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ABSTRACT

The Arab Spring with its wide range imperatives brought a situation in
which Islamist groups in West Asia and North Africa (mainly in Egypt
and Tunisia) to acknowledge the popular political experience and thereby
to reinterpret the state and democracy as the situation demanded.
Establishing an absolute ‘theocratic’ state or a completely ‘secular’ state,
thus, seemed a politically non-viable option. Instead of that, an effort
was made to create a civil state (dawla madaneyya) by giving appropriate
space for the rights of minorities and other weaker sections. Taking cues
from the experience of Morsi Sate in Egypt (2011-12), this paper examines
how did the discourse of ‘civil state’ profoundly transform the very ground
on which secular-nationalist states were envisioned and negotiated in
the post-Spring Arab world? This paper also traces out the genealogy of
it modern state in the region and examines how secularism becomes an
essential structuring condition for it.

Keywords: Modern Arab State, Arab spring, dawla madaneyya, Muslim Broth-
erhood, Ennahada, Umma, Watan

Thispaper isan attempt to understand apost-Spring initiativewithin
the contemporary Arab political discourse-dawla madaneyya or civil state-
envisioned by theldamistsagainst many of the conceptsand practices asso-
ciated with the secular-liberal understanding of therelationship betweenreli-
gionand politics. In contrast to the secular understanding that hasacolonial
modern genedl ogy inthe context of modernArab world, dawla madaneyya
positsavery different onethat goesbeyond the ‘ essential’ modern binary
opposition of secular versusreligious. Theroleof religionremainsvery vis-
ible and operativeinitsconceptualization, but, at the sametime, despiteits
avowed antagonism towards secular state, dawla madaneyya presupposes
many key secular concepts, making the concept far morehybridin charac-
ter. In Egypt, inamoredelicate act of balancing, Mors’sstate endorsed the
componentsof both‘Islam’ and ‘democratic’ tradition and an attempt was
made by them to show that |dlamist ideology and democratic governance
werenot polesapart. Civil Statein thiscontext challenged many aspects of
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‘secular religiosity’; key among them was seeing secularism asthe essential
component for democracy to flourish regardless of the contexts. The de-
mandsfor democratization of variouskindswere attempted to address by
theldamistsin Tunisiaand Egypt through both religiousand secular means
and through practicesacombination of thetwo. Dawla madaneyyain that
sense necessitates awhol e series of effective and sensiblere-orientations of
theway inwhich democracy gathering sense; from atechnique of governing
toameansof congtituting the body poalitic. (Agemben, 2011:1)

Though the constitutional debateinitiated by Mors led eventually to
overthrow theregime, the debate, in fact, was an open-ended onewherea
hedlthy street level public discussion on legalities of state wastaken place.
Taking cuesfrom the experiencesof al Arab Spring states, Sadiki liked to
seethewholedebate asapart of aninevitable conflict between two competing
but interchangeabl e setsof | egitimacy; democratic and revolutionary. (Sadiki,
2013) Thelatter revolvesmainly around aromantic politicsin societieswhere
theinformal kind of politicswasinvaidated by fifty yearsof tyranny. Asad
Substantiated thispoint further with hisstatement that the politica imagination
should not belimited by themattersof legality but by adifferent set of criteria
to eva uatewhat we have beenwitnessing in Egypt. Theexperiencesin Egypt
went beyond the procedura democratic legitimacy which often seeksformal
structures, proceduresand contractsthat frame politics. Rationalizing political
debatesin such casesawaysfail to understand the dynamicsinvolvedinthe
Arab Spring.

It is no less incorrect to say that the Muslim Brotherhood's
conceptudization of civil satemadeacompletedeparturefrom both ‘ secular’
and‘religious states. Thishinary hasbeen manifestedin an apparent conflict
between thecolonialy created‘ modern’ stateand thelocal sense of identity
that of bel onging to ummaa ongwith theformsof political organizationthat
stem fromit such aslslamic dawla. Thelslamic dawla representsanon-
sovereign temporary political arrangement that is accountable to and
responsiblefor thewholeumma, not to aparticular territory. The‘ secular’
stateinthe Egyptian context referred to apolitical entity created by colonial
powersand supported by neo-colonia powers.

