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SOMMAIRE

La thése soutient que les savoirs produits par les femmes du monde Arabo-Islamique,
particuliérement dans leurs articulations féministes, sont rarement traités de maniére
systématique dans la littérature de cette région. En conséquence, cette littérature refléte les
préjugés au sujet des femmes et de la science, ainsi que les idées fausses au sujet des
productions scientifiques féministes des femmes dans la société Arabo-Islamique.

Le but de la theése est d'étudier le processus mis & ’ceuvre par la production et la
construction du savoir scientifique féministe dans la société arabo-islamique. L'accent est mis
sur la relation entre le mode scientifique féminin contemporain représenté par al-Sa'dawi
(Egypte) et Memissi (Maroc), et la structure de pouvoir propre a I'éducation et aux pratiques
des sciences sociales dans la société Arabo-Islamique pendant la période 1970-1990.

La thése s’appuie sur des travaux théoriques et empiriques d'al-Sa'dawi et de Mernissi
pour mettre au jour le discours de féminité de ces auteures, ainsi que leur point de vue de
femme sur la réalité sociale. Respectant le lien dialectique du savoir et de l'action sociale avec
la culture, c'est avec une approche qui combine théorie et pratique que la thése aborde
l'analyse épistémologique de la recherche féministe d'al-Sa'dawi et de Memissi, ainsi que les
contextes de leur recherche.

Pour explorer de maniére systématique le mode scientifique féminin d'al-Sa'dawi et de
Mermissi, la thése propose un modéle d’analyse a trois niveaux, empruntant de manicre
sélective a la sociologie réflexive de Bourdieu (1992), a la sociologie féministe de la
connaissance de Dorothy Smith (1990a, b) et & 1'épistémologie féministe de Stanley et Wise
(1990). De la sorte, il est possible de rendre compte de la tension entre le déterminisme et la
contingence de l'action présente dans le discours féministe des auteures, et d'entrevoir
comment la communication et I'occultation de l'information se retrouvent dans le mode
scientifique féminin.

A la lumiére de cette analyse, la thése conclut que le mode scientifique féminin d'al-
Sa'dawi et de Mermissi est marqué par une conscience féministe ambivalente et qu'il ne peut
représenter justement la réalité socio-politique plurielle des femmes, non plus la réalité diverse
des pratiques scientifiques des femmes dans la culture Arabo-Musulmane. De plus, en prenant
en compte leur maniére d'approprier les disciplines, la thése montre comment les auteures
n'ont ni la validité scientifique requise pour leur mode scientifique féminin ni I'autorité morale
pour s'imposer dans les études sur les femmes dans la région. Egalement, la thése cherche a
voir pourquoi ce mode scientifique féminin a échoué a faire progresser le statut et les droits
des femmes Arabo-Musulmanes et & présenter des projets sociétaux égalitaires durables dans
la région.

Au regard de ces résultats, la thése se fait I'avocat d'un changement de paradigme
scientifique pour la recherche féministe dans la région. Elle propose de combiner le
particularisme de l'identité Arabo-Islamique et l'universalisme des buts égalitaires féministes
qui dérivent des expériences sociales concrétes des femmes. De plus, elle fournit un exemple
de projets locaux qui ont contribué au développement scientifique des études sur les femmes et
4 'avancement du statut et des droits des femmes dans la société Arabo-Islamique depuis les
années 1980.
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ABSTRACT

The thesis argues that women's productions of scientific knowledge in the Arab-
Islamic world, particularly in its feminist articulations, are seldom addressed systematically.
Consequently, the literature on the region reflects both pre-conceptions about women and
science, and misconceptions about women’s feminist scientific productions within the Arab-
Islamic society.

The purpose of the thesis is to provide a study of the process involved in the
production and construction of scientific feminist knowledge in the Arab-Islamic society. The
focus is on the contemporary scientific feminine mode represented by al-Sa'dawi (Egypt) and
Memissi (Morocco) in its systemic relation with power-structure of education and that of
scientific practice of the social sciences in the Arab-Islamic society during the 1970-90 period.

The thesis selected theoretical and empirical works of al-Sa'dawi and Mermissi from
1970-1990 in order to discover the authors' respective articulations of gender from their
respective woman's standpoint. From a pro-active perspective that maintains the systemic link
between scientific knowledge and social action in their dialectic relation in culture, the thesis
adopted a methodology that combined a theory-praxis approach for the epistemological
analysis of al-Sa'dawi's and Mernissi's feminist research, and its related contexts of scientific
discovery.

The thesis provides a reflexive three-levelled model of analysis, drawing selectively
from Bourdieu's reflexive sociology (1992), Dorothy Smith's feminist sociology of knowledge
(1990.a,b), and Stanley and Wise's feminist epistemology (1990) for the systemic
investigation and evaluation of al-Sa'dawi's and Mermnissi's feminine scientific mode. Thus, the
thesis captures the tensions between determinism and agency contained in al-Sa'dawi's and
Memissi's feminist discourses, and delineates how communication and co-optation of
information takes place in their feminine scientific mode.

In light of the analysis, the thesis concludes that al-Sa'dawi's and Mermnissi's feminine
scientific mode is marked by an ambivalent feminist consciousness, and thus is inadequate to
represent the plural socio-political reality of the Arab-Muslim women, or the diverse reality of
women's scientific practices. Also, on the basis al-Sa'dawi's and Mermnissi's appropriations of
the disciplines, the thesis describes how the authors' scientific feminine mode lacks scientific
validity and moral authority in women's studies in the region. Equally, the thesis discusses
why this mode fails to make realistic progress in the Arab-Muslim women's status and rights,
or to offer sustainable egalitarianism societal projects in the region.

In view of these findings the thesis calls for a change of scientific paradigm in feminist
research in the region that combines the particularism of the Arab-Islamic identity with the
universalism of feminist egalitarian goals derived from women's concrete social experiences.
Moreover, the thesis provides an example of local projects that have yielded to both the
scientific development of women's studies, and to the advancement of women's status and
rights in the Arab-Islamic society since the 1980s.
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Note on Translation and Transliteration

All translations in this thesis are my own, unless otherwise indicated. However,
whenever possible, I have included the translated versions of the original documents I used
in writing up this thesis for the non-Arabic reader to consult.

As for the transliterations of the documents I have used in this thesis, I have
included the symbol [sic] in the titles to indicate the variety in the editions' spelling.
Similarly, I have used the symbol [sic] in: a) the quotations I cited, b) the titles of translated
books I included in the bibliography on al-Sa'dawi and Mernissi as well as in the list of
references. In this manner, I have maintained the accuracy in the citations and the
transliterations provided in the sources used for this thesis.
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Foreword

The position of women in the Arab-Islamic society has aroused much interest in the
last decades, but serious scholarly work on the history of women and their contribution to
the education and science of the Arab-Islamic culture has been limited. Several
ramifications ensue for the production of scholarship on women in Arab-Islamic education
and their scientific productions. First, the available voluminous body of literature by
UNESCO, ALECSO and most ministries of education in each country of the region tend to
reflect the official liberal political position of the nation-states affiliated with either
organization rather than to represent the educational issues and aspirations advocated by the
Arab-Muslim people.

Second, while both these organizations recognize the existence of a crisis of
education and the need for change, they disagree on the meaning/s of crisis, and the
orientation of change. Third, the literature produced by both these organizations on women
in the Arab-Islamic world has generally focused on the "woman's question" without fully
analyzing the role of the system of education in the reproduction of unequal relations
between genders and within the same gender. In short, the representations of women and
education in the Arab-Islamic world by UNESCO and ALECSO are marked by the
technocratic approach. Such an approach is governed by the political factor, which seeks
more the uniformization of education than by the socio-cultural factor, which aims at
responding to peoples' actual needs. This raises the issue of voice and the related
internal/external power-relations between political forces competing for legitimacy in
educational and cultural governance in the region.

In contrast, Al-Sa'dawi's and Mernissi's Feminist Knowledge With/in the History,

Education and Science of the Arab-Islamic Culture provides a systemic view of education
and women’s scientific productions in the Arab-Islamic society. It proposes to investigate
precisely those intersections found in its title (feminism, history, education, and science)
within the Arab-Islamic society and culture. In this manner the thesis historicizes the
production of the social sciences and of women's studies over the 20th century education of
the Arab-Islamic society. By the same token, the thesis provides an internal critique of the
social sciences, and of feminist/women's studies in the region by showing the scientific
mutations these fields of knowledge experienced in education since the 1940s. In brief, the
thesis shifts focus from the "woman's question” issue in the social sciences' productions of
the Arab-Islamic society to the more radical issue of the "science question" in feminism,
education, and society of the Arab-Islamic culture.
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Introduction

The question of women's feminist productions of scientific knowledge in the Arab-
Islamic world is complex and raises two fundamental and interlaping issues: the historical
process of women's involvement in science, and in feminism within the specific cultural
context of the region. To answer these two issues adequately, the exploration of education is
central. After all, education in the Arab-Islamic culture, like in other world cultures, is a social
institution concerned not only with passing on tradition, but also with emerging cultural
patterns likely to accommodate change that occurred, or change under way.

This means that different world systems of education have developed culturally
specific socio-pedagogical practices in order to shape both the process of knowledge
production in culture, and to regulate the relations between individual/society, and
individuals/groups in culture. From the angle of education and its culturally-specific socio-
pedagogical practices in knowledge production and social regulation, therefore, Al-Sa'dawi's
and Mernissi's Feminist Knowledge With/in the History, Education and Science of the Arab-
Islamic Culture offers a systemic portrayal of women's scientific productions in the Arab-
Islamic education and society.

The purpose of the thesis is to examine the process involved in the production and
construction of al-Sa'dawi's and Memissi's scientific feminist knowledge in its systemic
relation to the Arab-Islamic education and society during the 1970-90 period. The aim is
twofold. First, to situate al-Sa'dawi's and Mernissi's scientific feminine mode in its systematic
relation to the power structure of scientific practice in education, and in society during the
1970-1990 period. Second, to examine and evaluate al-Sa'dawi's and Mernissi's feminist
research in view of the power structure that governs scientific practice in education and
society during the 1970-90 period.

Chapter 1 provides a survey of the 13 century intellectual history of the Arab-Islamic
culture focused on the role of education in the accommodation of social change before, during
and after the Turkish and European colonialism. This systematic survey is crucial and shows
the following: (a) that women's involvement in science and social change in the Arab-Islamic
world is a cyclical phenomenon that varies according to the socio-political and intellectual
movements that this region encounters throughout its history. (b) That Egypt and Morocco are

representative countries of an endogenous trend of modernity in the region and were catalyst



in the elaboration of the 19th century cultural and educational renaissance (al-Nahda) for the
whole region (c) That the feminist age in the Arab-Islamic world is a product of an
idiosyncratic self-renewal process along with the cumulative effect of the intellectual
movements that have shaped the region's history in a continuum.

In brief, chapter 1 contextualizes the feminist age itself as a cumulative phase in the
process of women's involvement in science and knowledge over the 13 century socio-
intellectual history of the Arab-Islamic culture. In doing so, chapter 1 identifies the socio-
cultural particularity of Arab-Islamic feminism and documents its 120 years old women-led
scientific legacy. Equally, chapter 1 highlights al-Sa'dawi's and Memissi's discourse of
feminism as a new feminine scientific mode on gender within the history of the Arab-Islamic
education and society in need of exploration.

Chapter 2 provides a model of analysis for the exploration of al-Sa'dawi's and
Mernissi's scientific feminine mode in its systematic relation within the intellectual history of
the contemporary Arab-Islamic society and scientific practice of feminist research. There, 1
describe the model I designed for the analysis of al-Sa'dawi and Mernissi as being threefold.
First, to portray the macro-micro process involved in the production of feminist research by
focusing on the role of education in the social division of knowledge, and in the subordinate
integration of feminist research in educational curricula. Second, to situate al-Sa'dawi's and
Mernissi's scientific feminine mode in its systematic relation to the intellectual history of
Arab-Islamic culture and education in the 20th century. Third, to examine the construction and
production of knowledge within al-Sa'dawi's and Memissi's scientific feminine mode in its
systematic relation to institutions, and agents that constitute the power structure of the field of
feminist research in education and society during the 1970-1990 period.

Chapter 3 applies the first level of the model (Bourdieu's "Analyse praxéologique”,
1992) to identify the mechanisms of reproduction of patriarchy in the Arab-Islamic culture at
the macro-micro levels. There, I first illustrate the way liberal patriarchy manipulated the
formal/informal structure of education to maintain an elitist delivery system of learmning and
scientific practice in society both in terms of class and gender. On the one hand, I discuss the
fundamental issues at stake between various political constituencies in the 20th century Arab-
Islamic education. These are (a) the socio-historical context of education, (b) the role of

structural organization of the madrasah/university in the advancement of lack thereof in the



region, (c) the place of the Arab-Islamic tradition of teaching and scientific practice in the
educational delivery system, (d) the place of Arabization in teaching and scientific practice.
Thus, I identify the pattern of education itself as an obstacle to change for both genders, and I
highlight the "double closure" (culture/class) women suffer from in education and scientific
practice. On the other hand, I show how these educational issues have been critical to the
reconstruction process that took place in the Arab-Islamic society since the 1960s. I discuss
the restoration of the Islamic scientific tradition of scientific practice in the production of the
social sciences in general and in women's studies in particular that took place since the 1970s.
In doing so, I provide a historiography of the social sciences, and of women's studies during
the 20th century Arab-Islamic education. This historiography documents the scientific
mutations in the fields of knowledge within the educational curricula of the 20th century. By
the same token, this provides an internal critique of the social sciences, and of feminist-
women's studies in the region. Lastly, this situates al-Sa'dawi's and Mermissi's scientific
productions in the structural organization of the Arab-Islamic education and in the institutional
evolution of the social sciences and women's studies during the 1970-90 period.

