde the cherit’ 8 gonl of Pan-Telande wmily, sni  aun alvance bowirds
dicn of the femporal greatness of Islan. 5%
Thus, so fer as the immediste ronls of the Tgypilan and Aral
naticngliisns are cuncerued, vrthodor relisicus groups agresd with these
goals mnd even rogmided them oo tholr owa gozls. It is das to thic
factor thet we £ind Lhnt *he chompions of Tslmaic orthedoxy, vhile they
fought theovretical bettles witl, the naticnalicts, also strﬁggled shoulder
to shoeulder vith thew for the cogplete independence of Bgypy, or for the
victery of the Arab cause ir Palectine end elsevhers.
Then, were the orthodox Muslims opposed to rationalism because they
haed failed to develop any particular loyalty for their Egyptian fatherland
or Arab nationality due to the overpowering grip of the Pan-Islamic
sentiment on their hearts? Had they failed *+o recognize that they had
special obligations towards Egypt and towardd the Arab nationality along with
their oblisations towards the universal ummeh of Islan? I= it because the

orthodox Miglims were lacking in warmth for Egypt or Arebism that they

opposed nationalism?

55. Shabab, op. cit., p. 14.

56. See The Crescent in Crisis, op. cit., pp. 151ff.
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vehement in
love Arghisw,

of Arsbisu.

cheilr insistencce thal th.ey love
that they cherish

In theiv view, Bgypt is

139

3 in Lhe nezaiive. 1S

y are

their fathericond, thoet they

the glory of Egypt and tue effloresceuncs

the prima pient of their devotion

and their svrvices. Obligetions towards Egypl precede olbligations *uwards
the rest of the world, even the Islamic world., Thus, Pen-Islamic loysliy
and loyalty to the particular Muslim country in which, or to the Muslim
pecple awong vhom cre is living sre auvl mutually exclusive. Toth are
consilered to oxist side by side.
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service to the nation (umogh) among whom he lives, and to give
precedence to kinship and neighbourliness (in doing good). Due
to preference to near one-. . o Islam does not allow the
transference of the zakei: beyond the limits of gasr, except
when necessary. Hence a Muslim is the most deeply patriotic
rerson and is benevolent towards his compatriots. This is

so becsuse it has been so ordained by God... The Tkhwan are,
for this reason, the keenest of all people in their desire

for the good of their fatherland; they are completely self-
denying in the service of their people; znd they wish for this
great and zlorious country all power and glory and all progress
and advancement.

Hasan al-Banna' is keen to emphasize the extent of his agreement with
the nationalists. He ccins a number of terms to indicate these elements
of nationalism to which he is not opposed. Fe does not disagree, for
instance, with wa?anixat g;r¥§gig_(the nationelism of affection) by which
he means *he love for one's country. Far from being against Islam,
al~Banna! regards it as ingrained in human nsture. Even Bilal and the

Prophet used to feel restless vwhenever they used to remember Makksh. He

. . T Ky C+
also deoes not dizagree with the wastaniyat al-hurriysh wa sl izzsh (the
naticnalism of freedcm and greatnesz). By this al-Ranna'® means the desire
P B

5o see the country free and desire t5 inculeate the love of freedom and

horour in the souls of the cempatriots. He also does o% disaporove of
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of devosion t¢ Pan~Islamism =nd stavich oppositlon 4o natlonnlisa, Egyut
and Arsbisn oceupy very igportzit posiiion in. the frasewerk of cwtenporary
Izlzaic socio-political ideclogy in Beypt.

Tie Tulwen's opposition t¢ nalicnzlism ic well kmuwm. However, they

take pride in being Egyrtians and erpress great love and wermth for

.3 . . . <
Egypt znd pride in being Bgyptians:

‘e are Bgyptiens, born and grown wp in this roble part of the
world, Bevpt — an Tslamic coun Ty, Tt welcomed Tslwum in a

ob‘e aenner; it has protectzd Islam and repulsed aggression
against Islam at various stages of history. If has sincerely
and unreservedly embraced Islam and has showered upon it its
intense emotions (of love) and its noblest feelings. . .
Because of various reasons it has come to be the nursery of the
Islamic ideology.

« « « S0, how can we (afford) not to work for Egypt and for the
the good of Egypt? And how can it be said that Egyptianism is
inconsistent with the obligations of a person who upholds the
cause of Islam? We are proud that we are sincere and faithful
to our dear fatherland; that we are working for its sake; that
ve are struggling in the path of its well-being and we shall
remain =o, all our life, believing firmly that Egypt is the
first »ins in the chain of our cherished awakening. . .

In the same pamphlet, the Ikhwan even express their indulgence with
regard to taking interest in the ancient (non—Ilemic) past of Egypt.
They even express thelr admiration for certain aspects of Egyptian life

during this period of Bgyptian history. This sdmiration, howsver, is

61. See Ghazz zali, op. _git., p. 80. TarTﬂ, ope cite, pe Tde;
Taj, Abd a l-Rahman, "41-Din wa al-Dawish", Miiallat al-Aslsr,
vol, XX, no. G, p. 520.