In thiscontext, there seemsto be the significancein employing the
framework of post-secularismto politically analyzethe character of dawla
madaneyya. Thispaper isan attempt along that direction. The post-secular
state doesnot entail thetotal rejection of theongoing ‘ secularizing’ process
and a so not areturn to the medieval theological predominance. (Habermeas,
2006:1-25) Instead, this perspective assumesthat thereis the continued
exigenceof religiousidea sinacontinualy secularizing environment. Secular
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frameworksfail to explain rdigiousdeterminantsof thestate; their normative
presumption of the superiority of the‘ secular’ over ‘religion’” doesnot allow
them to conduct an objectiveanaysis.

Habermas definesthe concept asthe continued existence of religious
communitiesand movementsinacontinualy secularizing environment. Asad
devel opsthethesis of post-secularism further by analyzing thefailure of
secularization theoriesin explaining religionin contemporary life. The post-
secular, according to Joas, does not mean asudden increasein religiosity,
after itsepochal decrease with therise of modernity, but rather achangein
mindset of thosewho, previoudly, felt justified in considering therdigiousto
be moribund. It doesnot reflect an increasein themeaningfulness of religion
or arenewed attentionto it, but focuseson achanged attitude by the* secular
public domainwith respect to the continued existence of rdigiouscommunities
and the impul ses that emerge from them”, notes Joas. Briefly put, post-
secularism offersan aternative way of approachingtheroleof religionin
conceptualizing the state and di scussesthefailure of secular effortsto anayze
religious practicesthat determinesamodern state with apredominance of
scientific thought and rationality at the core. It also incul catesthe need of
reformul ating the bas ¢ presumptionsof religion and secularisminthelight of
emerging complexitiesin contemporary times. Thispaper addressesthe need
of re-evaluating thebasic presumptionsof religionand secularisminthelight
of Mudim Brotherhood' sexperienceinestablishinga’ civil sate whichreflects
both an increasein the meaningfulness of religion and renewed attentiontoiit
and afocuson popular ‘ secular’ ideals.

Genealogy of ‘Modern-Secular’ Arab State

Thesignificanceof Mors’sstateliesinitsroleto problematize the
binary of thecategory of ‘religion’ and its presumed opposite, ‘ secular.’ The
experiences of the creation of civil state demonstrated a new complex
relationship between religiousand secular that cannot really bereducedtoa
conflict of * universal democratic’ principlesagaing * sectarian commitments
nor to one of reason versusbelief. Interms of outreach, composition and
ideology, the body politic envisioned by the Mudlim Brotherhood remained
Incongruent to European concept of nation-state. Drawing up onapre-colonia
Islamic perception of politics, it also rejected the political imaginations
generated by Arab nationalism asthe underlying ideol ogy.

Historically, it was believed in the modern centres of the Arab world
that every society had to passthrough certain historical stagesandfinally
enter intoa’‘ secular modern’ nation-state. All socia and politica engineering
schemesemerged with modernity intheArabworld ing sted that whilepassing
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through these inescapabl e stages, each society had to undergo aradical
restructuring of culturein tandem with the secul arization of the society by
purging out itsretrogressive bits. Theindigenouselitesacquired the control
of theprocess of secularization of cultureby internalizing anative version of
thecivilizingmisson.

Theideaof secular modern-state entered most of the Arab societies
through the colonial connection. Within ashort span of timethe concept of
modern nation-state which cannot easily beisolated from thenationaist and
organizationd devel opmentsthat took placein Europe, margindizedal other
conceptsof thestatein theregion. The European experiencewasinternalized
further with the development of modern state structure with elaborate
bureaucracies, policing strategiesand mechanismsof control by which post-
colonial Arab states could managetheir own population in the 1950s and
60s. During thisperiod, adeep transformation of polity affecting therelation
between religion and state wastaking place. The evolution of a‘ secular’
bureaucracy wasclosdy pardlded evenin countrieslike Saudi Arabia, where
thewahabi inspired nation-building in the 1930shad followed adistinctive
tribal mode. (McLachlan, 1986:92-5)

Most of the statesinthe Arab world, however, failed to develop into
viablemodern nation-statesthough they unsuccessfully tried to emulate the
path of ‘ progress.” Aswhat happenedin Egypt, the statewasincreasingly
envisioned inamoreidealized form-associalist and secular. But thereality
was different as most of the states did not live up to the imaginations of
politica dites. Theoppositiontothefailed satecamemainly fromthereligious
groupswho were sidelined during the nation-building process. In order to
overcome the situation, elitesin the Arab states engaged in eliminating
‘problematic’ opposition.