Chapter 4 proceeds to the second level of the model of analysis, which draws jointly
from Bourdieu's notion of the "habitus" (1992) and Smith's women's standpointism (1990a, b),
to examine al-Sa'dawi's and Mermnissi's feminine scientific mode as a social organization.
There, I describe al-Sa'dawi's and Mernissi's woman's standpoint as a site of struggle (personal
history) and as an epistemic position about social reality (scientific discourse of lived
femininity). Through the themes they raise I illustrate the way the dual formal/informal
location of al-Sa'dawi and Mermissi at the structural level of culture structures and informs the
content of their feminist knowledge. In doing so, I set the stage for al-Sa'dawi's and Memissi's
feminist sociology of knowledge as being both progressive and regressive.

Chapter 5 and 6 use the third level of the model using Stanley and Wise's Feminist
Epistemology (1990). There, I respectively problematize al-Sa'dawi's and Memissi's woman's
standpoint using Stanley and Wise's recommended analytical instruments (methodology,
method and epistemology) to trace al-Sa'dawi's and Memissi's woman's standpoint location
across the stages of their scientific context of discovery. With this analysis I illustrate both the
positive and the negative scientific articulations of gender within al-Sa'dawi's and Mernissi's

scientific mode. Thus, I highlight the negative/positive scientific input contained in the



authors' feminine scientific mode. Also, I show how this negative/positive input is at the root
of the authors' split feminist consciousness and their poor feminist sociology and
epistemology.

Finally, chapter 7 relies on Stanley and Wise's feminist epistemology (a pluralist
feminist praxis) to contextualize al-Sa'dawi's and Mernissi's women's standpoints in their
systemic relation within the micro-politics of scientific research production, and within the
meta-narratives and social activism over the 1970-90 period in the contemporary Arab-Islamic
culture. There, I describe how al-Sa'dawi's and Memissi's scientific feminine mode is
hegemonic because it lacks anchorage in Islamic metaphysics, and is not grounded within the
Arab-Islamic tradition of scientific practice. Through some critics of the authors' scientific
feminist knowledge and mine, I show al-Sa'dawi's and Mernissi's lack of dialogue with other
agents and social groups that are transforming the reality for both genders in contemporary
Arab-Islamic society. In doing so, I illustrate how al-Sa'dawi's and Mernissi's scientific
feminine mode precludes the authors from having a sustainable effect on women's
emancipation today in the Arab-Islamic society. Equally, I discuss how other post modernist
social groups affiliated with the Islamic tradition of political governance and scientific practice
are actually improving the status and rights of women and have been providing sustainable

egalitarian societal projects in the Arab-Islamic society since the 1980s.



CHAPTER1
ARAB-ISLAMIC CULTURE AND THE ACCOMODATION

OF SOCIAL CHANGE: A SOCIO-CULTURAL PRESPECTIVE.




Introduction

Systematic studies that document the evolution of science' and scientific knowledge”
in the socio-intellectual history of Arab-Islamic® world are rare. Consequently, the literature is
still reductionist of the history, science, and culture of the region, and is unable to capture the
nature of social change in its contextual evolution over time. This chapter is an attempt to fill
in both these gaps by providing a systematic overview of education and its role in social
change throughout the 13 century socio-intellectual history of the Arab-Islamic world. The
purpose is twofold: (a) To describe the Islamic worldview* of human development and of
science as articulated from within the principle of al-Tawhid A (b) To illustrate how the
principle of al-Tawhid sustained the material and spiritual development of the Arab-Islamic
society, and shaped the evolution of its socio-political and scientific structures over time. In
short, I explain the nature of modernism® and secularization’ from within the value-system of
the Arab-Islamic culture, and how both components are renewed in the educational system
over time to accommodate social change.

This chapter is divided in three parts. In part 1 I describe the role of al-wagqf/hubus ® in
the establishment and sustenance of the Islamic pattern of development both at the internal and
external levels. That is, I highlight al-wagqf both as a network and as a process in the evolution
of the Arab-Islamic culture into a world civilization.® On the one hand, I portray al-wagf as an
overall policy based on the principle of al-Tawhid and how that institution was catalyst in the
socio-political and cultural governance of the initial Islamic society of Arabia and other
countries. Here, I describe the consistent role of Morocco and Egypt in utilizing al-wagf for
the sustenance of 'Uruba/lIslam in the socio-political and cultural organization of their

respective people, namely maintaining the Arab-Muslims' leadership at the national, regional

! For a definition of science, see item 1 in the glossary.
2 For a definition of scientific knowledge see item 2 in the glossary.
3 For an explanation of my choice of the terminology "Arab-Islamic”, see item 3 in the glossary.
* For a definition of the Islamic worldview and its systemic approach to science and scientific knowledge see item 4 in the
lossary.
For an explanation of the principle of al-Tawhid and its role in the socio-political and cultural organization of Muslim
societies see item 5 in the glossary.
® For a definition of modernism from the Islamic worldview and its meaning for the development of Muslim societies, see
item 6 in the glossary.
” For a definition of secularization and its meaning in the development of Islamic societies see item 7 in the glossary.
® Habs (pl.Ahbas) is the common terminology used in the Maghribi literature to refer to al-wagf. For details see item 8 in
the glossary.
° Here, | subscribe to Jarbawi's (1981) definition of the process of evolution of a culture into a civilization. (see item 9 in
the glossary) In light of that definition, "the developmental ideology of Islam" as a world civilization and its related
universal goals were centered on the principle of al-Tawhid. It is this principle that enabled the Arabs to establish an
idiosyncratic pattern of development based on 'Uruba/Islam (Arabization and Islam) that sustained the independent
evolution of the Arab-Islamic society both at the internal and external levels that endured for centuries. Also this pattern
enabled the Arab-Muslim majority to maintain its cultural leadership over other ethnic minorities over time.
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(Mashrig/Maghrib), and the external levels (Europe) until the 15th century. Equally, I show
how Egypt and Morocco consistently relied on a/-wagf to sustain the Arab-Muslims' cultural
leadership in the Mashriq and the Maghrib even during the high Middle Ages (15th-18th
centuries), when the Arab-Islamic civilization engaged in the three-century long process of
decline known as ‘asr al-Inhitat.

In Part 2 I discuss the role of al-Salafiyya in the reconstruction process of the Arab-
Islamic culture through the recapture of the Arab-Islamic know-how both in statehood and in
education during the 18th and 19th centuries. Here, I focus on the role of al-Salafiyya as "a
buffer" between the state and the community in the socio-political and cultural governance of
the Arab-Islamic society in the Mashriq and the Maghrib alike. I emphasize on the struggle of
al-Salafiyya movement in its gradual restoration of the Arab-Muslim majority's power in the
socio-political and cultural leadership in the region. Also, I illustrate the change in al-
Salafiyya's cultural and political orientation during that process of reconstruction and the way
that change led to the coexistence of two conflicting pattemns of development between the state
and the community during the 19th century. This way, I highlight the duality at the core of
social and the reforms that took place in the Arab-Islamic society at that time. Equally , I
discuss the emergence of Arab-Islamic feminism in this context of cultural duality and
colonialism, and I show how this context shaped the Arab-Muslim women's feminist ideology
and consciousness in the region.

In part 3, I highlight the persisting tension between the state's and the community's
patterns of development throughout the 20 th century, and how that tension remained at the
root of the socio-political and cultural evolution of the Arab-Islamic society and its social
change. Here, I show that despite the two different styles of modemism proposed by Morocco
and Egypt in the Maghrib and the Mashriq, these two countries maintained their leading role
in each region, and had a lasting influence in shaping social change and reforms. Finally, 1
discuss the re-emergence of Morocco and Egypt as leading centres both in reaching cultural
musalaha (reconciliation), and in engendering post-modernist socio-political and intellectual
mutations that occurred within the power-structure of socio-political and cultural governance
for the 1970-90 period. In short, I set the stage for the socio-political and intellectual context
of Egypt and Morocco as a post-modernist context. Equally, I highlight the changes in the
power structure of scientific practice within which al-Sa'dawi and Mernissi are advocating

various changes.



PART 1. The Arab-Islamic Culture: Pattern of Development and Evolution into a
World Civilization (1st/7th-4th/10 centuries)

The Arab-Islamic Ummah (community) was founded by the prophet Muhammad in
the seventh century CE, on the basis of an holistic and comprehensive political and social
system that provides Muslim people of Arabia with a balance in their spiritual and material
lives. For the sustenance of this balance over time, the prophet established al-wagf institution
and initiated a distinct pattern of development for the socio-political and cultural organization
of Arabia based on 'Uruba/Islam (Arabic as the language of education and communication,
and Islam as the symbol of national unity). How this pattern of development was maintained
in the 13 century social-history of the Arab-Islamic society depended largely on the stren gth or
weakness of the state and its enforcement of al-wagf law both in political and cultural

governance.
1. Al-Wagqf Institution As A Policy in Socio-political And Cultural Governance

1.1. Al-Wagf: Definition, Origin, and Significance.

Essentially, al-wagf is a charitable trust endowed by an individual of his/her private
property for the establishment of religious and non-religious institutions that benefit the public
for perpetuity. Bin 'Abdallah (1996a) captures the private/public interlap in the function of this
institution when he define al-wagf as an: "independent legal institution with specific goals
that concern a network of social, economic, political, and cultural relations in society” (p.11).
Equally, he explains, al-waqf is one of "the greatest social laws at the core of the urbanization
of the Islamic lands, and of the moral order of their peoples" (p.17). Accordingly, Bin
'Abdallah highlights the significance of the communal and individual practices of al-wagqf both
in the spiritual and material organization of the Islamic way of life, and in its perpetuation over
time. First, he observes, al-waqgf began as a tandhim ahli (a community organization) in the
history of Muslims for it is primarily aimed at building "an ideal civil society independent of
the state” (p.34). To illustrate, Bin 'Abdallah reports that the prophet Muhammad was inspired
by the teachings of the Qur'an "Wa ta'awanu 'ala al-bir wa al-tagwa" when he instituted
Makhyaryq's lands as a wagf ahli to benefit Bani al-Nadhir (pp.118-119). Further, he traces
the first wagf ahli document to 'Umar Ibn al-Khattab when he established Dawawin al-Wagf
for the public management of the Ummah's finances (p.210).

Second, Bin 'Abdallah notes, the individual practice of al-wagf resides in being a
means for individual Muslims to participate in the management of the Islamic way of life and

its sustenance both in the family and in the community. To substantiate, he traces two kinds of
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waqf during the prophet's time: (1) Wagf khayri (an individual endowment for public purpose
such as a mosque, madrasah, hospital, bridge, and waterworks. (2). Wagqf ahli or dhurri (a
family endowment for children or other persons). He reports that the prophet's first wagf
khayri occurred when he endowed his own tent at the mosque of Medina to function as a
bimaristan (hospital) during the Khandaq Day, and he appointed a woman called Rafida for its
management (p.146). Likewise, Bin 'Abdallah traces the first document of wagf ahli or dhurri
to 'Umar, who delegated the management of all his assets to his daughter Hafsah (p.294). In
short, Bin 'Abdallah captures the gender-equal nature of al-wagf both in the establishment of
the Islamic infrastructure, and in the power-relations within the family and the community of
the first Ummah.

Third, Bin 'Abdallah points out that the whole purpose of wagf institutions throughout
history has been the maintenance of "a populist effort in governance participation, and the
sustenance of the Islamic message at the internal level as well as its expansion at the external
level” (p.11). At the internal level, he explains, al-wagf constituted the main financial source
for education and functioned as a regulator of the balance of power among social groups
involved in the economic, socio-political and cultural governance of the community (p.217).
As to the external level, al-wagqf functioned mainly as a foreign policy for the socio-political
relations between Muslims and peoples of other faiths. To substantiate, he cites the surviving
wagf document in the handwriting of 'Ali Ibn Abi Talib dictated by the Prophet to the
Christians of "Ayla" (p.345). Clearly, al-wagf , as established by the prophet, was a tool of
empowerment at the disposal of individuals and the community for the advancement of the
Islamic way of life both at the internal and external levels. Similarly, the early stages of al-
wagqf governed Islamic infrastructure were marked by a lack of differentiation between the
political, religious, and educational institutions. Soon, however, the internal evolution of the
Ummah and its external territorial expansion during the first century led to a gradual

differentiation between institutions.

1.2. The Evolution of al-Waqf During the 1st/4th Centuries

Tibawi (1983c) reports that the prophet's masjid (mosque) in Medina was "a centre for
the nation's religion and politics, but soon became a centre of teaching”" (p.91). Also, Bin
'Abdallah (1996a) notes that 'Umar was the first to follow the prophet's example by

transforming every masjid into a jami' (a university) in all conquered lands (p.435). Last but
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not least, Shalabi (1973) observes, the prophet's used al-wagf as an foreign policy '° during
The Battle of Badr when he negotiated with the detainers of Muslim prisoners of Mecca that
they provide teaching and writing to illiterate Muslims in exchange for their liberation (p.35).
Overall, therefore, both the prophet and the Companions practiced al-wagf as an overall policy
both for the internal and external development of the Islamic Ummah.

This pattem of development continued in the subsequent centuries despite the
Ummah's split on questions of policy and doctrine (the disputes between Khawarij, Shi'a and
Sunni groups) during the 2nd/8th second century. Tazi.'' (1972) argues that at the root of the
Ummah's split was the issue of decentralization of authority between the state and the
community in the political and cultural organization of the Ummah, and its maintenance in
compliance with the prophet's style of governance. This issue, he insists, led to two important
consequences. First, it brought a cultural recession and a volatile political climate that
precluded the evolution of the jami/madrasah. Second, the issue of decentralization of
authority prompted an immediate and vast emigration and immigration of people, who fled the
Mashriq and al-Andalus (Muslim Spain) in search for safer havens for their political and
academic freedom. Thus, a large settlement of immigrants from al-Andalus, in the Eastern part
of Fes, Morocco in 808 H; and from Qirawan, Tunisia in the Western part of the city in 809 H.
(p.46). Among the emigrants of Qirawan, was a highly educated, rich woman: Fatima al-
Fihriyya al-Qirawani 12 who settled with her family in Morocco and founded the first
Jami/University in the world”: Jami' al-Qarawiyyin (245/868) in Fés. (Tazi, 1972;
AMIDEAST, 1966). Before long, Tazi (1972) asserts, Morocco witnessed the development of
cross-madhahib studies' banned from the Mashriq's educational system '°, leading to the
emergence of Morocco as a new cultural centre (pp. 118-119).