G2, Tawr Jadid, 9p. cit., p. i2.

—
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immediately followed by the clarificatiom that they are opposed to the

idea of Egypt's return to the Pharaonic times. To quote their own

words:63

We also do not consider it harmful to take interest in
the history of ancient of Egypt and the cultural and
civilizational legacy of the ancient Egyptians, which
show that the ancient Egyptians were ahead of the rest
of mankind in knowledge and in arts and sciences. Ve,
therefore, welcome ancient Egypt as a record of glory,
of greatness, and of science and knowledge.

For Arabism, their warmth is not less conspicuous. In the words

—. 64

of al-Banndt

Islam has arisen among Arabs and bkas reached other
nations through Arabs. Its noble book is in Arabic...

It occurs in the traditions that "when Arabs are abased,
Islam is abased." This view was vindicated when the
fortunes of Arab political power changed and the reins
of authority were transferred to non-Arabs. Arabs are
thefianstay of Islam; they are its sentinels..

Al-Banna' even believes that Arab unity is essential for the restoration

of the glory of Islam, for the establishment of the Isi;ﬁic State and

for the consolidation of the dominance of Isi;ﬁ. For these reasons, he

mconsiders it incumbent upon every Muslim to strive for the revival

65

of Arsb unity.

All these are,undoubtedly, vigorous expressions of the attachment

to Egypt and to Arabism. This should, however, not blur the realization

that notwithstanding these, the attitude of orthodox Muslims towards

Egypt is different from that of Egvptian nationalists; and towards

63. Loc. cit.. Italics our own.
64. Mu'tamar, op. cit., p.47.
65. Loc. cit.
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Arabism, it is different from the attitude of Arab nationalists. This
difference of attitudes stems from the fact that the nationalists'
loyalty to their fatherland (or their nationality) is based on the simple
fact that they are the children of their fatherland. Their loyalty exists
in its own right, and is independent of religious considerations. On the
contrary, orthodox Muslims have thus far not suffered the idea that any
loyalty. which doeé not émanate from the Isl;ﬁic loyalty and which is

not subordinate to it, could be a legitimate one. In their view, a
Muslim owes his primary and supreme loyalty to Isi;ﬁ and the Muslim
H@Q§£§6 All other loyalties either emanate from this loyalty or exist

by the sufferance of Isi;ﬁ,and on the stipulation that the Isi;ﬁic
loyalty would remain the supreme one. A perusel of the Isigﬁic writings
expressing love and enthusiasm for Egypt and Arabism mskes this point
sufficiently clear.

The leaders of contemporary Islamic thought make no secret of
their view that they love Egypt and Arabism because Egypt is an Isi;ﬁic
country, and because Arabs are the mainstay and the sentinels of Isi;ﬁ.
In other words, their love for Egypt and Arabism are not independent
from their loyalty to Isi;ﬁ. Al—Banﬂ;'s writings are permeated with

6
this spirit. He spells out this opinion with great frankness as follows: 7

66. Vide. von Grunebaum, G.E., "Problems of Muslim Nationalism",
Islam and the West, op. cit., p.14.

67. Shab;b, op. cit., p.14. This view is evidenced from Islamic
writines on Egypt and Arabism.
Vide. supra., pr. 142f.
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The Ikhwan are struggling for the sake of Egypt and
are meking great sacrifices in thls struggle because

Egypt is a part of the land of Islam (ard al—Islam)
and is the leader of Islamic nations.

Thus loyalty to Islam remains supreme. All other obligations may be
set aside, but not the obligation towards Islam. Of course, orthodox
Muslims wrould not be prepared to concede that there could occur any
clash of loyalties if the right concept of obligations towards the
nation is kept in view. But in case such a clash of loyalties does
take place, there could be no doubt that the choice of orthodox Muslims
would be in favour of the Islamic loyalty. In the words of Muhammad

—. 7.68
al-Ghazzali:
we love our fatherland, but we do not take pride in
this fact alone, for love of one's home is more than
a duty -—- it is an instinct with which even animals
have been endowed. Yet we will not sell our religion
for the whole Orient and Occident.

It is due to this fact that nationalism is forced by the orthodox
Muslims to bow down before the requirements of Islam e.g., the ideals of
Isi;ﬁic state and Pan—Isi;ﬁism and no nationalist considerations are
permitted to stand in the way of these ideals. Again, to cite Mu@ammad
al—Ghazégi;:

This religion of ours, for vwhich we are prepared to
sacrifice everything we love, has a theology, an
economic doctrine and a worldly policy, all its own.
It is a sinister thing to exhort us to discard all

these for nationalism...or any other 'ism' for it
is nothing less than asking us to become heathen.