L ooking at the history, one can say that theArab stateswere emerged
at atimewhen theintellectual discourseswere mostly pre-occupied either
withtheumma (globa Mudim community) definedintermsof Idamic palitics
or watan ( national community) definedintermsof Arab nationalism. Because
of thelong historical preponderance of thesetwo concepts, Arab scholarsat
theinitia stagedid not show much of enthusiasm to endorse the concept of
the body-politic based on territory, territorial sovereignty assuch. (Ayubi,
2006:4, 115) With a few exceptions, the state as a concept and as an
institution appeared quite alien to most of the Arab countries. As the
modernization and secul arization of the statedid not occur at theopen political
domain, therole of 1damic umma and Arab watan remained operativewith
greater amount of socid aswell asrdigiouslegitimacy. Thelack of socid and
cultural cohesion furthered the complex relations between the modern,
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‘secular’ stateand their ‘ religioudly oriented’ people. Theprevaent concepts
of state that Arabs tended to borrow from the West, therefore, were
excessvey formdidica theinitid sate, thoughlater onbecameingrumentaist.
Thenewly established satesinWest Asaand NorthAfrica, infact, functioned
asacoloniad tool to make peopleof theregiontofit into aframeof reference
familiar and useful to the colonia masters. (Al-Bargouti , 2008:3)

The Egyptian political scientist Hamid Rabi’s observations are
particularly significant in this context. Rabi’ wasastaunch critic of basic
conceptualization of modern Arab State. Hedid find futility ininterpreting
Idamic gateintheframework of European enlightenment tradition. Nation-
sateemerged intheArab world, according to him, wasmainly an emulation
of the Catholic model, seemingly with the mission of creating a direct
unmediated rel ati onship between the citizen and the state.( Rabi, 1980:15-6)
The European model in actudity, forcing the Church to beamute spectator
and thus purging out all religious agents ended up in the hegemony of a
particular religion or sect. Modern Arab stateswith no inspiration fromthe
Idamicmode by way of reviva of theturath or ‘ cultura heritage’ and guided
by adistinct ‘ politica function’ (wazfa Syasyya) exemplify thismismatch.

Though not familiar withthevocabulariesof ‘voting', ‘ formd inditutions
and ‘ organized opposition’, theldamic model waspoalitically vital withan
dternative set of conceptsandideasfor political equilibrium. These concepts,
Rabi suggested, include moderation, control between the Caliph, theulama
andthejudges. So, Idamic polity, inthat sense, can't trandateto the statein
European context with well defined territoriesand sovereignty. It rather
connotes to an organized politico-religious community or umma. The
libertarian aspects of European enlightenment tradition, therefore, seldom
overpowered theideaof justice (‘adl) in Islamic polity. (Hourani, 1970)
Whilethe concepts of freedom and liberty were at the centre stage of statist
discourseintheWest, they carried dightly different connotative meaningsin
theldamic political discoursethat go transcend the limits of the state and
netion.

L ooking at the geneal ogy, one can seethe statein traditiona formin
theArab/ldamic world asthe outcome of two processes; anatura evolution
of the Sultanic state and areform process. Of which thelatter wasby and
largeaproduct of changein materia aspectsof society reflected mainly in
adminigrativearrangements. Thereformist tradition, though not completely,
had borrowed substantially from the European experiences. Thistradition
didfinditsexpressonfirst intanzmat which wasintroduced by the Turkish
Sultaninorder to consolidate hisown authority internally and externaly and
later on carried forward by the European coloniaistsin order to expand their
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imperial market and weaken thelocal leadership. Apart from extending the
reach of imperial market, the modern state helped the colonialists to
accommodatethe then emerging socia elitesintotheir politica congtituency.