In addition to this volatile political period the Arab-Islamic society experienced a
profound and significant social and cultural mutation that spanned the 3rd/9th and 4th/10th

19 For details on al-wagf as a foreign policy in the international history of Islam, and its socio-political role in the
promotion of the Muslims' interests outside Muslim lands over time including contemporary history see Tazi (1968, 1981,
1995).

' Tazi is a scholar of international stature. He is a member of the Royal Academy of the Kingdom of Morocco.

12 Fatima al-Fihriyya's founding of an educational institution was a common practice by the 2nd/8th century because
under Islamic law women could own and dispose of property as they please.

1 Tazi's work confirms earlier research in classic Arabic literature on the jami'-madrasah such as al-Suyuti, al-Subki, and
al-Magrissi. Also, Pederson (1929) cites these Arabic sources as evidence of the proliferation of the madrasah in
Khurassan long before Nizam al-Mulk,

" For a brief description of the four madhahibs (schools of thought) of Sunni Islam, see Appendix I.

'* This data rectifies Hourani (1983) who asserts that the Islamic Ummah, split upon fundamental conflicts on doctrine
and policy in the 2nd century, and established orthodox Islam at the expense of other forms of Islam (pp.3-4). Similarly,
this data corrects Makdisi's assertions that Muslim societies lacked institutions prior to Nizam al-Mulk in the 4th/10th
century.
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centuries. While the four madhahibs that constitute Islamic schools of thought of Sunni Islam
were still in the making, Tazi explains, the Arab-Islamic society was simultaneously involved
in the assimilation the secular knowledge imported from Hellenic thought. This not only
shaped the Islamic schools of thought, but also led to the emergence of a vast network of
educational institutions'® throughout the 2nd-4th centuries. Subsequently, the 2nd, 3rd, and the
4th centuries showed a double socio-cultural movement in Arab-Islamic intellectual history:
an adjustment phase to the innovations incorporated in Islamic thought; yet a gestation phase
that paved the way for the phenomenal cultural renaissance that followed in the 4th/10th
century (p.120).

According to Tazi what was critical to the evolution the Arab-Islamic society and its
accommodation of social change over time was the compliance with the prophet's
decentralized model of political and cultural governance, and its enforcement with al-wagf'law
by the governing powers. First, he observes, the prophet’s decentralized model of governance
of al-waqf sustained a balance in the power structure that regulates the relations between the
state and the community. Second, the formal/informal structural organization of al-wagqf
maintained the simultaneous evolution of the religious and civil orders of the Arab-Islamic
society throughout the 2nd, 3rd, and 4th centuries (p.121). In fact, Tazi argues, Morocco
played a key role in sustaining this decentralized model of govemnance as evident in the
fluidity between and the formal and informal realms of education. In the formal realm, Tazi
reports, this fluidity reflected during the first era of al-Qarawiyyin university (245/859) in the

inter-alia knowledge within the curriculum '’, namely wlum diniyya (religious sciences), ‘ulum
'Arabiyya (literary sciences), and ‘ulum bahtha (exact sciences) as the three branches of the
instructional materials of higher learning in Morocco (p.127). In the informal realm, the
diversity was brought by the riwaq system '® promoted by the community under the wagf law
with the purpose of securing a steady access and vulgarization of formal education to several
segments of the population (p.440).

To illustrate further, Tazi describes the interlap between the formal and the informal in

shaping the multiple venues of knowledge available to women in the 2nd/8th century:

16 For further evidence of al-waqf's vast network of educational institutionsand how it shaped scientific practice and
power-relations between Muslims in terms of class and gender over time, see Appendix II.

17 Tazi's work on education in the madrasah in the 2nd century rectifies Makdisi's (1981) assertion that the madrasah was
merely a college focused on religious education, and shows the flourishment of both scientific and religious fields of
knowledge.

'8 The riwaq system, by today's standards, is equivalent to a departmental system whereby quarters of learning and
research units are set up within institutions of higher education. For further details, consult Pederson (1986; 1987) and
Tazi (1972,1973, 1976).
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The houses of the 'ulama and the fuqaha, including girls and women, remained
centres of learning...in addition to King's houses.... In Fés in particular were many
schools for girls known as "Dar al-Fagiha". In every quarter of the city and every
corner were numbers of these houses usually managed by women who learned
and had a close relation with majalis al-Qarawiyyin. Although these women
pursued their studies in Houses specific for them, there was in al-Qarawiyyin
places for women to listen and enjoy directly the greatest mashayyikh equally
with other students...This phenomenon was common to other eras of Fés since its
establishment to date. (pp. 443-44)

Moreover, Tazi (1973) asserts, in the 3rd/9th century Moroccan women were
appointed for professorship positions in the madrasah and held titles as fagihas (p.443). In
fact, Tazi (1972) notes, by the 4th/10th century the Moroccan system of higher education was
so sophisticated that the country witnessed the flourishment of university chairs
simultaneously in Fés, and Baghdad (pp.121-122). However, he observes, the nascent regional
centre of Morocco was unable to withstand the political ascendancy of the Saljug (Turkish)

and its change of al-wagf model of governance in the 4th/10th century.

1.3. The Saljuq Change of al-Waqf's Model of Governance

Tazi (1972) traces the first change in al-Wagf's model of governance to the Saljug's
wide formalization of education across the Arab-Islamic region, which led to two important
consequences. First, this change induced the institutionalization of a duality in educational
governance as evident in the state-imposed sectarian education across the Arab-Islamic
society, including Morocco. Second, this change prompted the politicization of the riwag
system as community-based tool of resistance against the state's Turkization of learning
(p-114). In fact, Tazi points out, since the 4th century the riwaq system became a socio-
political device par excellence for the community's promotion of Arabization against the
state's Turkization of higher learning in the Maghrib and the Mashriq alike, as evident in the
Moroccan riwag's vigorous contribution to the scientific life of al-Azhar in 365.H. (p.114).

Similar developments occurred in the Mashriq. Tibawi (1983c) documents the
institutionalization of duality in education under the Saljugs. First, he traces the dual policy in
education in the Mashriq to the institutional shift in education during the 4th/10th century
from the individual private spending of al-wagf into the state spending "from Bait al-Mal""°
(p-92). Nonetheless, Tibawi observes, the state imposed shift failed to overshadow al-waqf's

informality and Arabization of higher learning. In fact, he notes, under the Saljugs both al-

¥ Literally, bair al mal means "house of money", or "the money store". The equivalent of this institution in today's terms
would be the ministry of finance.
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Azhar madrasah of Egypt; and al-Nizammiyya school of Baghdad, Iraq "continued to teach
"the Qur'an, tafsir, 'ilm al-kalam, Shari'a and Arabic studies (Lugha)" (p.92).

Second, Tibawi (1983c) contends, the political pressure of the community to sponsor
the informality of higher learning through al-wagqf prevailed over the state's as evident in the
radical change of al-Azhar doctrinal orientation from a Shi'a centre into a Sunni one through
the riwaq system (p.93). In brief, both Tazi and Tibawi highlight the formalization of
education at the root of serious political and cultural conflicts between the state and the
community. Equally, both authors emphasize the role of the vast network of institutions
created within a/-wagf policy in maintaining the decentralization of power between the state
and the community in governance.

This scholarly literature, therefore, not only describes the central role of al-wagf in the
structural and procedural organization of the Arab-Islamic education, but also emphasizes the
formal and informal realms as spaces of power-relations where both the state and various
political constituencies in the community compete for legitimacy and power. In doing so, this
literature identifies Nizam al-Mulk as a process of manipulation of the "authentic" Islamic
tradition in political and scientific practice established by the Arab-Muslims.?® Such an
analysis considerably changes our understanding of the nature of social change in the Arab-

Islamic culture during the Middle Ages as well as the subsequent centuries.
2. Al-Waqf in the Evolution of the Arab-Islamic Civilization in the Middle Ages

2.1. Al-Wagqf at the Internal and External Levels
The Middle Ages inaugurated endless political sectarian conflicts in the region.
According to Tazi (1972) the early manifestation of these conflicts appeared with the political

ascendancy of the Berber Dynasty in Morocco and the Murabittin's change of the capital from

Fes to Marrakech. During the Murabittin's rule not only did the state officials name their
leader Amir instead of Caliph by decree in 466H, but they also ordered the imam of the jami'
to "teach in Berber" (pp. 119-120). However, Tazi observes, with the victory of the Zallaga
Battle (479) led by Yussif Bin Tashfine under the Muwahhidin the situation changed

altogether. Morocco gained its intellectual autonomy from the Mashrig, and emerged as a
regional centre of political and intellectual power (p.120).
Soon after, Tazi (1973) reports, education witnessed an unprecedented expansion in

terms of class and gender through the informal riwaq system of al-wagqf First, Tazi

% This assessment is corroborated by a feminist interpretation of Nizam al-Mulk, namely by Denise A. Spellberg (1988).
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underscores the key role of the riwag system in the vulgarization of learning to various
segments of the population and the expansion of access to formal education at the national
level. To illustrate, he cites the proliferation of the women's awriga (pl.riwag) across the
universities of Morocco (p.319). Second, Tazi (1976) discusses the critical role of the riwag
system at the regional level. He notes that the riwag, was not only critical for the sustenance
of Arabization of learning in the Mashriq, but also for the maintenance of diversity and cross
school studies (madhahib) as evident in the teaching of the Maliki Madhab in the Moroccan
riwaq at al-Azhar university in the 5th/11th and 6th century/12th centuries (p.730).

Third Tazi (1972) highlights the role of the riwag system in maintaining Morocco's
intellectual prominence at the international level. Quoting Sylvester II (Pope Sylvester), one of
the famous Western scholars educated in al-Qarawiyyin, he aptly showed that during the
Berber Age of Islam al-wagf sustained the Arabization of learning in higher education as
evident in the use of Arabic as the medium of instruction, and the language of science both in
Morocco and in al-Andalus: "for Jews, Christians and Muslims up to the year 553 H" (p.115).
By the 6th/12th century, Tazi (1972) contends, Morocco's intellectual zenith was clear. Even
the flourishing European universities of Bologne, Italy (1158), the Sorbonne, France (1200)
and Oxford, England, Tazi observes, could not equal the advancement of learning of al-
Qarawiyyin or match its international reputation (p.114).

Further, Tazi notes, the zenith of Morocco was sustained by the technological progress
of the country during he 13th century as manifested in the flourishing factories of al-Karid
(paper) and printing companies. (p.729). Not only did this technological self-reliance lead to
the dissemination of Moroccan publications in Saudi Arabia, Cairo, and Constantine, but it
also extended to Morocco's prominence in international cultural production in the Middle
Ages as reflected in the publication of "Euclid’s... an author who remained rare even in Europe
during the Renaissance” (p.730). In fact, Tazi (1973) contends, in the 13th century Morocco
was the only country with "guilds of masters"*! as recorded by the Dahir issued by Abi-Yussef
Ya'coub in 684 H following the Moroccans' victory in al-Andalus” (p.438), and as reflected in
the foreign missions from Europe to Morocco (p.449). Equally, Tazi (1976) notes, during the
13th century Moroccan women were so prolific as mujtahidat that they were equal to men's
mobility in pursuing their career goals as reflected in their teaching both in the city and the

countryside (p.727).

%! Tazi rectifies Makdisi's (1981) assertion that in medieval Arab-Islamic society there was "no university, that is to say no
guild of masters, no one but the individual juri-consult granted a license" (p.271).
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Thus, Tazi skillfully illustrated the way al-wagqf institution was a democratic political
vehicle that enabled the community to enhance equal opportunity and bridge several gaps:
elite/class, urban/rural, and men/women in higher education in the madrasah. At the same
time, Tazi aptly showed how al-wagf functioned as a powerful political tool for the
community both in the sustenance of Arabization in higher learning at the national level, and
in the maintenance of the Arabs' leadership in scientific production at the national, regional

and nternational levels during the Middle Ages.?

2.2. Al-Wagqf during 'Asr al-Inhitat (15th-18th Centuries)

Both al-Jabiri (1984a) and Tazi (1973) trace the beginning of ‘asr al-Inhitat to the high
Middle Ages (15-18 th centuries). Al-Jabiri argues this era was induced by the political defeat
of al-Andalus in 1492 (p.8). This defeat, he observes, changed not only the international
balance of power drastically, but also brought along the political ascendancy of Europe and its
subsequent ideological incursions in the Arab-Islamic world (p.9). Further, Tazi (1973)
argues, during the 15th-17th centuries Oriental studies increased considerably as evident in the
foreign missions from Europe to Morocco, and through Muslim scholars who fell prisoners to
the Europeans (p.449). In brief, both al-Jabiri and Tazi place the ideological competition
between two world civilizations (Islamic and Christian) in the High Middle Ages at the root of
conflicts between the Arab-Muslim society and the West (Europe). Equally, both authors
situate Orientalism in the Maghrib during the high Middle Ages as the earliest indication of
European colonial interests, and not the military invasion of the Mashriq (Napoleon's military
occupation of Egypt) during the 19th century.?® Last but not least, Tazi (1995) argues, during
the 13th-17th centuries that marked the conflicts with Europe the 'ulama® elaborated al-wagf
as a foreign policy %, making this institution a major instrument in diplomatic relations with

non-Muslims lands. Equally, Tazi discusses the role of al-wagf as a current foreign policy for

2 This rectifies the English literature (Makdisi, 1981; Hourani, 1983), which asserts the demise of the Arab-Islamic
civilization occurred in the 13th century. Equally, this data shows women as an integral component in the scientific
community of the university, and of mainstream cultre in the Middle Ages.