68. Ghazzali, op. cit., p.80.

69. Loc. cit.
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In addition to this, the orthodox Muslims have not yet fully
conciliated themselves to the idea of developing a common nationality
with non-Muslims. This is inspite of their professions that non-Muslims
share equal rights and résponsibilities with Muslims, There could be
little doubt that the orthodox Muslims are disposed to grant their non-
Muslim compatriots more or less egual statutory rights. Yet the idea
that those non-~luslims who share with them their fatherland are also
a part of their ummah, that they are an integral part of their society,
has not yet become a part of the Isi;ﬁic attitude. The orthodox Muslims
seem yet to have no sense of belonging to any other ummsh except the
Muslim ummsh. And if they do have any sense of belonging to the Egyptian
nation and the Arad nationalitg it is mainly because these are parts of
the Muslim ummsh itself. True, the non-Muslims of Egypt are assured of
being treated justly and generously in the Islamic state. This is, how-
ever, a different matter. One could treat also those whom one does not
consider one's 'swn' with justice and generosity. As for considering
them an integral part of the commqpity, regarding them as part of
'themselves'es the elite of nationalist intellectuals claims to do,
these are altogether different matters and are still foreien to the
way of thinking and emotional predilections of orthodox Muslims. That
the non-Ilfuslims are not genuinely considered a part of the ummah is
clear from the tones in which the noted Isi;ﬁic thinkers write about

their non~-Muslim compatriots. Even the word ahl al-dhimmah for
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non-tuslims has not fallen out of use.7o
This attitude is illustrated by the following statement of al-Banna':

The Ikhwan classify people into the two categories. One

of them congists of those who believe in the religion of
Alleh, in the Book of Allah, in the Prophet and what the
Prophet has preached. With these people we are attached

by means of the most sacred tie. The tie of belief, which
is much more sacred for us than the geographical tie or

the tie of blood. These people (i.e. Muslims) are our kith
and kin and we are their kith and kin. Ve shall defend them,
we shall sacrifice our lives and our properties for them,

to whichsoever country or race they might belone. As for
those with whom we are not attached by this tie (of belief),
we shall remain in peace with them as long as they are
peaceful towards us; we shall remain their well-wishers

as long as they desist from committing any aggression
against us. We believe that the tie between us and them

is that of da wah (call towards Islam). It is our duty

to invite them towards what we believe im, as it is a
blessing for all mankind.

The line of demarcation drawn by Islam, therefore, is still there
and consequently the development of a homogeneous nationslity, which is
the aim of the nationalists, does not fit into the framework of the

contemporary Isi;ﬁic socio—politiéal thought.

It is clear from the exposition of the contemporary Islamic socio-
political ideas in Egypt that there are numerous points on which orthodox
FMuslims agree with the nationalists. We have already mentioned that the

orthodox Muslims are not opposed to the political objectives for which

70. See, for instance, Tarig, op. cit., p.69.

71. Rasa'il, op. cit., p.25. Italies our own, Similar attitudes are
evidenced from the writings of other Islamic writers. See also
Ufag, op. cite, Pp.24-26; Ghazzali, op. cit., v.80, etc.
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the movements of Egyptian and Arab nationalism have been striving. The
love of one's fatherland,the desire to see that one's nation is liberated,
the desire to see one's peonle progress and prosper, the desire to see
Egypt attain strength and greatness, the desire to see Arab glory
restored ——— all these are apvroved of by orthodox Muslims as desirable
objectives. Even the claims of loyalty to Egypt and to Arabism are
recognized and duties to them are considered to precede the duties
towards the rest of the Islamic fatherland. Inspite of all this, however,
the orthodox Muslims are unanimous that nationalism is ascourge as we
have already mentioned.
Now we shall proceed to examine the reasons which, in their view,
impel this ovposition to nationalism.
One of the most serious attacks on nationalism occurs in the

writings of A@mad Amin (4.1955). We have already seen, however, that
he had no objection against nationalism as such if nationalism meant
only the love for fatherland or for one's pedple, and the desire to
serve them. A%mad AﬁIﬁ, however, feels that nationalism goes much farther
than that. It tends to occcupy the highest position in the hierarchy of
values, and thus upsets the whole system of universal moral values
propounded by Religion. Under the influence of nationalism, in Amin's
opinion, there has developed a new concept of morality. According to
this concept:’72

A conduct is deemed virtuous if a man obeys the state and

serves his nation without any consideration for the effect

of his conduct on other nations. Nationalistic concept of

morality goes all the way hand in hand with the exigencies

of nationalistic politics. Nationalistic politics, being

exclusively oriented to serve national interests, is likely
to conflict with justice and equity, . Hationalism would

2. Fayd sl-Khatir, op. cit., Vol.III, p.107.

— 1
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demand that the demands of nationalistic politics
be fulfilled, and so would nationalistic morality.