However, the modern state asan imported commodity cameinto being
partly under colonia pressureand partly under theinfluence of imitating the
West, fail ed to capture the popul ar political imagination and to transform the
attitude of Arabstowardsit. TheArab political imagination during that period
was hinging morearound other overarching conceptsof cultural unity and
politica integration than theconcept of date. Pan-Idamismwithrdigio-palitica
orientation and Arab Nationalism with lingui stic-cultural bond werethetwo
major ideol ogiesthat contested each other to gain the edge over theArab
public sphere. Theformer represented acomprehensive I amic concept of
ummawhilethelatter wasan embodiment of secular nationalism definedin
terms of amore inclusive concept, watan. Both had lively spread asthe
Arabsthought of paliticsintermsof anon-territorid affair. The'foreignness
of modern sate prevented it from being identified by the peopleemotionaly.

Though therewereal ot of ensemblesto statein Egyptian history, the
history of state in the modern sense with territorial integrity based on
sovereignty externdly and legd indtitutionsinternal ly tracesback tothereign
of MuhammadAli who cameto power in 1805. Hewasthefirst tointroduce
the concept of citizenship and modern system of education, to build national
army, compact bureaucracy and state-owned industria networksandto cregte
aclassof paliticd ditesin Egypt. MuhammadAli’sattempt to builda‘ modern
state’ represents a balance borrowing components from both European
experiences and the pattern which was preva ent with Ottoman rule. The
state system continued even after his defeat in 1840s under successive
regimes, but internal contradictionsand threatsled tothefailure of the tate
system and eventually to the British occupation of Egypt in 1882.

What happened with theformation of modern stateinthe postcolonia
period wasthetotal abandonment of culturd function of thestatein favour of
‘purely secular’ political functions. The romance of secular modern state
continued to capture theimagination of politica ditesintheregion even after
thenationd liberation movementsgained aclear hegemony inthe political
realm. The growth modern nation-state system West Asiaand North Africa
wasdirectly linkedtothe’ secularizationthes's' developed inthewest keeping
separation between religion and public space. (Yasmin, 2013) Cultural and
religious specificities of each society were conveniently ignoredin order to
build‘modern’ states. Though at ideol ogical front, they tried to undo theill-
effectsof coloniaism, offering an aternativeto the colonial concept of state
seemed impossiblefor national liberation movements. Thisinability ledtoa
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compromise between the populist ideology of Arab nationalism and the
reglpolitik of colonialy created Arab stateswith repressve gpparatuses. Jama
Abdul Nasser, for instance, |ooked for legitimacy from both Arab nationalist
doctrineand strong colonial ‘ secular’ modern state and contained Ilamin
order to build a‘ modern’ Egypt.

Nasserite state was acombination of amodern secular colonially-
ingpired andArab socidist state; both of thesemutualy conflictingidessexisted
inonesynthesis. Although the socialistic component of it was appealing to
many inthethirdworld, the‘ secular’ ‘ modern’ hangover of Nassarite State
madeit diento Egyptian society. Though the state machineand apparatuses
of itwerevery muchinfluentia inthedaily life of people, thestatefailed to
create an emotional bond with the society. Despite the rhetoric of Arab
nationalism, Nasser could not offer an aternativeto themodern state model ed
on European experiences. His perceptions, therefore, remained surprisingly
vague about theissuespertaining to the natureand form of anArab nationalist
state.

Though initialy attempted in creating an alternative statewith Arab
socialistic background, Nasser’s statist experiments ended up with an
autocratic onetaking modern liberal state asitsframe of reference. Unable
to movefar from the hangover of secular modern state, Nasserite state, in
effect, maintained astrange ba ance between theideol ogy of Arab nationaism
and colonially created nation-state. Thismismatch between theideol ogy of
Arab nationalism and the secular modern nation state with coercive military,
ashappened e sewherein theregion, manifested in abruta suppression of
popular political movements. Communistsand Muslim Brotherswerethe
two magjor victimsof such suppression.

Although theideol ogy of state changed from Arab Socialismto neo-
liberalism, Sadat’s state exemplified how neo-liberalism and secularismare
connectedinacircuitousfashion, not just conceptually but practicaly through
amechanism of governance separating religion and state. It dsoillustrated
the unique character of modern‘ secular’ Arab statein termsof itsinherent
commitment to theideaof authoritarianism. Theneo-liberd state, adheredto
theprinciplesof separation of religion and stateand control of popular religious
groups, engaged in totalitarian exercise of power. Thenotion of ‘ secularism’
was seen as a bid by the Sadat regime for centralization of power and
consolidation of authoritarian state.