23 This literature corrects the atomistic portrayal of history (i.e. Hourani, 1983) which emphasize on the Mashriq and
overlooks the Maghrib in the history of the Arab-Islamic world.

% The ‘ulama have been/and continue to be mistakenly portrayed in the literature by historians and feminists alike
(Makdisi, 1981; Hourani 1983; and Waardenburg 1966, 1983; Tucker. ED, 1993; Kandiyoti 1995) as being a traditional
monolithic group educated in theology across time and place. For an accurate and comprehensive definition of the ‘ulama
in the Arab-Islamic society see item 10 in the glossary.

% For details al-wagf as an external foreign policy in the case of Morocco in the 13-17th centuries, see Tazi (1995).
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the safeguard the Muslims' political, economic and cultural interests at the international levels
both in Islamic?® and non-Islamic lands.”’

In a different vein, Berkey (1992) discusses how al-wagf continued to play a pivotal
role in the socio-political and cultural governance of al-Mashriq under the foreign rule of the
Mamalik during the high Middle Ages. First, Berkey discusses how in the 13th century al-
Mashriq re-emerged as the new cultural centre with the leadership of Egypt under The
Mamalik military elite rule. Second, he shows the way Egypt managed to keep a tremendous
socio-political and cultural diversity thanks to the informality of higher education through al-
wagqf and the flexibility of leaming dispensed within al-madrasah throughout the 13th-17th
centuries. In short, Berkey puts into perspective the nature of knowledge production and of
scientific practice during the 13-17th century Egypt. To begin with, he notes, despite the
remarkable growth in the number of the madrasah "the institution never established a
monopoly on the inculcation of the Islamic sciences. Lessons continued to be given to
informal circles, in mosques and in private homes." (p.169) Moreover, he explains, even the
wagf institutions that made specific provisions for endowed courses in the madrasah "were
nevertheless public fora, and many came and went who were not formally enrolled” (p. 169).
In fact, Berkey contends the continuing fluidity between the formal and informal realms was
central in the socialization of Egyptians, and in the integration of a wide spectrum of people in
terms of class and gender (p.217). Equally, Berkey argues, the vast network of learning was a
counter-hegemonic means of al-wagf to elitism with two specific objectives: to sustain the
inclusive participation of the community in an integrated whole, and to combat the intellectual
hegemony of the ‘ulama (p. 218).

Overall, the educational system's fluidity between the formal and informal realms of
education in the Maghrib and the Mashriq alike secured the development of both religious and
scientific fields of knowledge, and the flexibility in learning and social mobility in terms of
class and gender. However, the same system contained hegemonic tendencies as evident in

some ‘ulama's exploitation of the educational modalities and scientific practices. Therefore,

% In Islamic lands, al-wagf is a tool of socio-political empowerment to all people to participate in the maintenance the
holy lands of al-Quds (Palestine), al-Azhar, Cairo, and in al-Haramayn (Saudi Arabia). Equally, al-wagf sustains the
welfare of the poor inside and outside national borders among the Islamic nations.

%7 In non-Islamic lands, al-wagf is a tool of empowerment to sustain the Muslims' real estates, and their welfare in the
world community. For example, Morocco still uses al-wagf as a foreign policy to maintain the real-estate properties of
Moroccan Muslims in Jerusalem, just as it allows Israel to maintain its laws in maintaining Jewish holy sites in Morocco.
Equally, Morocco is an active member of "al-Quds committee” established during the tenth congress of the Ministers of
External Affairs in Rabat, Morocco in 1979. This committee plays a pivotal in the Muslims' legal claims on real estate in
Jerusalem taken by the Israeli State in 1967. For a detailed discussion on the continuity of al-Wagf as a foreign policy in
the diplomatic relations of Morocco with non-Islamic lands in the 20th century, see Tazi (1981).
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the tension between the formal and the informal realms lies at the centre of the educational
system and ought to be kept in mind in order to understand the process of social change and
the evolution power-relations between class and gender in the region during the subsequent
centuries. Equally, this tension is at the core of the power-relations between the community
and the state and has consistently determined the course of political and cultural governance
over time. This is evidenced in the emergence of al-Salafiyya movement in the 18th century,
which brought fundamental socio-political and intellectual reforms that embarked the Arab-
Islamic society in a long process of reconstruction.

Part II. The Reconstruction of the Arab-Islamic Culture and Institutions (18th and
19th Centuries)

1. The First Reform Movement: Al-Salafiyya (18th Century)

The 18th century inaugurated a phase of reconstruction for the Arab-Islamic society
with the foundation of the Wahhabi Movement in 1744 and al-Salafiyya philosophy led by
Muhammad Ibn Abdal Wahhab (1703-1789) of Saudi Arabia. At the ideological level, al-

Salafiyya protested against any monist doctrine of mystical thought, and blamed Sunni schools
for the accretions that occurred to pristine Islam over time. On this basis, al-Salafiyya
reclaimed the Arabs' political leadership in statehood arguing that the initial Islamic state was
founded on the ‘Uruba/Islam unity. Accordingly, Ibn Abdal-Wahhab challenged the Turkish
authority of the state. Not only, did he argue that "the state was Arab in consciousness" and as
such it needed to be conferred to the Arabs rather than the Turks, but he also called for "an
Islamic state to which all could adhere" (Hourani, 1983.p.37). In other words, the Wahhabi
Movement called for Islam as a symbol of national unity under the leadership of the Arabs;
thus denouncing the Turkish and any potential foreign minority likely to overshadow the
Arab-Muslim majority's leadership in political and cultural governance.

Soon, Morocco, the only nation free from the Turkish colonization, adopted al-
Salafiyya's philosophy of statehood and built a political-cultural coalition with Saudi Arabia
against the Turkization of Islam in all Arab countries. Al-Jabiri® (1984a) identifies al-
Salafiyya in Morocco as a communitarian movement aimed at the safeguard of the
community's political and cultural authority, independent of the state at two levels. At the

internal national level, he notes, al-Salafiyya accepted some religious orders within the

2% Al-Jabiri is one of the most influential thinkers on philosophical and epistemological issues in the contemporary Arab-
Islamic thought today (see References). Also, he has been a professor of philosophy and Arab-Islamic thought at the
faculty of Letters. Muhammad V University of Rabat since 1967.
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community in political solidarity against the central authority of the makhzen (the state). At the
external level he explains, al-Salafiyya focused primarily on maintaining coalitions with some
orders known for their political struggle against the Turks (p.13).

In addition, Tazi (1976) describes the Wahhabi Movement as the new cultural
framework to which Morocco adhered to in the 18th century, and al-Salafiyya's philosophy as
the paradigm within which the country construed its system of education. First, Tazi situates
the Moroccan cultural missions to Saudi Arabia as a common political shield across the Arab-
Islamic countries against Turkish acculturation (pp. 730-731). Second, Tazi discusses how al-
Salafiyya was pivotal for the sustenance of Arabization in education and prompted the re-
organization of curricula in al-Qarawiyyin university under the rule of Sultan Moulay Slimane
(p.725). Thus, Tazi places al-Salafiyya as a cultural reform movement geared towards the
regain of the Arab-Muslims cultural leadership in the 18th century.

In the same vein al-Jabiri (1984a) contends that al-Salafiyya relied on 'Uruba/Islam
pattern in political and cultural governance and produced an Arabic model of reforms. After
all, he explains al-Salafiyya's model revolved around Islam not only as a civilization and a
symbol of national unity, but also around the Arabization of Islamic countries. (p.31) This
way, al-Salafiyya provided an endogenous 2° model of development for the Arab-Islamic

world that was adopted in the Maghrib and the Mashriq alike throughout the 19th century.

2. Al-Salafiyya as a Model of Reform in the 19th Century

From the perspective of the community's political and cultural authority vis-a-vis the
state's central authority, al-Jabiri (1984a) clarifies how al-Salafiyya was a model both for the
Mashriq and the Maghrib. Overall, he argues, the Turkish rule, and the religious minority
groups marked both the Maghrib and the Mashriq during the 19th century. In the Mashrig, al-
Jabiri explains, the Turkish State led to an acute tension between the Muslim majority and
minority groups; especially the Christian one. As a result, the Mashriq experienced the
simultaneous competition between al-Salafiyya and liberalism in the shaping of reforms (p.2).
By imposing the Turkization of the nation and the state, al-Jabiri points out, the Turkish led to
a dichotomy between the unity 'Uruba/Islam and to unprecedented problems of ethnicity and -
religion between Muslims and non-Muslims. For the Arab non-Muslim religious minorities,

the Turkization of the nation was viewed as a systematization of exploitation and tyranny by

 Following the definition of the term "endogenous” in item 11 in the glossary, when I use the terminology "endogenous",
1 mean originating from within the Arab-Islamic society as a body, and its internal, independent pattern of development
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the Muslim majority. By opposition, the Turkization of the nation was viewed by the Arab-
Muslim majority as a systematization of economic exploitation by the religious minorities;
specifically the Christian minority. Thus, ‘Uruba for the Muslim-Arabs meant not only a
liberation from the Turkish Empire and its tyranny, but also the economic and political
restoration of the Muslim majority (p.50).

It is precisely against the ‘Uruba/Islam dichotomy and the related ethnic conflicts, al-
Jabiri contends, that Islamic reformism surfaced in Egypt. The adherence to Islam, or 'Uruba,
or the unity between the two led to three trends in the thought of the Arabic Nahda in the
Mashriq: a conservative Salafi trend that calls for asala (authenticity), an Arabic liberal trend
which adheres to liberal modenity, and a tayyar tawfigi (conciliatory trend) which attempts to
unite between the two. This trend reconciles "al-Salafiyya and Liberalism at the level of
ideology, and Islam and 'Uruba at the level of identity” (p.50).*°

In contrast, al-Jabiri argues, Morocco's independence from the Ottoman authority, and
lack of religious minorities except the Jewish®' induced a reform thinking from within the
Arab-Islamic approach to modernism (fariga), and set an endogenous framework of reform
for other countries to follow in the 20th century (p.49). Thus, he notes, Morocco provided a
cultural balance by integrating Islam and '‘Uruba at the leve] of identity and Islamic federation,
and Arab nationalism at the level of political choice. As a result, Morocco "articulated the
problematic asala/hadatha [authenticity modernity] according to the specific criteria of
Morocco and its evolution” (pp.50-51).

Al-Jabiri concludes that, while the significance of The Wahhabi Movement lies in

enabling Morocco to formulate an endogenous view of modernism™?, its cultural power resides
in al-Salafiyya philosophy. This philosophy, he explains paved the way for Islamic reformism
in the Mashriq in the 19 th century led by ‘Abduh in Egypt, and was later recaptured by
Morocco's intelligentsia both in the renewal of Islamic knowledge, and in the mobilization of

public opinion against Western acculturation and colonization (p.50). Thus, al-Jabiri shows the

entrenched in the Islamic worldview. Also, I imply the existence of an organic dynamism within this pattern that adapts to
new environmental conditions and accommodates social change over time.

¥ This data clearly shows that despite the cultural mutations of the 19th century, the "tawfigi trend" maintained al-Tawhid
as the underlying principle of political and cultural governance through the sustenance of 'Uruba (Arabization) as the
means of expression of the Arab-Islamic culture and Islam as the symbol of the nation and the religion of the state. In
doing so, this data rectifies Hourani's (1983) assertion that Islamic modernism in the Mashriq was polarized between Pan-
Islamism led by al-Afghani and the Pan-Arabism promoted by al-Boustani.

3! Al-Jabiri (1984a) aptly observes how the Jewish minority in Morocco never felt the need to struggle with the Muslim
majority because it enjoyed freedom of religion, and shared in the wealth of the country (p.49).

32 By "endogenous view of modernism", I mean founded on the Islamic worldview of modernism and its tawhidic
ideology of 'Uruba/Islam identified in item 6 in the glossary.
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central role of al-Salafiyya movement in the re-emergence of Morocco and Egypt as the
leading regional political and cultural centres during the 19th century.

However, other scholars (Tazi 1976; al-Dawway 1984; Tibawi 1983b; Szylowicz,
1973; Ziadé 1987; and Ghalyun 1988) argue, though al-Salafiyya remained throughout the
19th century the framework of reforms in the Mashriq and the Maghrib alike, its degree of
influence on the reforms in each région varied greatly during the Turkish and the European
rule. Also, the extent of al-Salafiyya’s success/failure in the implementation of its program
during each rule was determined by two essential factors. (1) The particular power-relations
between the state and the community. (2) The interlap between the formal and informal realms

of political and cultural governance.
2.1. The Evolution of Reforms in The Maghrib

2.1.1. At the Formal Level

Al-Dawway (1973) argues that al-Salafiyya's whole involvement by in the governance
of Morocco was motivated by two reasons: to represent the community's interests at the
government level, and to assist the state for a better governance (p.110). Thus, he notes,
throughout the first half of the 19th century al-Salafiyya's policy remained communitarian
both in its political and cultural reforms. However, he observes, during the second half of the
19th century al-Salafiyya gradually abandoned the community's socio-political interests and
built a political alliance with the state. Two important ramifications ensued after this drastic
shift in al-Salafiyya'’s political orientation. First al-Salafiyya divided from a united political
movement into two distinct groups in the mid-1850s: gl-Salafivva al-Qadima (past oriented)
and al-Salafivva al-Jadida (future oriented) (p.100). Second al-Salafivva al-Jadida suffered a
dual loss of political and intellectual authority at the community level. Both developments, al-
Dawway contends, precluded al-Salafivva al-Jadida from consolidating its newly acquired
power at the formal level (p.102). In fact, al-Dawway observes, it was only after al-Salafivva

al-Jadida in the Mashriq elaborated its ideological discourse against colonialism at the end of
the 19th century that al-Salafivva al-Jadida in Morocco gained ground and consolidated its
ideological position (p.106).