Ahmad Amin's writings (as also the writings of several other
Islamic writers) evidence a persistent stress that natioralism and
universalism are two conflicting and mutually opposed tendencies. The
former is again end again virulently denounced for being chauvinistic,
for creating antagonisms -. between nation and nation and thus endangering
world peace. A zood deal of this appears to be a reaction against the two
devastating global wars vwhich took place in this century during a period
of no more than thirty years. It is presumed that natioralism has played
the villain in this drama of blood and fire, Isigﬁ, on the other hand,
is linked up with the universalist tendency. It is hailed as a religion
which rises asbove nationalistic prejudices, believes firmly in universal
brotherhood of man, and can, therefore, ensure concord and fellow-feeling
among mankind. Cn the contrary, the ideclogy of nationalism as it has
developed in Burope negates universalism. According to Ahmad Aﬁfh:73
then Europe got rid of the impediments (placed in the
path of progress by the Christian priestcraft), it invented
wataniysh which turned out to be its biggest affliction
and its rreatest malady. Wataniysh fanned the fires of
gawmiyzah and made it the foundation of education and
economy. Nations tried to outstripn each other in the
race of nationalism and this gave birth to the race of
armaments. One war hardly dies out when preparations for
another war, a war worse than the previous one, are
started.

Tn an article entitled "Universalism in Islam", he elaborates his

. . . T4
views about nationalism as follows:

73. Ibid., Vol.II, pp.39f.
74. Ibid., Vol.VII, p.296.
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One of the biggest tragedies that overtook the modern
world is the tendency of ga yah or of wat i ah, in the
sense that every nation should work for its own good
disregarding the good of 211 other nations, its cherished
goal belng the occupancy of the leadership of the world.
wmiyah and watanlvah mean) that every nation should strive to
possess the largest territory it is possible for it to possess;
to wrest from the weaker nations vhatever it can wrest; that
every nation should try that its commerce should be the most
flourishing one and that its military strength should be the
mightiest of gl1l. The greatest desire of every natiom, there-
fore, is to elevate its prestige without the slightest regard
for any other considerations. On this basis is founded its
politics and this is what its leaders aim at. Thus, the
greatest statesman is the one who can obtazin the utmost for
his nation from other nations; the greatest military general
is the one who can add a colony to the colonies of his nation.
(Under the influence of nationalism) there has spread in the
world the idea that one's race is the best race, that one's
blood is the best blood, that one's god is the best god...The
result of nationalism, understood in this sense, has been
(the outbreak of) a series of wars in the past, and the same
is again bound to hapnen in the near future; and is again
bound to take place in the near future.

Instead of nationslism, Ahmad Amin advocates universalism. Universalism
to him measns looking at the world "as one unit and as one family".75 Univer-
salism mekes nstionalism bow down before a general ethical system; it
believes in the laws of justice and righteousness and binds every
nation to common (human interests, and mekes the strong work for the
good of the weak and support him until he becomes sufficiently strong.76
The remedy for the ailments produced by nationalism lies in the predomi-
nance of the universalist tendency, the extirpation of the nationalist
tendency or restricting it to such an extent that it does not conflict

with universalism.77

75. Ibida, po 2970
76. Loc. cit.
77. Loc. cit.
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A@mad Amin finds one of the greatest praiseworthy features of Islam
inits call for universalism and common brotherhood of mankind. One of the
most important teachings of Isigh, in his ovpinion, is the unity of the
Creator and His creatures. The unity of God's crestures has been proclaimed
by Isi;ﬁ in such words as "all men are from Adam and Eve", and are, there-
fore, equal; and in such sayings of the Prophet as "God has removed from
you the arrogance of j;hiiziah and its pride of ancestry. Human beings are
from'ﬁaam, and Adam was from clay". Ahmad Amin nays glowing tributes to
Islam in this respect. For, in his opinion, Islam obliterated racial and
colour prejudices, it destroyed nationalism and linguistic and blood
prejudices. It refused to make any distinctions between the black and the
brown, the yellow and the white. Its motto wast: "There is no preference
for an Arag over a non-Arab except by virtue of piety." It effaced geog-
raphical barriers and set up the unity of creed as the foundation of socio-

political life. Thus a liuslim counts the whole of &;f al—Isl;h as his

fatherland, and there is no distinction between Hijazi, Khurasani and
Indian Muslims, as all Muslims are brethren.78
All this notwithstanding, Amin also has some moderate remarks about

nationalism. He acknowledges that it is neither useful nor possible to

extirpate this feeling altogether. He, therefore, poses the question:79

Then, why should the relation of nationalism with
universalism not be the same as the relation of the
individuasl with the family, or the relation of the
family with the nation?