Secular state under Mubarak al so carried anegative connotation of
regime’'sconsolidation of coercive and autocrati ¢ state subordination of its
policy tothat of the United Statesin exchangefor financial and military aid.
Military coercion was central to Mubarak’s* secular’ governance. (Asad,
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2012:279) On hispart, Mubarak consolidated the political and economic
dependence on theWest re-configuring economy further, enforcing secularism
and fighting Ilam and tradiitional culture. Secularization remained to bethe
bas c task of the government with which Mubarak sought to transform Egypt
an authoritarian satewithtight control. Intellectualsfrom both liberal and left
spectrum aso sded with theregimetacitly and havel ong supported athorough
going secularization of Egypt and crystdlization of Idamist groupsinthename
of secularism. Mogt of theleft and liberd critics, accordingtoAsad, smply
saw theformal separation of ‘ politics from‘religion’ asthesolutiontothreat
of sectarianisminthe Egyptian society. Mubarak found excellent justification
inauthoritarianismfor hisattempt to crush Idamist organizations. The' secular’
satefunctioned asaguarantor of national security especidly inthebackdrop
of Americaninitiated ‘ war onterror.’

Theseelementsintheideology of ‘ secular’ state cameunder criticism
becauseof itsjudtificationfor sate-sponsored violenceinthe post-Arab Spring
period. Theideaof Sate asthechief secularizing agent from Nasser’speriod
met argection and religious-based ‘ non-modern’ or ‘ pre-colonia’ concepts
of state begun to emergeinresponsetoit. Thecreation of thecivil state by
the Brotherhood offered abid to unpack the heterogeneouse ementsinvolved
inwhat we mean by religion and not to focus solely on abstract theol ogical
notions. Withinthedtrict framework of * civil’, Mors tried to offer an opposition
to pro-western neo-libera dictatorial regime. The Musdlim Brotherhood, at
thesametime, did not hidethat their goal wasastate based on Sharia asthe
frameof reference. Thebiggest chalengeto the creation of acivil statewas
theremnant forces' of ‘ secular’ system that outlived the 25 January revolution
and their supporting networksinthearmy, media, business, civil society and
judiciary.

Digging a bit deeper, one would not surprise, why civil society
movements which protested vehemently against SCAF's threat to the
revolutiontacitly alowed thearmy to sack thefirst popularly e ected president.
Eventhough avariety of important civil society groupsemerged or survived,
transformed for last six decades, the state either went to somelengthsto
accommodate many withinits‘ secular’ congtituency or to prevent, preempt
or destroy others. The'liberal’ middle class content of civil society at times
sought patronage of statein someway or the other, though they could easily
break the rel ationship with the M ubarak state, when the revol ution happened.

Mudim Brotherhood in power posited atradition of challengeagainst
theincommensurabl e divide between strong religious belief and asecular
world view. Thecivil satethey conceptualized, onits part, tried to direct
others' attention to how the religious and the secular? are not so much

immutabl e essences or opposed ideol ogies.
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Dialogic aspects of Dawla Madaneyya

Arab spring, at least for ashort while, brought asituationinwhich
peoplewitnessed to the unpopularity of the statesin the region created by
the colonial powersand supported by the neo-colonial powers. The event
a so contributed to de-westernizethe West Asian and North African politics
through the embrace of non-western (mainly Idamic) ideal sof democracy.
Though Turkey ignited suchamovemaking‘ civil reigion” moregppeding as
an alternateto ‘ secularism’, Ilamist partiesin Tunisiaand Egypt madeit
more popular world over.

Thegtateenvisonedinldam, dawla showsthecharacter of adoctrinal
or ideological (‘aga idiyya) state based on a practical merger of ethical
principleswith pragmatic political idealsand on anon-separation of private
and public. Cultureremainsto be an inextricable part of such astate and
through dawla Idam presentscertain cultural idealsif not aspecific political
model. The lslamic state al so rejects the concept of state autonomy and
attempt to confinethe state’ sfunctionto afixed territory and political domain.
Barghouti definesit asanon-sovereign, non-territorial, temporary political
arrangement that isaccountabl e to and responsible for thewhole umma or
thewhole community of Muslims, not only to aportion of it, regardless of
bordersand nationdlities.