Similarly, Tazi (1976) documents the ideological consolidation of al-Salafiyva al-
Jadida in Morocco in the last two decades of 19th century, namely in the institutionalization
of a dual cultural framework in education, and in the double movement of the Moroccan

cultural missions to the Mashriq and Europe in the mid 1880s:
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Muhammad the First (1885) sent several missions to England, France, Italy, and
Spain...The communications with the external world increased with France, Spain,
England, Germany, Portugal, and America. Belgium, and the Pope, and the
Ottoman Empire. However, unlike the past these communications were no longer
from a position of equality but from a position of weakness and European threat of
colonization. These were the times where al-Salafiyya movement was taking root
in Egypt by Muhammad 'Abduh who influenced al-Sahykk Abdallah al-Sanoussi,
who in tum taught in al-Qarawiyyin during the times of Moulay al-Hassan the
third. (p.734)

In short, both Tazi and al-Dawway highlight the state's inherent fragility and
organizational capacity, and al-Salafiyva al-Jadida's alliance with the state as being largely
responsible for the European "incursions" and intervention in the political and cultural
governance during the last two decades of the 19th century. It is precisely for these two
reasons that several groups in the community increased their political and cultural
mobilization at the informal level. As a result, Morocco witnessed not only a great
permeability between the informal and the formal realms in the articulation of reforms during
the last two decades of the 19 th century, but also a clear predominance of the informal realm

in the shaping of reforms.

2.1.2. At the Informal Level

Al-Manuni (1973) traces the Moroccan community's mobilization at the informal
level, and its resistance to the state's formal reforms to the first half of the 19th century. He
illustrates how the informal realm influenced the formal realm by discussing the three models
proposed by social groups to state officials during the rule of Abdal Rahman Ben Hisham
(1822-59). First, the economic model focused on diminishing European goods and increasing
local production in emulation of Japan (p.12). Second, the political model centered on the
military and administrative reforms calling for more missions to Europe (p.16). Third, the
cultural model focused on the endogenization of development urging the missionaries to
Europe to appropriate Western sciences from the Islamic worldview before application (p.18).

However, state officials during the first half of the 19th century ignored the
community’s proposals. In response, the community sought other venues at the informal level
to promote its political and cultural agendas. This is evidenced in the emergence of the press
outside the state's authority in Tanja (Tangiers) in the 1880s. According to al-Jabiri (1984a),
the emergence of a free press was facilitated by the political status of Tanja, then an
international zone. Also, the multicultural context of Tanja contributed to the thriving of a tri-

lingual press (Spanish, French, and Arabic). This meant the political and cultural consolidation
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of the Arab voice in the reforms, and the building of new political and cultural coalitions in the
country. One of these coalitions, al-Jabiri (1984a) notes, was between state officials and
foreign diplomats. Another coalition was between Arab journalists residents in Tanja and
Moroccan nationalist groups that gave birth of the first Moroccan paper al-Maghrib in 1889
(p.18). Lastly, the coalition between Christian Lebanese and Muslim Moroccans residents in
Tanja was highly influential on the Moroccan;“Intelligentsia particularly at the state level, and
among al-Qarawiyyin scholars who "followed with interest the circulation of magazines,
journals and books from the Mashriq" (p.19).

Overall, therefore, al-Salafiyya's activism at the informal realm consistently opened
new venues of political and cultural expressions and sustained diversity in reforms throughout
the 19th century Morocco. Above all, al-Salafiyya reintegrated the informal realm and voice
of the community in the process of socio-political and cultural development. In doing so, al-
Salafiyya recaptured the formal/informal permeability that distinguished the Arab-Islamic
pattern of governance in history. This set the tone for the 20th century modemism and

reforms.

2.2. The Evolution of Reforms in the Mashriq

Similar developments occurred in the Mashriq. As Tibawi (1983a) aptly points out,
though the Turkish Empire was an enemy, "it was still an Islamic power" (p.86). This meant
that the 19th century's institutional and intellectual evolution of the Mashriq under the Turkish
authority was essentially a matter of "cultural proximity" (p.86). After all, Tibawi observes,
the Ottoman State changed the educational system for military reasons rather than cultural
ones. First, he points out, the Ottoman State only brought an institutional shift in education
(p.86). However, he argues, this institutional shift led to the establishment of "a new civil
system of schools parallel to the original Islamic system and independent of it" (p.87). Second,
he contends, the institutional shift undermined the process of endogenous reforms from within.
Not only did this parallel system bring the "uneven competition between foreign schools and
Islamic schools”, but also led to "the degradation of the original schools during the Ottoman
rule" (p.87). In short, Tibawi aptly illustrated how the Turkish established a hierarchical
structure of institutions, and induced a corollary procedural hierarchy in the elaboration and
applications of reforms in the first half of the 19th century.

It is precisely against this structural and procedural hierarchy, Tibawi (1983b)
contend§) that the first half of the 19th century marked a whole cultural renaissance (al-Nahda)
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headed by both Egypt and Syria (pp.114-115). Other scholars (Ziadé, 1987; Szylowicz, 1973;
Ghalyun, 1988) argue that the cultural reconstruction varied considerably in the Mashriq
during the first half of the 19th century pending largely on al-Salafiyya's ability/inability to
recapture the Arab-Islamic know-how in state governance and in the articulation of reforms.
Ziadé (1987) distinguishes between the pre-Tanzimat period (1800-34) and the
Tanzimat period (1834-50), aﬁd discusses how each period affected al-Salafiyya's
involvement in the conception, and implementation of the reforms both in the Maghrib and in
the Mashriq. First, Ziadé situates the pre-Tanzimat period as the establishment phase of
endogenous renaissance both at the structural and ideological levels for the Arab-Islamic

world as a whole. At the structural level, he observes, the pre-Tanzimat phase, which

coincided with Muhammad 'Ali's rule of Egypt represented the gestation stage of the Arab-
Islamic Nahda (renaissance). For this reason the pre-Tanzimat was a phase that paved the way
for the building of the infrastructure of the modern state, and laid the ground for later deeper
cultural renovations as reflected in the simultaneous initiation of several channels of
modernity, namely military reforms, education, mass media, and urbanization (p.86-88).

At the ideological level, Ziadé contends, the pre-Tanzimat period was an essential
phase in the production of reforms from within the Islamic worldview as evident in al-
Salafiyya reformers' heavy engagement in inter-alia science and knowledge, and their
elaboration of specific methodologies for the modernization of the Arab-Islamic Thought. To
substantiate, Ziadé notes, al-Salafiyya reformers borrowed al-Tawhid from the Wahhabi
Movement, and rationalism from the Mu'tazila Movement, and elaborated an endogenous
framework for the development of political science, sociology, education, and legal reforms
(p.102).

Second, Ziadé situates the pre-Tanzimat period as critical phase for the Arabs'
elaboration of alternative reforms to meet the challenges brought by the Tanzimat. Essentially,
Ziadé contends, the Tanzimat raised for the Arab-Muslims the question of relation between
religion and reason. This threatened the foundation of the Arab-Islamic Civilization based on
al-Tawhid and menaced the continuity of its moral and legal basis (p.100). For this reason,
Ziadé explains, the Tanzimat reforms for the Arabs represented a dual process: a process of
criticism of the Turkish Age's cultural distortions of Islam as a Civilization, and a process of
cultural reconstruction of the ‘Uruba/Islam pattern of development.

This meant the restoration of political leadership of the Arabs and the recapture of the

Arab-Islamic "know-how" both in state governance and in scientific practice. To illustrate,
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Ziadé (1987) first discusses how the state officials' reforms during the Tanzimat represented
an Arab alternative to the contested Tanzimat both in Tunisia and Egypt. In the case of Egypt,
Ziadé highlights the central role of al-Tahtawi (1801-1880) in the provision of the first
comprehensive Arab-Islamic model of modernism outside the West/Islam dichotomy. Ziadé

situates al-Tahtawi's editorship of al-Waga'i al-Misriyva in 1836, as a continuing strategy by

the Arabic administration set by Muhammad 'Ali in Egypt against the Turkish. First, he
discusses how al-Tahtawi used this paper as a platform for social criticism, and a forum for
political debates against Turkish political and social reforms (p.186). Second, Ziadé shows
how al-Tahtawi laid out a global civilizational project for the Arab-Islamic society in his work
Takhlis (1834). He notes that this project is the first comprehensive model for the
emancipation of women because al-Tahtawi shows the historical necessity of women's
emancipation and the urgent need to review their status, and increase their education (p.187).
Nonetheless, the internal reconstruction in the Arab-Islamic tradition of statehood and
scientific practice was severely curbed at the procedural level by Muhammad 'Ali's
marginalization of al-Salafiyya during the first half of the 19th century. Szylowicz (1973)

observes that the pre-Tanzimat period was twofold: “endogenizing modernity" and "Arabizing

learning". Endogenizing modemnity, he explains, meant two simultaneous tasks: acquiring
military knowledge that made the power of Europe, and the Western "know how" in state
administration. To accomplish the first task, Muhammad Ali not only sent students officers to
Europe as early as 1809 for military education, but he also opened the first military modern
school in Egypt in 1816 (p.103). However, Szylowicz observes, to accomplish the second
task, Muhammad Ali upgraded the original system by confiscating al-wagf revenues that
subsidized original schools in 1812. Soon afterwards, he invented a system of rewards and
incentives such as generous subsidies for food, clothing, lodging, and an allowance to sustain
the modernization of original schools across Egypt (p.104).

Similarly, Szylowicz explains, Muhammad Ali's Arabization plan involved two main
aspects: first, building an Arabic administrative structure to replace the existing one heavily
dominated by the Copts and the Circassians; and second coordinating the existing wagf
schools with the new ones (p.103). Also, he introduced translation in the educational system in
1835; hence replacing the European texts by Arabic ones, and "filling the need for suitable
instructional materials in schools" (p.104). On the one hand Szylowicz discusses Muhammad
Ali's achievements through Arabization as threefold. First, he engendered "the transformation

of the social core group" (p.109), which provided an endogenous group ready to take the
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leadership of the country. Second, he displaced the Christian Copts from power; thus
providing for the first time "opportunities for Egyptians to share in their country's power and
social mobility" (p.110). And third, he restored Arabic as a medium of instruction, and
learning; hence vastly contributing to the cultural integration of Egypt (p.110).

On the other hand, Szylowicz highlights Muhammad 'Ali's shortcomings in the
Arabization plan of Egypt. First, he observes, Muhammad 'Ali failed in the second aspect of
Arabization, which aimed at the coordination between the original and new schools (p.105).
Second, he upgraded the teacher training for the newly established schools; and he encouraged
the continuity of foreign institutions already established in Egypt by the missionary French
Jesuits (p.105). In short, Szylowicz shows how Muhammad 'Ali left Egypt and other countries
in the Mashriq with a legacy of cultural duality and institutionalized social hierarchy.

In the same vein, Ghalyun (1988) contends, the cultural duality deepened even more at

the procedural level during the Tanzimat period because Egypt experienced the emergence of

new generation of Azharaites trained in the Western liberal tradition. This change in training,
he explains, led to the socio-ideological division of al-Salafiyya movement and manifested
itself in the scientific debates within al-Azhar University's intelligentsia. In fact, Ghalyun
traces this ideological division to the scientific debates between Shaykh Darwish (1840-1850),
the leader of al-Salafiyya al-Qadima, and Hassan al-Tawil (1860-1870), the leader of al-

Salafiyya al-Jadida (p.39). The ideological divisions between the two factions of al-Salafiyya

undermined the momentum of endogenous reforms, and their implementation in the 2nd half
of the 19th century in two ways. First, the state official ‘ulama experienced a phase of
recession in the reforms for the period (1840-70) due their adjustment to Western Liberal

"know how" at the formal level, and their integration of these adjustments in the new policy of

al-Salafiyya al-Jadida. Second, the community mobilized at the informal level and resisted the
state-imposed liberal reforms. Thus, just as in Morocco, in Egypt the informal level
outweighed the formal level in the shaping of reforms during the second half of the 19th

century.

2.2.1. At the Informal Level
The earliest venues of cultural expressions at the informal level were the harems >

These spaces represented for many Muslim women, who graduated from wagqf schools,

3 khalifah (1973) was the first scholar who showed the political role of the harems and their change into literary salons
during the 19th century. She also drew attention of the political and cultural role of the salons both for women's
participation in the reforms, and for gender discourses during the 19th century.
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convenient locations to share their poetry and essays in the 1850s and 1860s. Gradually
however, some of these women transformed the harems into literary salons 3% This maintained
the long history the salons have had for women in the Arab-Islamic tradition, and allowed
women to pursue the legacy of their foremothers (Zeidan, 1995, p.50). Moreover, in the 1860s
and 1870s women expanded on the harems/salons into other fora, namely by engaging in
correspondence with each other (Badran & Cooke, 1990. p.xxvi.). This reveals that the literary
salons of the harems remained "invisible" fora for cultural expression for a long period
underestimated by many historians and feminists alike. Yet, it is these informal salons that
represented the springboard for women's public participation in the socio-political and cultural
debates of Egypt; starting with the male-led press.