78. See ibid., Vol.VII, pv.297f and ibid., Vol.III, p.109.
79. Ibid., Vol.ITI, p.111.
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This does not appear to Amin to be impossible of achievement. For,
he see a constant broadening of man's horizons with the march of human
history. There has been in constant operation throughout history a process
of harmonization between wider and narrower interests as a result of the
development of human consciousness. Personal interests were harmonized
with the interests of the family; and family interests with the interests
of the nation. Despite this broadening of outlook, both the individual
end the family remained intact. Then, says Amin, why should humanity
not move a step farther and harmonize national interests with universal
human interests? Why should peovle not start thinking from the broader
human poit of view and refuse to see the good of their nation in those
measures which conflict with the good of humanity at large?

Thus Amin does not regard the love of the fatherland or one's
nationality as essentially immossible of being harmonized with his
cherished ideal of wniversalism. This can, however, be done only by the
subordination of national interests to moral principles. His main indice-
ment of nationalism, therefore, is that it has so far refused to modify
its attitude and to subordinate itself to higher considerations.

Another leader of contemporary Islamic thousht whose views on
nationalism deserve due consideration is Hasan al-Banna', ¥e have noted
earlier the noints on which he agrees with the nationalists. To repeat,
he considers nothing objectionsble iné Muslim loving his particular nation-
ality, in strusgling for the freedoméf one's people, in regarding one's

. . 81
country and one's people as the most deserving of one's services, etc.

80. Ibid., ppl11f.
81. Vide. supra. pp. 1%9-41
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But such remarks of al-Banna' are frequently followed by an enumeration of
those features of nationalism which he would disapprove of. His main criti-
cism against nationalism may be summarized as follows:

Firstly, the nationalists have a wrong concept of Islam and view it
unfavourably. Some of them keep Islam and nationality separate from one
another {i.e.,they do not reward Islam as the nationality of lMuslims,

. . 82
a view held by orthodox Muslims).

Secondly, the highly particularist attitude of the nationalists is

. — s R —, .8
an object of al-Banna's intense dislike. In the words of al-Banna': E

As for the reason of disagreement between us and the
nationalists, it arises because we regard creed to be the
determinant of the boundaries of wataniyah. In our view,
every piece of land where there is a Muslim saying:
"There is no deity except Allgh and Muhammad is the Apostle
of Allah", is our watan. All the Muslims living in these
territories are our kith and kin and our brethren. Ve
share their feelings and sentiments. The exnonents of
nationalism, however, are different from us. Theyéare
for nothing except the sffairs of that limited and
narrow part of the world (vhich they regard as their
watan).

Thirdly, the fact that nationalists try to confine the aims of
nationalism merely to the achievement of objectives vhich are of a secular
nature is also an object of al-Banna's disapproval. The highest =im of the
nationalists, according to al-Banna', is to achieve the independence of
Egypt and to strengthen it from the material point of view, following the

example of Eurove. The prover aim, hovever, should be "to guide mankind

by means of the light of Islam and to raise the bamner of Islam in all

parts of the world.84

82. Rasa'il, ov. cit., p.15.
83. Ibid., pp.18f.
84. Ibid., p.19.
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In other words, al-Banna' considers nationalism a secularist
ideology which is opposed to state serving as the means for the propa-
gation of Islam.

Fourthly, nationalism may ~o to the extent of trying to resurrect
extincthhiII (pre—IsIQmic) customs and to awaken forgotten memories of
the ancient past, and (thus) to weaken peovle's attachment with Isi;ﬁ.
Some countries have actually done so in the name of nationalism and
racial pride. These countries, says al-Bamma', tried to destroy all
manifestations of Isi;ﬁ and Arabism. They even changed their script and
the vocabulary of their tonsue. For nationalism of this variety al-Banna'
has nothing but contempt and disdain.85

Fifthly, nationalism sometimes intensifies racial pride to the
extent of downgrading other races. This leads to aggression as Italy
and Germany have done, rather as every nation vhich claims to be above
all others does. Nationalism, in this connetation of the term, is to be
opposed, says al—Banﬁ;', as "it lacks humanity and it means that human
race is to be slaughtered for the sake of a myth...86

Another religious thinker, sa‘id Ramadan, whose views about Pan-
Islamism have been already mentioned, has time and again made nationalism
the target of trenchant criticism. Like other religious writers, he agrees
that the love of the fatherland is ingrained in human nature and is, there-
fore, a genuine sentiment. Hence, the love of the fatherland may, nay it

should occupy its rightful place in human life., However, it should not

85. Ibid., p.21.
86. Ibid., px2f.

*
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exceed its proper limits. There is no harm if people love their fatherlands
and sing in praise of them. Taking pride in one's fatherland or one's
people too is not harmful., Similsrly, there could be no objection against
taking pride in the good cheracteristics found among one's people.87 tone
of these 1s bad as long as it means "an honourable fidelity for one's
people snd one's fatherland".aa However, naticnalism tends to exceed