Thelinguistic originsof theword statein European context and of the
word dawlain Arab context actually imply two different things. It isthe
concept of ummaor thecommunity, especidly initsreligioussense, ismore
important in the Islamic political tradition than any concept of the state or
political system. Thehistory of Idam characterizesthisbasic binary-of dama
and the umma. The question which of the two has responsibility for the
enforcement of 1slamic law has been perpetuated throughout the history.
Dawla madaneyya, initstraditional sense, isconsidered to be adeparture
fromthereligious state, as opposed to the reformation of such astateina
new guise, or an understanding of the state asopen, secular and flexible. But
inwider sensesof theterm, theideacontemporarily denotesto aresponseto
the challenges posed by both theocracy and secularism.

Dawla madaneyya, intheory, impliesacontrast with military state or
theocratic state not governed by clergiesor genera sbut by technocratswho
comply withawritten congtitution to protect thecivil libertiesof bothMudims
and non-Musdlimsalike. (Hassan, 2013) By definition, it must be based on
institutionsand on consultation and the operative decision-making process
should becivil in nature. Such astate rulesrecognizing thewill of people
through the categories of democratic or undemocratic, not through those of
faith or of itsrgection.
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Dawala Madaneyya in the Egyptian context offersan alternativeto
theempire/caliphate and the differences are apparent in their use of Sharia
or Idamic Law. Theimplementation of Shariaintheformer context isdone
by the people€' schoiceand freewill. Unlikecdiphete, civil Satecarriesspecific
associaionswith democracy, condtitutionalism and equality of citizensbefore
the law. The stress here is not on the ‘ secular’ aspects of the ‘civil’ but
‘democratic’ with strong sense of popular sovereignty.

Thecontemporary relevanceof thisterm, civil Sate, isnot just associated
withthepolitical discourseinduced by theArab Spring. Though having roots
tothepre-colonia debatesof the statein West Asaand North Africa, it was
Musdlim Brotherhood which madethe civil state with Islamic background
popular in the 1950s. (Hill, 2013) Idea of ‘civil state’ has always been
attracted thewrath of other 1slamic organizations mainly, Salafiswho see
‘civil gate’ asidentica tothe* secular stat€’ and both for them arereferredto
Western, opposedto lIdamandtherefore, illegal under Idamiclegd provisons.
But the Brotherhood literatureincul catesthat the civil stateisfully compatible
with Islam and Sharia. It is western-modeled secularism that, in fact, is
something antithetica toldamicjurigorudencehencenot suitablefor theldamic
world.

The' secular’ criticism of dawla madaneyya with Ilamic reference
revolves most importantly around theissue of sharia asthe source of law
anditsinherentinability to sanction practiceslikethe decentralization of power,
plurality, and freedom of expression and publicliberties. Themoderate Sunni
objection to the concept of dawla madaneyya wasits alleged attempt to
maketheideaof rulership areligiousmandate. Sunni factionssee’ civil sate
with Idamicbackground asareviva of theold shibbolethsof the Brotherhood,
Hukumat e-11ahi considering therulership asan organic part of religion. By
inggting that rulershipisfundamentally part of religion, the political process
becomes an end in itself for the Brotherhood rather than a means to
democratize Egyptian palitics.

By re-interpreting theconcept of “ civil’, Mudim Brotherhood articul ates
that madani or civil intheArab Idamic context issomething that isnot opposed
totheroleof reigioninpubliclife. Inthat sense’ civil’ can not necessarily be
often employed asakind of euphemismfor almani or ‘ secular.” Thelatterin
thespecific historical and palitica milieu of West Asaand NorthAfricashows
atendency to take on amore military anti-religious meaning, whereas, the
concept of “civil’ doesnot dissociate completely fromreligionandindicatesa
more neutral and acceptable areaof secular. Asarticulated by theMuslim
Brotherhood, thereisan apparent differencein meaning between‘ secular’
and ‘civil’ here as dawla madaneyya is defined not in terms of its non-