The 1870-1880 decade marked the emergence of a free press informally organized
outside the state's control and authority (Badran & Cooke, 1990.p. xxvii). This meant that the
press soon became a vehicle par excellence for political and social advocacy by different
religious, ethnic and linguistic groups as reflected in the bilingual formats of the journals:
Turkish-Arabic, or Arabic-French (Baron, 1994). Among the important issues involved in the
creation of journals and periodicals during the 1870s and the 1880s "Were ethnic and religious
identifications and concermn about political problems of nationalism" (Idem, p. 48). Equally,
this tenuous socio-political context fuelled Arab nationalism; resulting in the Christian and
Muslim Arabs coalition and set up of an Arab press. Awareness of the meaning of Arab
nationalism during the 19th century sheds light on the political and cultural significance of the
Arab-press and its place in the general reforms, and brings further understanding of the power-
struggles involved in the cultural governance between the Muslim majority and other minority
groups during the Turkish age. Hourani (1983) identifies the specificity of Arab nationalism in
the 19th century:

The Arabs idea of Nationalism was blended with ideas drawn from other types of
Nationalism. It was closely linked with the idea of Islamic Community, and even
for Arab Nationalists, who were Christians, their nationalism implied a certain
moral adherence to Islam, as a civilization if not as a religion .(p.343)

Equally important, is an awareness of the Arabic literary tradition of the 19th century
and the way it shaped the writing style of the press. Not only does this tradition shed light on

3* Hitti (1965) traces the literary salons to the 2nd/10th century (see Appendix II). Moreover, Zeidan (1995) shows that the
literary salons were revived by Muslim women, namely Sukaynah bint al-Husayn (d. 735-743); and Walladah Bint al-
Mustaki (d. 1087 or 1091) "hundred of years before the concept spread to Europe in the sixteenth century” (p.50). This
means that much research still needs to be done to explore importance of the literary salons in women's participation in
the Arab-Islamic culture by historians and feminists alike during the interval centuries prior to the 19th century.
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the power-struggle between the groups involved in the press during this period, but also on
gender power-relations within each group of journalists. As al-Jundi (1979) aptly argued, since
the usage of the feminine was the common device in literary expression within the Arabic
tradition, the Arab journalists of this period encountered the common technical problem of
signing their articles under feminine pseudonyms™ in the press (p.342). He explains that some
journalists opted to keep the feminine pseudonyms for commercial benefits in order to
maintain an increasing female audience (p. 343). However, he observed, many maintained the
feminine pseudonyms because they proved to be efficient tools of political protection for the
leaders of the Arab press and journalists alike against reprisals by a powerful Turkish rule
(pp.343-4).

2.2.2. At the Formal Level

Nationalism was clearly the underlying motivation of the reforms at the formal level.
This is reflected in state officials' consolidation of the Arabic Administrative structure in the
government during the 1870-1880 decade. Al-Tahtawi produced his major reforms as a state
official during this decade as encapsulated in al-Murshid (1870) and Al-Manahij (1880).
While both these books contain al-Tahtawi's endogenous philosophy of education for
citizenship and the role of the state in political education and nation building, al-Murhid
captures best the author's rationale on the role of public education in promoting equity
between men and women as Arab citizens. Khalifah (1973) notes that al-Murshid was written
as a textbook for both genders, in response to Diwan al-Madaris (the Schools Bureau) in
which al-Tahtawi was a prominent figure (p.125). Furthermore, Igbal Baraka (1988) contends:
"This book was published into Turkish, and had a far reaching impact on Arab society, then
much influenced by the rigid conservatism of the Ottoman Empire" (p.48). Lastly, Zeidan
(1995) points out, al-Murshid remained in use in the Egyptian schools until the British
occupation, when its use was banned (p.273).

Until the 1880s, therefore, both formal and informal reform attempts were planned as
Arabic counter-programs to the Turkish-imposed reforms. Still, these Arabization attempts
failed to remedy the already institutionalized social stratification established by decades of
Turkish hierarchical institutional and procedural modalities. As a result, Egypt suffered severe

class and gender gaps. In class terms, the access to education was limited to the masses since

35 Clearly, the feminine pseudonym device blurred ethnic, religious, class and gender participation in the press. This data
rectifies the assertions made by most scholars such as Hourani (1983), Ahmed (1992) and Badran & Cooke (1990) about
the Christians being pioneers and predominant in the press.
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neither civil nor wagf schools were added to the existing institutions established in the first
half of the 19th century. Simultaneously, the available military schools sustained the class
cleavage between the Egyptian-Circassian elite by placing the Egyptians in the lowest ranks
(Szylowicz, 1973, pp.110-11).

In gender terms, military schools excluded women automatically, while the civil
schools at the tertiary level were unavailable to them altogether. Even the government
secondary education was late forthcoming and had a limited capacity. The first government
school at the secondary level for girls al-Saniyya school opened only in 1873 under the
initiative of al-Tahtawi when he was a member of the Schools Bureau; it remained the sole
operational formal school for girls for decades (Khalifah, 1973, p.126). Lastly, the situation at
the primary level was worse because the wagf primary schools for girls had decreased
tremendously since the wagf subsidies were confiscated by the state. Only in 1917 did the state
allow access to girls' formal primary education (Ahmed, 1992,p.138). At length, this context
of social stratification and political turmoil climaxed in the 'Urabi Revolution (1881).

The implications of the 'Urabi Revolution were multiple and far reaching for the social

change that followed in Egypt. At the socio-political level, the 'Urabi Revolution was a

manifestation of the extent of the Egyptians' political conscientization and social
differentiation brought by informal channels in terms of class and gender. Also, this revolution
was a reflection the political maturity and activism of the masses; especially women. 'Abd al-
Baqi (1977) reports that during this revolution, "a group of women volunteered to dispatch

secret leaflets across Egypt" (p.271). This reveals that it was the "Urabi Revolution, and not the

state, that provided women with their very first practical opportunities in political and
nationalistic struggles, and activism. Equally, this marks women's independent involvement in
the political life of their society since the last two decadeof the 19th century.*®

At the intellectual level, the 'Urabi Revolution epitomized the Arab-Muslim majority's
resistance to both domestic and foreign interference in the political cultural governance of
Egypt, and the community's determination to keep the venues of cultural expression outside

the state's control. In brief, the 'Urabi Revolution was a populist revolution that expressed the

community's contestation of the state's political and cultural governance. Nonetheless, the

‘Urabi Revolution did not bear the expected fruits as the Ottoman state was waning, leaving

space for further European influence and ascendancy both at the political and cultural levels.
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This meant that the 1870-1880 marked a transitional phase at the formal level in Egypt as
reflected in the increased politicization of Islamic reformism and the birth of the second
generation of men reformers. 'Abduh (1849-1930) had just joined al-Azhar university, and was
familiarizing himself with @l-Salafiyya al-Jadida's philosophy. Ghalyun (1988) explains that
'Abduh's Islamic reformism and program in the 1870-80 decade reflected a twofold approach:

the struggle for a philosophical change in the renaissance of Islamic societies, and the building
of a resistance movement against inside and outside tyrannical influences (p.39). In short,
official Islamic modernism during the 1870-1880 period was rather political than social. For
this reason, according to Ghalyun (1988), 'Abduh failed to appreciate the social significance of
the 'Urabi Revolution:
The 'Urabi Revolution...came as a surprise to 'Abduh. He did not expect it to bring
an advocacy for the constitution and freedom...When he saw the whole nation
behind 'Urabi, he threw himself in the revolution and became one of its strongest
proponent .(p.40)

What was foremost in 'Abduh's mind during the 1870-1890, Ghalyun (1988) insists,
was the cultural integrity of Egypt, and its role in the renaissance of the Arab-Islamic
civilization. To this end, he explains, 'Abduh’ invested all his energy in the appropriation of
Western European knowledge from within the Arab-Islamic worldview and elaborated a
comprehensive Islamic modemism focused on two main components of ijtihaa’.3 " The first
component of ijtihad, was islah/renovation and related to the creation of a new type of ‘ulama,
while the second component was tajdid/renewal and concerned the secularization of Islam
through the concept of rationality. Both islak and tajdid, Ghalyun notes, focused on the
updating of the Islamic pattern of development to accommodate social change (p.42). Ghalyun
puts into perspective 'Abduh's program of Islamic reformism as follows:

The objective behind Muhammad 'Abduh’ rational interpretation was not to rescue
religion, as some analysts say, as much as it was to open the door for the Arab
mind to receive science and incorporate it. It is possible to summarize his religious
reform on the basis of three essential activities: 1. To confirm the rational essence
of Islam against the traditionalists and the modemist opponents alike 2. To
construct the science of 'ilm al-'agida on modem foundations 3. To reform
education in order to allow the rational view to spread at the widest scope. (p.47)

% Abd al-Bagi's data challenges both Arabic and English sources ('Al-Rafi'i, 1969; Phillip 1978; al-Subki, 1986; Ahmed,
1992; Badran, 1993) who assert that women's independent involvement in politics began only with the 1919 revolution.
Also, this data is consistent with women's involvement in the press during the last two decades of the 19th century.

*7 For a definition of jjtikad see item 12 in the glossary.
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Perhaps this explains why 'Abduh's was so vigorously engaged in the revision of the
Personal Code and the family law in 1881, and why he also initiated a total restructure of the
legal courts of Egypt. 'Amara (1975) supports this theory when he pointed out that 'Abduh's
family law was conceived and elaborated within the framework of the moral rebirth of the
Islamic society undermined by colonization, and the need for the re-Islamization of the family
(p.136). At the same time, 'Abduh proposed these reforms articulated within the framework of
Islamic nationalism. With this dual focus 'Abduh grounded women's reforms and
emancipation in Islamic jurisprudence and legitimized women's legal rights. Equally, 'Abduh
reached a consensus between the conservatives 'wlama and the liberal nationalists, and their
acceptance of reforms on women's issues both at the community and the state's levels. In
doing so, 'Abduh established a firm legal ground for later Feminist Movements a;d National
Movements alike in Egypt as well as in other parts of the Arab-Islamic world.

However, the thrust of 'Abduh's reforms did not bring the expected social outreach in
the 1880s because they excluded education. The educational gap in 'Abduh's reforms is not
surprising, considering that in 1881 the Egyptian state had made provisions "for awqgaf to be
registered in branch offices thereby putting them under the Diwan's control" (Eccel,
1984,p.75). This new state policy in education prevented the unification between the original
and ;he new structures of education, and sealed the hierarchy between the state and the wagf at
the procedural level of reforms. Further, the formation of a British-Turkish government under
the British colonization of Egypt in 1882 severely limited the chances of redressing the
situation.

Immediately after the formation of the new government Egypt witnessed a gradual
erosion of the interlap between the formal and informal realms. At first, the erosion began by
the new government's displacement of nationalist reformers from formal power such as al-
Afghani's exile from Egypt, and 'Abduh's demotion from his position in al-Azhar university
and appointment as editor of the journal al-Wagqai' al-Misriyya (Ghalyun, 1988,p.40). Yet,
'‘Abduh made this journal an instrument for the promotion of public interest, a tool for the
supervision of the government activities, and a forum for social criticism and advocacy for
reforms (p.40). In response, the state officials imprisoned 'Abduh in Egypt and later exiled him

in Beirut as a persona non grata for three years.
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Nonetheless, it was during these years of exile that '"Abduh wrote his most important
work Risalat al-Tawhid (1884) in which he articulated his rationale of Islamic modernism
(Idem, p.41). Also soon after, 'Abduh joined al-Afghani in Paris to edit the paper al-'Urwa al-
Wuthga (p.41). This means that from 1883 to 1988 there was in Egypt an ideological vacuum
for the reforms. Indeed, when 'Abduh returned to Egypt in 1888, and started his social and
educational reforms, the British had already filled in the ideological gap as reflected in their
promotion of missionary schools, and the press.

Respectively, the missionary schools were instrumental in creating a gender discourse
that spreads the "supremacy" of Western civilization values among the upper and middle class
intelligentsia of Egypt, and in devalorizing Islam as a civilization®. It was during the 1890-
1900 that 'Abduh elaborated his policy in education. Ghalyun (1988) contends that 'Abduh's
policy in education integrated the concepts of tajdid (renovation) and islah (reform) as
manifested in three areas. First, in "the reform lists he proposed for the renovation of teaching
in Syria, and in the Ottoman state, in addition to the list of religious education, and public
education in Egypt" (p.50). Second, in "the renovation of teaching through the unification
between religious, public, community and foreign schools" (p.50). And third, in 'Abduh's
Arabization of scientific fields, making the Arabic language the vehicle for diversity in fields

of knowledge and specialization as reflected in his foundation Jam'iyyat Thya' al-Ulum al-

'Arabiyya [the society for the revival of Arabic sciences] in 1899 (p. 51). Last but not least,
'Abduh's reforms in education relentlessly promoted wagf schools that benefited both genders
in 1897 (Ahmed, 1992.p.138). This enabled the Egyptian population to have continuous
access to endogenous education denied by the British, while sustaining women's participation
in mainstream culture.

Similarly, the British had since the 1880's become part of a multicultural free press as
evident in the quadri-lingual format of the papers (Arabic, Turkish, French, English) (Baron,
1994). In response, 'Abduh created the paper al-Manar (1890) which he used for his rebuttals

against the European's claim that the West and not Islam granted full equality to women until

3 Although Risalat al-Tawhid (1884) represents the major work of 'Abduh both on the nature of Islamic modernism and
its significance for the socio-political and cultural governance of Islamic societies, historians and feminist scholars rarely
mention this work in the English literature on the Arab-Islamic world. Likewise, 'Abduh's thesis of Islamic modernism
from within the Islamic perspective of al-Tawhid (unity between the religious and the secular) developed in this book is
seldom discussed in this literature. Yet, an English translation of this book exists since the 1960s, namely. Abduh,
Muhammad (1966) The Theology of Unity. Trans. Musa'ad & Cragg. London:George Allen & Unwin.

39 This has invariably been the case in other Arab-Muslim countries. For an analysis of the missionary movements and its
connection with colonialism in the region, see Khalidi, M.,& Farroukh, 'U. (1953). For details on Cromer's role in
promoting the missionary schools and their role in the devalorization of Islam as a civilization in English, see Ahmed
(1992).