its proper limits. Thefmotion of love for the fatherland is made the life-
emotion, the centre of all feelings. This leads to the subordination of all
higher considerations to national egotism. Even religion and morality lose
their sway over human beings. For, nationalism tends to set un national

egotism as the highest ideal and anything which does not conform to it,

-

tends to be rejected by the nationalists, Says Ramadan:

but if fatherlands, spread all over the world of Allah,
are transformed into idols around which people should
circumanmbulate, then nationalism becomes a deadly

poison. ¥hat is most dangerous about nationzlism is

that it appeals to the genuine feélings of man and then
puts man on a path: the name of this path is "the path

of the fatherland"; its motto ist "the love of the
fatherland"; its task is: "the service of the fatherland";
its slogan is "long live the fatherland"! This path

inevitably leads to the birth of nationalistic egotism. . .
This nationalistic egotism begins to be considered the
highest ideal; beging to be regarded as the standard

for the evaluation of gain and loss, of right and wrong—
an egotism which turns the boundaries charted on the

maps of political geography into boundaries in the souls

of people; into boundaries which undermine the universalist
emotion of man.

The nationalists subordinate to nationalist egotism
the logic of life; they look at the world from its lenses;
and spend all their efforts to glorify it. . . As for

87. "al-Watan 1i Allah", al-Muslimun, vol. II, no. 8, pp. 758f.
Citgd hereafter as Watan.
88. Tarig, op. cit., p. 74.

89. Watan, op. cit., p. 759.

-]
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high ideals. . . as for religion. . . as for Islam

(the nationalists say:) "We shall choose from them what is
good for us i.e. what is determined by our national
boundaries; that is, what does not turn us away from
sanctifying our fatherland and glorifying our country,
etc., even if the high ideals, even if Islam, even if

the message of Allsh on earth and even if the legacy

of Muhammad recognise no such boundaries.

The consciousness that nationalism constitutes a menace to the
supermacy of religion, that it tends to compete with religion as its
rival, that it threatens the universality of the brotherhood of Islam,
feature very prominently in sa®1a Ramaggn's writings. He makes a
detailed criticism of the Arab nationalist ijdeology on this score.
He, however, makes it clear that so far as fighting against Western
colonialism is concerned, there -are no disagreements in the Arab world
and the Islamic groups completely agree with the Arab nationalists on
this point.go He even spesks of a common Arab nationality in these
words:

We Arabs are proud of our Arabic language, of our Arab
fatherland, of our potentialities as manifested in history;
we are proud of the treasure of alive feelings and emotions
in our national structure; we are proud of our unity as a
nation integrated by a common language, a common fatherland
and common interests., Our nationalism in this easy sense is
a reality about which there can be no disagreement.

He is conscious, however, that the concept of Arab nationalism as
understood by the Arab nationalities (of the Fertile Crescent) is not

in accord with this “easy sense" of the term 'mationalism' in which he

uses it. The Arab nationalists go much farther than what Rama@gn agrees

9. "???", al-Muslimun, Damascus, vol. V, no. 6, pp. 521f, Cited
hereafter as Ramadan.
91. Ibid., p. 526. °
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with. For instance, they regard the national tie as the only tie which
is capable of integrating the Arabs. They also express their determina-
tion to fight against religious and sectarian prejudices, and to remove

the barriers between the different religious sects and communities of the

Arab world. They hold as their ideal the demolition of the present order

and the building up of a new one which conforms to the 'nature of the

Arabs. ‘'they also consider Arab nationality a gpiritugl-cultural unity

and regard all the existing differences among them as transient and

artificial. They also boast that the Arab nationality is a nationality
with an eternal message of its own which appears in ever—changing.forms
at different stages of history, leading to the renovation of human
values, etc.92

Ramaqgn mekes a lengthy criticism of these trends. To summarize
them: he does not agree with the idea that the Arab nationality could be
considered 'spiritual-cultural unity'. There was no such unity, says
Rama@én, between Muhammad and Abu Jahl, though both were Arabs. Similarly,
the claim that the national tie is the only legitimate tie and all other
prejudices should be obliterated is a dangerous trend of thought. It
means that the nationalists deny Christians and Muslims the right to feel
a special attachment to their brethren-in-faith. And if either Christians
or Muslims believe that they have any other binding tie, then these ties
are to be regarded as transient and artificial, and menacing for national