106



De-Romanticizing ‘ Secular’

religiousattributesbut as something that stands sharply against thetyrannical
rulesof any sort. Simultaneousto maintain aspirationsfor anon-military Sate,
theterm*civil Stat€’ envisagesan absence of completehegemony of asingle
religioninthepoalitica affairs. Withtheuseof ‘ civil’ inoppositionto military,
what theleadersof Mudim Brothershad in mind wasto cresteaunited front
of both ‘religious and ‘ secular’ forcesagainst thetradition of ‘ secular’ Sate
with repressive apparatuses. The second related connotation of the*civil
state’ accordingto Mors wasthat of a‘democratic’ or ‘ congtitutiona’ state.
Whiledefining hisvision of state, Mors articulated that the statewould be
“the Egyptian nationd, democratic, congtitutional, lega and modern state.”?
Suchagtate, hewent onto say that “isruled by the peoplethrough an e ected
parliament that representsthe popular will.” (Ibid) Inthat sense, the state
should be discussed in terms of its open and flexible structure that could
ensure the political independence, plural religious identity and cultural
specificitiesof theArab world. (Ramadan, 2012)

The‘civil” inthissensedoesnot insist onthe separation of religion
from the political sphere, but on accommodation of amulti-religiousbasefor
the polity. AsTariq Ramadan argued, the term has been adopted by the
Islamist groups in the context of Arab Spring in part to distance from
‘secularism’ ontheonehand and from Iranian-style* theocracy’ andtheir old
call for apure ‘Islamic state’ on the other. President Morsi himself has
expressed that the ‘civil state’ dissociates equally from ‘secular’ and
‘theocratic-religious’ government in principle and practice. Brotherhood
maintainstheview that acivil statefunctionsasan dternativeto secularism
and the hegemonic rule of onereligion, both of whichthey argue, arethe
productsof western paolitical culture. Thecivil statewith Idamic references,
in Tariqg Ramadan’ swords comprised threefold response-religious, cultura
and political and cultural- to theimposition of western models.

What Brotherhood conceptuaized wasacivil statebased onldamic
references, with three compl etely independent authorities: the parliament,
judiciary and the government. Peopleregardlessof reigionand classarethe
paramount source of the power in such agtate based not on theocratic concept.
Isam, accordingto Mors, confirmstheindependence of these authorities.
Although, theldamic framework to agreat extent control sthe government
and behavior of the state, the notion of Islam cannot be imposed on the
peoplefromthetop. To quote Morsi: ISam hasto beinitiated, created and
agreed up on by the people. Caling it acivil, democratic State guaranteeing
equdity andjustice, Brotherhood stressed that Egypt isnot following anIranian
model and has no i ntention of implementing, or attempting to implement, a
theocratic statemodeled on Iran.*
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The re-conceptualization of the state and democracy in the new
context had a so echoed inthe statements of many scholarswho aresubscribed
totheideology of ikhwanall over theworld. Yusuf Al-Qardawi, aprominent
Idamist ideol ogue associated closely with the movement, madeit clear that it
isincorrect and unjust to say that Brotherhood in Egypt isestablishing a
theocratic state. “ Thecall of Brotherhood isfor anIdamic civil statethat by
no meanswill end up intheocratic rule.” > The same had resonated in the
wordsof theleader of Ennahadain Tunisia, Rachid Ghannouchi interpreting
religioustextsinaway that iscompatiblewith theideaof secularismand civil
state. He objected the notion that Ilamic principlesand civil stateare poles
gpart. Ghannouchi’sonly objection isto secularism asaphilosophy of state.
Thereisnothing essentialy wrong with secularism asa‘ procedural measure
that helpsanation with cross-cultura baseto build aconsensus.

The concept dawla madaneyya in the Egyptian context involved a
convergence of Idamismand secularism around theterm civil. The secular/
Idamicbinary hasa ready becomemeaninglesswithacomplex set of reactions
to the suppression and tyranny by the secularists. Asdiscussed elsewherein
thispaper, theterm* secular’ intheArab context waseither quite synonymous
withtyrannica ruleor did not offer any aternativeto thetyranny. In contrary
tothe genera situation, it was actually the religious movementswithits
victimhood under the‘ secular’ rules of Nasser, Sadat and Mubarak, had
contained spacefor resistanceto the * secular’ politics. Theill-effects of
globdizationin the pre-Spring period had contributed further to the blurring
of rdligious- eft divide. Therewasanear-total absenceof thestatein mediating
the conflict between ordinary peoplein the soci ety without purchasing power
and the market which made the regimes mute spectator in the neoliberal
context. It wasagaintheldamicorganizationswhich had been very ingrumentd
inthe struggle against both tyrannical state and theimposition of American
imperiaismthrough neoliberd politicsintheArab Sates.