33

1900*° (Ghalyun, Op.cit, p.46). Meanwhile, the Arab press was already witnessing a rise in the
feminine voice of Muslims, as reflected in women's signing their own names to their press
articles on women in Islam. This political move initiated by Muslim women not only
consolidated the nationalist mixed intelligentsia (men and women) of the Muslim majority, but
it also provided women of this majority with an unprecedented visibility in 1890s mainstream

press. *!

2.2.3. The Origins of Feminism*’ in the Arab-Islamic Society

The Increase in Muslim women's visibility in the press soon led to the building of
political and cultural coalitions among Muslim women as well as the emergence of an Islamic
nationalist feminist consciousness and ideology. Evidence of both is reflected in 'Aicha Ismat
al-Taymuriyya (1840-1902), a Turkish born in Egypt, and Zaynab Fawwaz (1860-1914), a
working class Lebanese woman "of a poor, obscure, and illiterate Shiite family" (Zeidan,
1995,p. 64) Al-Taymuriyya wrote a treatise Mir'at al-Ta'amul fi al-Umur (1887/8) (the Mirror
of Contemplation of Things), and an article "Asr al Ma'arif" [The age of Education] in 1889
for the paper al-Adab (Badran & Cooke, 1990,p.125) Both works represent a gendered
perspective on the Turkish dualities in education and the Turkish distortions in the
interpretation and relations of male female dynamics. In comparison Fawwaz was more
prolific and radical because she explicitly addressed the issue of the "status of women in

Islam" in several journals, among which al-Nil, al-Mu'ayyad, al-Ittihad al-Misri, Al-Ahali.

Moreover, Fawwaz criticized her contemporaries of both genders. For instance she attacked a
woman colleague Hana Kasbani Kawrani (1870-1889) for her advocacy of women's veiling
and role at home, and instead she advocated women's right to work outside as granted by
Islam. Similarly, Fawwaz wrote a rebuttal to a contemporary male writer 'Arif al-Zayn, the
founder of the magazine al-Trfan, in which she raised the issue of women's participation in
politics as a question of right in Islam (Zeidan, 1995,p.65).

Further evidence of Fawwaz's Islamic feminism is found in her advocacy for women's
access to formal education and the work place in her book al-Rassail al-Zaynabiyya (1892).

Here, she raises the issue of authenticity of some misogynous hadiths on women attributed to

“ This places the 1890s as the period of resistance to the colonial narrative of gender initiated by 'Abduh, and rectifies
Ahmed's (1992) claim that this resistance emerged only with Amin.

I This data challenges Baron's (1994) assertion that only after the constitution of the Society of Women's Progress (1908)
women were granted the right to sign their articles under their real names, and thus they became visible in the press.

“2 For a definition of feminism, see item 27 in the glossary.
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the prophet43 (Zeidan, 1995, p.289). In doing so, Fawwaz was the first Muslim woman to
denounce men's distortions of women's rights in Islam, and to draw the attention of state
officials to the class gap between working-class people, like herself*, and upper-class people
in terms of access to formal education and employment. As such, Fawwaz's work testifies to
the existence of a working class feminism in the 1890s' Egypt that challenges the notion of a
monolithic discourse of gender headed by upper-class women®. Also, Fawwaz's work marks
the emergence of the very first women's feminist critique of Islamic patriarchy46 outside the
Islam/West dichotomy. Equally, Fawwaz's work is the very first women's feminist critique of
the emerging of neo-patriarchy*’ and its distorted socio-political and intellectual structures of
the Arab-Islamic society.

Clearly, Fawwaz's and al-Taymuriyya's work shows that Muslim women were
pioneers in discussing issues pertaining to gender in Islam in the public domain of the press a
decade before they were taken over by men* Equally, it shows that women's feminist
discourses on gender are formulations of national identities that consolidate the writings of
their preceding and/or contemporary male reformers.*® At the same time Christian wormen
were writing articles on women in Islam, but their views were ignored because they were
considered "to a great extent, outsiders unwelcome to discuss thorny questions such as the
status of women in Islam" (Zeidan, 1995, p-289). On the whole, women's Islamic feminism
emerged in a multicultural context of great exchange, and of great political turmoil and
influence of Western Imperialism. This specific context had particular ramifications for
women'’s Islamic feminism and involved a double movement: a vigorous period of cultural

exchange, and a formative period for a nationalist feminist consciousness and ideology.

“3 This places Fawwaz as a pioneer in raising the issue of authenticity regarding misogynous hadiths almost a century
before al-Sa'dawi (1977) and Mernissi (1991).

# Zeidan (1995) reports that Fawwaz was a maid at the palace of Bey al-'As'ad al-Saghir who controlled Southern
Lebanon before she moved to Egypt (p. 64).

** Although the most recent feminist literature (Badran & Cooke 1990; Ahmed, 1992; Badran, 1993; Tinker, 1993 (Ed).,
Badran 1995) acknowledges the interaction between women feminists across classes, they totally overlook the 'Urabi
populist revolution (1881) and its role in promoting endogenous feminism. For example, Badran and Cooke (1990)
continue to associate feminism in the region with Western liberalism and to view the women's movement from the narrow
lens of privileged women affiliated with the Egyptian feminist Union established by Sha'rawi (1923).

4 Here I apply the meaning of patriarchy as defined in item 25 in the glossary.

7 Herel apply the meaning of neo-patriarchy as defined in item 25 in the glossary.

¢ Al-Shinnawi (1982) argues that Qassim Amin published Tahrir al-Mar'ah in three installments in al-Mua'yyad paper
(1889), namely on May 15, 20, and 28. (p.43). This places Fawwaz's contributions in the same paper 8 years prior to
Amin's Tahrir al-Mara'h.

* The issues addressed by these authors echo the issues addressed by al-Tahtawi and by 'Abduh as well as they raise
independent gender issues. The recent women's feminist literature (Badran & Cooke 1990; Ahmed, 1992) mutes the
influence of male feminist thought on women's movements and scholarship. This muting reinforces the erroneous
assumption that there is no dialogue or cooperation between genders in the Arab-Islamic society. For a full discussion of
the influence of male Arab-Muslim reformers on women's movements and scholarship during the 19th and 20th century
see Baraka (1988).
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In fact, this context paved the way for the birth of an independent women-led populist
Islamic feminist movement in Egypt in the 1890s. Equally, this double movement shaped
Muslim women's feminist ideology in a specific way. From the start Muslim Egyptian women
feminists affirmed simultaneously the specificity of Islamic feminism, and the universality of
feminism. In turn, this affected Muslim women's feminist intervention and strategy at the
national and international levels. At the national level, Muslim women downplayed their
religious and cultural differences with minority and European groups for political expediency,
centering their activism on their common struggle against patriarchy. At the international
level, Muslim women built ties with other cultural feminisms by supporting common feminist
struggles, while seeking an international feminist coalition for their own struggles.

Both feminist strategies are clear in Fawwaz's work. At the national level, Fawwaz
wrote her compendium of biographies of famous Arab®® and European women in her book
Kitab al-Durr (1892). At the international level, Fawwaz previous publication of her article
(1891) in al-Nil showed her support for the English women's struggle for the suffrage
movement, yet a serious criticism of this movement's gender policy’’. Also, Fawwaz
considered sending a copy of Kittab al-Durr to the World's Columbian Exposition, held in
Chicago in 1893 "as a sign of support of the exposition" (Zeidan, 1995,p. 290).

In brief, by the early 1890s, women's Islamic feminism focused more on strengthening
political feminism and the extension of feminist activism to other fora of expression than on
asserting cultural feminism. Another evidence of this feminist extension transpired in the
harem/salons with the emergence of "open literary salons” in the 1890s initiated by Le Brun-
Rochdi, where upper class women gathered and debated issues of concern to their class.>> This
indicates an increased mobility and across-class exchange among women than commonly
acknowledged in the literature and a great diversity within the venues of cultural participation
available to women in the late 19th century. However, the cultural diversity soon brought a
trend of comparison between various cultural feminisms as evident in Eugénie Le Brun-

Roshdi's salon that was "a forum for upper class women to meet, compare, debate, and analyze

%0 The famous Arab women Fawwaz refers to are Bedouin women known for their work at war and at work. For details
see Fawwaz's article "Fair and Equal Treatment" in Badran & Cooke (1990, p-224).

3! Here, Fawwaz criticizes the British government and shows how suffrage movement was patriarchal and actually
excluded women from the political process. Like the Mashrig's political movements, she argues, the suffrage movement
promotes women's issues such as domestic science, and enhanced motherhood. For details see Fawwaz's article in Badran
& Cooke, (1990, pp.221-222).

52 Two main issues pre-occupied the privileged women: staying at home, and the veil. For poor women, however, these
issues were superficial because their life was not subjected to such restrictions. For a full discussion of this aspect of
Muslim women's life in the 19th century., see Tucker, Judith E. (1985). Also, for a discussion of the veil's early link with
the formation of class and its significance of prestige in a Muslim society see, Lerner (1986b).
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their condition as women" (Badran & Cooke, 1990) p-xxvii). Equally, this cultural diversity
and exchange soon led to mixing between genders in the informal salons. As of 1894, men
invaded some literary salons, transforming them into mixed intellectual and political fora.
Khalifah (1973) documents how Princess Nazili's literary salon became the forum where
Qassim Amin's first book on women Les Egyptiens: Réponse a M. Le Duc d'Harcourt (1894)
was discussed (p.27). Further, 'Amara (1976) explains, this book was a rebuttal to Harcourt's
book L'Egypte et les Egyptiens (1893)5 3 that holds Islam responsible for the inferior status of

women. Here, 'Amara reports, Amin not only defends the veiling and segregation, but he also
criticizes the Westernization of Egyptian women who were becoming liberal and unveiled
(Vol.1, pp. 249-348).

This means that the informal literary salons which originally provided women with
independent and invisible fora for their collective debates turned into visible spaces for men's
political and cultural contestation in 1894. It also means the consolidation of the resistance
discourse of Islamic reformism against the colonial Western liberalist discourse on Islam and
gender started by 'Abduh in 1890. Fahmi (1963) reports that prior to the publication of
Réponse Amin had maintained a very close relationship with 'Abduh and Al-Afghani through

his subscription to al-'Urwa al-Wuthqa, and through his job as 'Abduh’s personal French tutor
and translator (p.37). In addition, Khamis (1978) observes, 1894 marked a volatile political
year for the Muslim majority as the Christian Arab minority and the Western Liberalists were
consolidating their political coalition, and increasingly criticizing the validity of Islamic
institutions. To illustrate, Khamis argues that the Christian Arab scholar Muqrus Fahmi al-
Muhami's wrote a book al-Mar'ah fi al-Sharg (1894) [Women in the East], where he
emphatically advocated "the legalization of marriage between Muslims and Copts" (p.73).
Since then, many members of Islamic male feminism radically changed from the
egalitarian socio-political movement it used to be into an assertive political movement focused
on the validity of the Islamic way of life. This radical stance was matched by the British, who
vigorously promoted the liberal way of life through their coalitions with the governing
Egyptian elite in the literary salons. Khalifah (1973) reports how princess Nazili's sympathy
for the British played a key role in pressuring Qassim Amin to change his initial position on
Egyptian women in Réponse by writing a second book in 1899: Tahrir al-Mara'h [Women's

liberation] (pp.27-28). In this manner official Islamic adaptionism was born. However, it

3 1Amara (1976) notes that this book on European discourse on Islam and gender was translated into Arabic for the first
time and published only in 1976 by Muhammad al-Bukhari ('Amara: Vol.1. 249-348), For this reason, he observes, this
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failed to overshadow Islamic reformism. Fahmi (1963) explains that, prior to the official
publication of Tahrir al-Mar'ah in a book form in 1899, Amin had met 'Abduh in Geneva in

1898 and read excerpts which he had previously published in installments in the paper al-
Mu'ayyad in the presence of Sa'd Zaghlul and Ahmad Lutfi al-Sayyid (pp.47-49).

Nonetheless, upon its publication Tahrir al-Mar'ah triggered an immediate controversy.

At the root of the controversy, 'Amara (1976) explains, is the book's underlying hierarchy
between Islam and the West. This hierarchy in his view led to conflicting theories of
modernism and a rationale of duality on gender’*. In fact, 'Amara (1976) shows that Amin's

rationale on gender was inherently gradualist in Tahrir al-Mar'ah. This is reflected in his

promotion of women's education primarily as a wife and as a mother (Vol.2, pp.79-80), and is
manifested in his view of the veil as a mere social custom; thus essentially a matter of choice
for women®” (Vol.2, p.45).

In my view, Amin's "feminism" was accommodating to both Liberal and Islamic
patriarchies. Barely a year later he wrote a third book al-Mar'ah al-Jadida (1900)56 [The new
Woman] in which he reviewed most of his liberalist positions in Tahrir al-Mar'ah. Here, Amin

reiterates his previous position in Réponse: that women's emancipation is necessary if Muslim
societies were to develop and be efficient, and that this efficiency had to be compatible with
the tenets of Islam. Equally, Amin relies on the Qur'an in his advocacy of education for all
women, his condemnation of polygamy, and of divorce laws.’’ Overall, therefore, the reforms
of the second half of 19th century continued to be marked by coexistence of Islamic
reformism and Islamic adaptionism despite European colonialism. This set the pattern for the

20th century,

book remained absent from the analysis of Arab-Muslim feminists and historians of social change in the region.

3 To illustrate this duality, 'Amara (1976) identifies the particular sections of the book where 'Abduh's Islamic reformism
is clear, particularly on gender, marriage and divorce. (Vol.1. pp.70 & 138). Also, 'Amara points out that since the book
was written under the urging of Cromer, it defames Islam as an inferior civilization by claiming it degrades women
through the veil, ('Amara, 1976. Vol.1.p. 139),

5 This data rectifies Ahmed (1992) who asserts that not only Amin called for unveiling, but his discourse of gender
became paradigmatic for the 20th century as well,

> Even in the 1990s scholars (Ahmed, 1992, Badran and Cooke, 1995) deal only with Tahrir al-Mar'ah and exclude al-
Mar'ah al-Jadidah from its analysis of Amin's modernism. This partial data leads to the false claim that Amin's feminism
was liberal and Western-oriented in both his theories on modernism and on gender in Egypt. For an integrated approach to
Amin's thought in Arabic see ('Amara, 1976; 1980a; 1980b). Also in English see Abdel Kader (1987).