unity.93 Says Rama@én:94

92. Extracts from the writings of Areb nationalists. Loc. cit.
93. See Ibid., p. 527.
94. Ibid., pp. 527f.
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Does this call mean that there should be no religions to
menace the national unity? Or is this csll aimed at
creating another religion, a new nationalistic religion.
In the same way Ramaqgn ceriticises the idea of 'peculiar Arab
merits' put forth by the Arab nationalists. In his view, this is also
as elusive and as vague as the talk of 'Arab nature', to which we
shall turn soon. For, what precisely are these 'merits'? And what
makes them 'merits'? Do the Arabs have any peculiar 'sense' which has
not been endowed upon non-Arabs and which makes them conscious of
these 'merits' or are there standards of good and evil which determine
the 'merits' and 'demérits' of things? The standardsof good and evil, =
says Rama@gn:95
are common té all mankind and no race has any monopoly
over them. Good is good whether it is found asmong Arabs
or non-Argbs. Similarly, evil is evil whether it is found
among Arabs or non-Arabs.
These standards rest upon two things: firstly, upon 'true nature'
which guides man towards good; end secondly, upon the messages of the

megsengers of Allgh. (It is these messages of Allsh alone which can be

termed as 'eternal message', says RamaqEn). It is to these messages

of Allah that mankind is indebted for all the virtues and moral standards
vhich are found in the world. The last of these messages was commmicated
through the Prophet Mu@ammad and it had the distinction of being a
universal message. The universalism of Muhammad's message is dependant

on two important factors. Firstly, it depends upon the universalist spirit

95. Ibid., p. 528.
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(of the message) which transcends tribal, regional, racial and religious
prejudices and provides a common meetine ground for all on the basis of
common standards of morality and for the sake of the good of mankind

at large; secondly, it depends upon the principles of the regulation and
guidance of humen life vhich ensure the continual progress of mankind,

6
materislly as well as spiritually.9 He concludes this discussion, saying

that:97

The Arabs have the right to be proud that this etermal
universal message, when it was revealed for the first time,
it was revealed amongst them; it was revealed in their
lanpuage; it was revealed to z person who was one of them
and the responsibilities of this message were undertaken by
their ancestors who set right the deviations from truth

and righteousness found among the Arabs of those days, and
then illuminated the east and the west with this message.
The Arabs have a right to pride in all these. . . but have
no right to divest themselves of the message of the Arabic
Qur'an which gathered them together and which extended

the extremities of their fatherland. The Arabs also have
no right to isolate their problems from the problems of the
millions of Muslims of the world who are the gendarmes of
every piece of Islamic land due to the commendment of Allah...
the problem (of MuSIims) is one problem; it is indivisible.

Again, the concept of the 'nmature of the Arabs' is held objection-
able. For, the Arabs are human beings whom God has created with the same

nature as the rest of mankind. They have the same potentialities for

good and evil as other human beings. As for the profusion of vitality
among them, it does not make their nature different from that of other

human beings. This characteristic cannot place them above other human

96. Ibid., pp. 529f.
97. Ibid., pp. 530f.
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beings if they are under the sway of evil. The Arabic Qur'an, says
Rama@én, mentions two groups of people. One of them responded to the
call of goodness, and became Muslims. This group is regsrded as the
best ummgh. The other group turned down the call of Islam and Qur'an
brands it as 'donkeys'. Then, in which of these two natures is the
true Arab nature to be found?98
The upshot of Ramadan's ideas is that there is nothing wrong with
Arab nationglism if it merely denotes that all Arabs (Muslims as well as
non—Muslims) are considered to belong to a common nationality and want
to remain unite& due to the communities of language, of fatherland and
of worldly interests. However, the Arab nationalists take things too
far and tend to idolize Arabism. They place the love of Arabism above
the love of everything else and want to subordinate everything, however
valuable otherwise, to the dictates of national interests. The result
i$ that the nationalists even begin to consider religion to be disruptive
of national unity,for the national tie begins to be regarded by them as
the only legitimate tie. Hence they oppose the concept of universal
Islamic brotherhood and seek to cut off the ties which bind Arabs with
the rest of the Islamic world. They are so much swept away by the
nationalist tendency of stressing peculiar national characteristics

that they tend to seek guidance for their national reconstruction notin

Islam but in such elusive things as the 'nature of the Arabs'.

( 4 )

To recapitulate: the orthodox Muslims of Egypt agree with the nation-

98. Ibid., p. 528.
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alists with regard to the immediate political objectives of nationalism.
They recognize the need of Bgypt attaining complete liberation from
foreign control and dominance. On this point they fully agree with

the Egyptian nationalists. In the same way, they agree with the Arab
nationalists with regard to the desirability of Arab unity, the gosal of
the Arab nationalists. More: they are of the opinion that Egypt has the
primary claims upon the devotion and services of an BEgyptian Muslim, and
then comes the Arsgb world. These claims should be met along with, and
should even precede the claims of the Islamic fatherland.