Inshort, Dawla Madaneyya in its conceptuaization recognized the
publicrelevanceof rligion and rdigiousideasin concelving satist discourse,
But their recognition moved beyond thevisbility of religionwith affirmingits
symbolicvauesmanifest in publicritua sand rhetoric, madeincreased culturd
influencesof religion on government. It also represented ademocracy that
moved away fromitsgenera conceptudization asatechniqueof government.
Thedidogic aspect of it should betaken asan evidence of using democracy
by theldamists Egypt asameansof congtituting thebody palitic. Theldamic
model inthiscontext boasted apolitica vitality that inspired contemporary
politicsand offered an aternativeway of approaching theroleof religionin
conceptualizing the state. The entire debate |ed to exposing thefailure of
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secular effortsto analyzereligious practi cesthat determinesamodern state
withapredominanceof scientificthought and rationality.

Conclusion

Dawla Madaneyya in its conceptuali zation recognized the public
relevanceof religion and religiousideasin conceiving statist discourse. But
their recognition moved beyond thevisibility of religion with affirmingits
symbolicvauesmanifest in publicritualsand rhetoric, madeincreased cultura
influencesof religion on government. It also represented ademocracy that
moved away fromitsgenera conceptuaization asatechniqueof government.
Thedialogic aspect of it should betaken asan evidence of using democracy
by theldamists Egypt asameansof congtituting thebody politic. Theldamic
model inthiscontext boasted apolitical vitality that inspired contemporary
politicsand offered an dternativeway of approaching theroleof religionin
conceptualizing the state. The entire debate |ed to exposing thefailure of
secular effortsto analyzereligious practi cesthat determinesamodern state
with apredominanceof scientific thought and rationality.

Thecreation of civil statein Egypt and Tunisia, inasense, marked a
trangition of Idamist politicsfrom the principlesof revealed religionto the
experiencesand patternsof living traditions. Thisdicein history also proved
that 1dam and civil are not oppositeto each other, but with shared concerns
againg tyrannical rule. But fromthelineof traditiona secularist thinking, the
establishment of * civil state’ by Mudlim Brotherhood was concelved asyet
another cycleof eventsleading to theexpansion of Idamist forces. Many | eft
intellectualsfrom insdeand outsidethe Arab world, focused on explaining
what they saw as something anomalous to the ‘democratic’ rule. This
perspective was based on amisconception being held by theliberalsand
|eftistsaikethat the genuinedemocratic senseintheArabworldislimitedto
anarrow set of secular dites. Secular paradigminitsconventiond form seemed
to be not sufficient enough to make sense of the situation which needsto be
understood withinamultilayer of contexts. Theexperiencesof Egypt redigned
thedebate away from thetraditional binariesof reigiousversussecular. The
new binariesemerged inits place were democratic versus anti-democratic
and freedom versustyranny.

NOTES

1 The opposition, according to Asad, consisted a diverse spectrum of elites;
the rich businessmen who established themselves during Mubarak’s neo-
liberal regime; high court judgesthat maintained close linkswith thearmy;
ambitions politicians and ex-politicians; left and liberals; army officersand
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journalists. Theleft politicians disliked Brotherhood for itsideol ogy aswell
as its country-wide grassroots organizational set up. See Asad (2011) the
conversation by Talal Asad and Ayca Cubukcu, Neither Heroes, Nor
Villains: A Conversation with Talal Asad on Egypt After Morsi, www.
Jadaliyya.com accessed on 23 July, 2013.

2 Secular inthiscontext isunderstood not simply asthe doctrine of separation
of church from state, but the re-articulation of religion in amanner that is
commensurate with modern sensibilities and modes of governance. See
Mahmood ( 2013) “Is Critique Secular”, The Immanent Frame,
blogs.ssrc.org accessed on 8" July, 2013.

¥ See Interview with Mohamed Morsi; “What to Expect from the Muslim
Brotherhood” , www.policymic.com/ articles/ 380/exclusive- Interview-with-
mohamed-morsi-what-to-expect-from-the-muslim-brotherhood.Morsi,
September, 2012.

4 El-Arain: MB wants a civil state; Egypt will not become another Iran,
www.ikhwanweb.com/print.php?d=28368.

> Yusuf Al-Qardawi as quoted in Hassan Hassan, “Muslim Brotherhood
Still failsto offer a‘civil state” solution”.
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