Degpite these points of sgreement, there are important points of
disagreement which have led to an almost unanimous disapproval of
nationalism by orthodox Muslims. For nationalism, in their opinion,
does not stay at its proper limit. It begins to demand for itself a much
higher position than the one to which it is entitled. It begins to claim
that the interests of the nation should be kept above everything else and
places even religion and morality in & secondary position. It begins to
ignore Islam, fearing that it might prove harmful for national unity. TIts
exclusivism tends to ignore the demands of the universal wnity of Muslims
end regard it as dangerous. Nationalism is also seen as a force which
leads to the division of mankind into hostile nations, and thus endangers
world peace, and stends in the way of the growth of universal friendship
and concord. The overriding consideration for the I#lamic groups, however,
is that the love of the fatherland should not arrogate to itself a position
higher fg/that of Islam. Nationalism should bow down before the dictates

of Islam. Tt should agree with the orthodox Muslim concept that Islam

should be the basis of the body-politic, and the claims of the universal
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brotherhood of Muslims should not be ignored. The Islamic opposition to
nationalism largely results from the feeling that nationalism refuses to
play a second fiddle to the tumes of Islam. The Islamic attitude could
be summarised in the words of Muhammad al-Ghazzali who poses the question:

Can Islam live and prosper under the nationalist rule? He proceeds to

99

answer the question in these words:

In the economic field, for instance, Islam prohibits usury
and monoﬁﬁy; in the political,it prohibits despotism and
tyranny; in the moral, it prohibits disbelief and corruption.
Islam, further, demands that its men, both shepherd and flock,
observe prayers and the other commandments of God. If the
state carried out these teachings in its entirety, Islam will
live securely therein, and it will not matter whether that
state is called nationalist or religious. The important
matter is that Islam has ideals which must be realised, and
upen the state falls a great portion of this obligation.

If, on the otherhand, the desired nationalist state is not
concerned with the political, economical, social and moral
teachings of Islam and gives the Islamic civil and criminal
law no place, then the state is utterly irreligious and it is
impossible to expect Islam to accept it.

However, orthodox Muslims are fully aware that nationalism is not
prepared to subordinate its ideology to the dictates of Islam. Hence

they reject nationalism as inconsistent with their ideology.

99. al-Ghazzali, op. eit., p. 32.




CONCIUSION

The nature of the inter-relationship between Islam and nationalism
in contemporary Egypt, as the foregoing discussion evidences, has been of
a dual nature. The repeat, the orthodox Muslims had important points of
agreement with the nationalists and simultaneously various points of
gerious disagreement. The main points of agreement between the two were
the immediate objectives of nationalism. The orthodox Muslims shared
with the Egyptian nationalists the goal of complete liberation of Egypt.
With the Arab nationalists they shared their immediate goals — the libera-
tion and unification of all the Arab countries. Had these been the only
c¢bjectives, there could have been no ideological conflict between Islam
and nationalism. For, the liberation of Egypt and other Arab countries

meant to the orthodox Muslims the emancipation of their co-religionists

from the domination of 'infidels'. The restoration of complete sovereignty

to Muslim countries was essential, in the opinion of orthodox Muslims, for

providing Islam with the opportunity of full fruition and for being able

to discharge the divinely-ordained duty of apvlying Islamic laws. It also

meant a stride towards the restoration of Islam's temporal power and

prestige. Similarly, Aradb unity was held desirable as a primary and necessary

step forward towards the realizstion of their cherished dream of Pan-Islamism.
Despite all this the orthodox Muslims persistently opposed nationalism.

The main reason for this lies in the fact that nationalism in Egypt developed

these tenets which are regarded as characteristic of modern nationalisms.1

1. Vide. supra, pp. 1ff.
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Egyptian nationalism, like other naticnalisms, set up as its ideal the
secularization of the political life. In the same way, nationalism paid
scant respect to the Muslim belief in the universality of the Muslim ummah
and its concomitant political doctrine, Pan-Islamism. It developed a
particularism which tended to come out in vehement opposition to this idea.
On the one hand we find the Egyptian nationalists elaborating a
nationalism without much regard for the deep-rooted beliefs of the people
of the country, and on the other, we see leaders of contemporary Islamic
thought tenaciously clinging to the traditional Islamic socio-political
concepts. '"They have maintained that Islam should control the totality of
maen's life; that even political life should not be outside its Jurisdiction;
that Islam has been and should remain the fundamental cohesive force in the
life of Muslims. They have also maintained the attitude that all loyalties
emanate from Islam and should remain subservient to the requirements of
Islam. Due to these views, orthodox Islam has uncompromisingly insisted
upon two of its socio-political ideals: Islamic state snd Islamic unity.
The fact of the matter is that neither Islam nor nationalism has been
able to outlive its past. Each is under the heavy burden of traditions.
Hence, we find thet the leaders of Islamic thousht have not proved their
capacity to effect a break with the tradition which was essential for the
assimilation of nationalism. In the same way, leaders of the nationalist
thought have failed to develop the boldness of thought and the creative
insight which were essential for a re-orientation of nationalism to fit into
the framework of an Islamic society. Both the groups have been too fettered

with tradition to adapt Islam to nationalism or nationalism to Islam.
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