*7 For a full discussion of these issues, see Abdel kader (1987).
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Part III. The Evolution of the Arab-Islamic Society in the 20th Century
1. The Establishment Decades (1900-1920)

1.1. In the Mashriq

With the rise of unregulated capitalism in the first decade of the 20th century, the
Mashriq witnessed deeper class and cultural divisions which rapidly translated into acute
tensions between various social groups. The literary salons were at the centre of cultural and
social divisions as they became differentiated by specialization. Khamis (1978) reports that
princess Nazili's salon was known for its specialization in the non-literary fields of politics,
whereas May Ziadah's salon was famous for literary fields and social issues (p.86). This way
the literary salons turned into powerful "political vehicles” with the ability to make or break
the careers of the rising generations of Egyptians. First, Khamis points out, it was Princess
Nazili's salon that paved the way for Sa'd Zaghlul's political career and take over in the 1920s
Egyptian government. Not only did Nazili encourage this Azhar student to learn French which
later rendered him "ministrable”, but she also arranged his marriage with thé daughter of
Mustapha Fahmi, then a premier of Egypt (p.73). In contrast, Khamis observes, May Ziadah
insisted that her salon be entirely conducted in classical Arabic; thus largely reinforcing the
nationalists' efforts in the Arab Press in terms of vulgarizing Classical Arabic into a flexible
tool of writing and a means of communication to the masses (p.87). Also, Khamis notes, it
was May Ziadah's personal invitation to Taha Hussayn to attend her salon, after she was
impressed by his doctoral dissertation defense at the Egyptian university, that launched the
literary and political career of this Egyptian scholar from rural and modest background
(p.179).

Similarly, Mahmud (1980) argues, other salons focused on women's issues such as
Labibah Hashim, who formed her own salon in 1906 and launched her periodical Fatat al-
Sharg for the exclusive promotion and visibility of women. First, Mahmud underscores
Labibah's salon's feminist and cultural orientation as: "Almost entirely dedicated to fighting
for women's education, for their right to hold public office, and for a strong unified national
school system to end the dependence on the foreign missionary schools in Egypt" (pp.75-76).
Second, Mahmud highlights Labibah Hashim's political feminist strategy, namely opening her
salon to pro-feminist male journalists such as the editors of Al-Jarida Lutfi al-Sayyid, and that
of al-Mua'yyad 'Ali Yussuf (p.76). Simultaneously, the tenuous cultural and social context
changed the press into a battlefield. Baron (1994) reports that the newspapers were divided
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along ideological lines into three camps: secularists, modernists, and Islamists *®, and the main
causes for division being: "the dominance of Western ideas, the role of Islamic law, and
industrialization" (p.52). Also, she notes that "the focus of the articles tended to be on middle-
class concerns” (p.54).

Meanwhile, the Arab-led press remained locked in the controversy of Amin's Tahrir al-
Mar'ah. According to Kahhalah (1978) this lasting controversy not only deflected attention
from many endogenous and vocal reformers such as Faris al-Nimr and Abdalhamid Hamdi

who produced numerous progressive articles in the journal al-Sufur, but it also contributed to

their invisibility (Vol.1, p.178). Yet, Khamis (1978) points out, this controversy also prompted
the nationalists within Islamic reformism to mobilize and form the first national political party.
He explains that Mustapha Kamil (1874-1908) founded The National Party of Egypt primarily
in opposition to Amin's proposals, fearing that they reflected the British attempts to undermine
the unity of the national cause (p.78). Equally, he observes, Kamil articulated his vision of

endogenous reformism in his paper al-Liwa, and published several articles that denounced the

British campaign for defaming Islam and spreading Amin's works in India (p.78).

Further, Tuhami (1976) contends, it was Kamil's political party's revival of Islam as
symbol of national unity that kept the political and cultural integrity of Egypt. He insists that
Kamil's view of Islam as a symbol of national unity enabled him not only to situate the
meaning of the veil in the national debate as "a national dress code", but also to justify his
opposition to Amin's call for unveiling as an immature, and indiscriminate emulation of the
West (pp.42-45). Similarly, 'Awad (1966) points out, Kamil's recuperation of Islam as a
symbol of national unity, largely sustained the activism of succeeding generations of moderate
nationalists and feminists alike. To illustrate, he observes that when Ahmad Lutfi al-Sayyid
founded his new political party Hizb al-Ummah in 1909 he not only endorsed Kamil's view of

Islam as a symbol of nationalism, but he also elaborated a new version of Islamic feminism in
nationalist terms (p.79). 'Awad notes that al-Sayyid articulated his nationalist feminism clearly
in his paper al-Jaridah (1909). There, he argued that equality between men and women was an
endogenous practice deeply rooted in the Egyptian tradition as manifested in the country side,

while the practice of the veil was an urban custom initiated by upper-class women, and the

% The terminology Baron uses in her classification of the papers is inadequate for this period in history. Liberals,
moderates, and conservatives is more appropriate. For an accurate usage of the Islamists’ terminology and their
development in the history of the Arab-Islamic society, see item 15 in the glossary.
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subordination of women was found only in urban areas of the country as a result of capitalism
(p.80). ¥

To be sure, al-Sayyid's nationalism within Islamic reformism not only restored to
Muslim women their lost visibility as feminist leaders, but it also laid the groundwork for new
formal venues of nationalist and feminist struggles for both genders outside the dichotomy
Islam/West. Majd al-Din Nasif (1962)* situates Malak Hifni Nasif, best known as Bahitat al-
Badiyyah (1886-1918), within Islamic reformism's definition of nationalism (‘Aruba/Islam),
emphasizing the continuity of Islamic ideology in the political, and cultural orientation in her
feminist consciousness and scholarshjpﬁl. To elucidate, he first argues that it was under the
mentorship of his own father and al-Sayyid that Malak gave lectures on Fridays at the
women's lectures at the Egyptian University, and at the offices of the al-Jaridah paper in 1909.
Second, he observes, Malak sent her speeches as feminist demands to the National Congress
and published them in a book entitled al-Nisa'iyyat 62 (women's/feminist Issues) in 1910.

The explicit shift in feminist terminology from wad' al-mar'ah (the woman's status) to
nisa'iyyat (women's/feminist issues) by a woman feminist within the ideology of Islamic
nationalism is of paramount political and historical significance because it introduces Muslim
women's standpoint in official gender discourse, and it integrates a gendered perspective in the
formal nationalist debate, mainstream press, and political parties. However, the orientation of
this endogenous nationalist feminism was challenged during the second decade of the 20th
century by al-Wafd party's liberal nationalist ideology and reforms under the leadership of
Sa'd Zaghlul. As Zeidan (1995) duly documented, al-Wafd was essentially composed of

people "who distanced themselves from the 'Urabi Revolution" ®* (p. 34). In addition, this

party was very elitist in its recruitment policy; hence reinforcing its own class visibility and

 This literature rectifies the assumption feminists like Ahmed (1992) and Badran & Cooke (1990) make about al-
Sayyid's reforms as being derived from Western liberalism. Also, this literature corroborates Tucker's work (1985).

8 Nasif (1962), explains that al-Nisa'iyyat was first published in 1910 and consisted of 24 articles previously published by
Malak in al-Jaridah, two lectures and a poem, in addition to an introduction by al-Sayyid. After Malak's death, al-
Nisa'iyyat was re-published in 1920 in two parts (one volume) adding new material: Nasif's biography of his siter, Malak,
her correspondences with May Ziadah, and a selection of speeches given at the commemorative ceremony of her death
(pp.37-38).

& The political and cultural affiliation of Malak Nasif within Islamic reformism is also clear in her lecture to the Umma
Party (1909). Here, Malak Nasif not only denounces the distortion of the veil by urban women into the European inspired
Izar-wear which led to Muslim women's tabarruj (indecent body display), but she also called for the replacement of the
izar by the "authentic" custom of the veil in the Turkish style. Also Nasif calls for the elimination of foreign missionary
schools, and an increase in reforms of the public schools. For details on this aspect consult the author's article in English
in Badran and Cooke (1990, pp.232-234).

82 For a definition of the terminology of nisa‘iyyat and its meanings in the Arabic literature, and for women/feminist
studies in the Arab-Islamic society see item 13 in the glossary.

% Among the prominent members of al-Wafd was Muhammad Sultan Basha, Huda Sha'rawi's father, who was "the
president of the first chamber of Egypt”, and who "governed Egypt during Khedive Tawfiq's brief absence (Zeidan, 1995
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monopoly in the nationalist and the feminist debates. For example, when Sa'd Zaghlul formed
a women's committee of al-Wafd, he involved only the supporters of his party, making
Sharifah Riyad the president the Cairo central Committee, and integrating Huda Sha'rawi as an
active member ('Abd al-Baqi, 1977.p. 273). These events led to the National Revolution of
1919; echoing the cultural issue previously raised by the ‘Urabi Revolution and the unresolved
socio-economic and cultural gaps in terms of class and gender.

Moreover, these events brought a new tension: that of polarization of two patterns of
modernism between the Western style liberal modernism, and the Islamic style of modernism
both at the state and community levels®. In fact, this tension soon translated in the position of
nationalists and feminists alike. For instance, the elitist posture of al-Wafd brought divisions
among the party members on matters of policy as evident in the revival of the acrimony
already existing between Sa'd Zaghlul and Islamil Sidqi, prompting the latter to leave al-Wafd
and form his own national party (Kahhalah, 1977.p. 234). Similar developments transpired in
women's feminism. In 1919 Munira Thabit®>, who remained very active in the paper al-Sufur,
was emphatically asking for women's right to vote and membership in the parliament
(Khalifah, 1973.p.160). In contrast, Huda Sharawi, who was the president of the Wafdist
women'’s Central Committee in 1919 attempted to avoid these two issues by claiming that it
was still a premature demand (Kahallah,1979. Vol,1.p.89). In short, al-Wafd party "hijacked"

the Popular Revolution of 1919 in terms of class and gender, undermining the

accomplishments of the nationalist and the feminist groups' alike. In this manner official
nationalism and official feminism were established.

Above all, al-Wafd party exploited the state's take over in politics not only to sabotage
the community's co-partnership in the society's governance, but also to assimilate women
within the male voice of state-led reforms. Nonetheless, women resolutely kept their
allegiance to the informal realm and continued their independent activism outside the state's
control. For example, when the feminist Nabawiyyah Musa (1890-1951) was fired from her
position of inspector of the ministry of education following her criticism of the girls' curricula,

she not only established her private schools, Madaris Banat al-Ashraf [the Schools for the

p. 34). Also, Ali Sha'rawi, became a founding member al-Wafd upon his marriage to Huda Sultan of whom he was a
guardian (Idem, p.34).

% Islamic modernism style, remained deeply entrenched in the ideology of al-Salafiyya's reformism. Founded on the
principle of al-Tawhid Islamic modernism style sought to maintain Islam as the symbol of national unity and 'Uruba
(Arabization) as its means of political and cultural expression. Al-Jabiri (1989c) argues that this period represented an
important mutation in the ideology of al-Salafiyya in the Arab-Islamic world as evident in the movement's evolution into
four major groups with diverse reform proposals that endure to date. (See item 29 in the glossary).

% Munira Thabit (1945) documented the "culture of Journalism" during this volatile political period.
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Nobles' Daughters] in Cairo and Alexandria, but she also wrote al-Mar'ah wa al-'Amal

(1920)66 [Women and the Labor Force] where she called for equality of the sexes, and
expressed her conviction that only education could bring it about (Kahhalah, 1979.Vol.2,
pp.128-129).

On the whole, therefore, Islamic modernism of the Mashriq and the related reforms
that occurred in the first two decades of the 20th century continued to emerge from the
cooperative effort of a mixed intelligentsia (men and women) within the framework of Islamic
reformism, and remained much more populist than previously thought. Simultaneously,
Islamic feminism was highly visible and vigorous both during the last two decades of the 19th

century and the first two decades of the 20th ce:ntury.67

1.2. In the Maghrib

In the Maghrib, Morocco took the lead of reformism within al-Salafiyya framework of
modernism. According to al-Jabiri (1984a) he first decade of the 20th century reforms were
mainly motivated by the urgency for military improvement (the cause of defeat of Algeria)
and economic reforms to curb the spread of European goods in Morocco (pp.14-15). Al-Jabiri

records the role of the reformists residing in Tanja in elaborating a memorandum for Sultan

Abdal Aziz, and the Moroccan intelligentsia around 3 issues. First, a system of representation
that refuses the European nations' demands and reforms (p.19). Second, the constitution of a
modern military, and the financing of all reforms through Ahbas (pl. Hubus/Waqf) after their
re-organization (p.20). Third, the provision of government projects that "emulate Japan and its
renaissance accomplishments" (p.20). This way, al-Jabiri argues, the question of reforms
became in Morocco a modernity issue with a nationalist orientation (p.20).

However, the country's nationalist and developmental aspirations were soon aborted
when Sultan Abdal-Hafid signed the French Protectorate in 1912. Immediately after, al-Jabiri
notes, a secret group named "“al-Wahda wa al-Tagaddum" [unity and progress] was formed in
Fes and built close ties "with similar other groups in the Ottoman Empire" (p.21). Since then,
al-Jabiri observes, al-Salafiyya tumed into a counter-cultural and developmental program
against the Westernization of the Arab-Islamic society, and mobilized for the maintenance of

the Arab-Islamic pattern of development and modernity style in the Maghrib (p.22).

6 Nabawiyya Musa's book is the very first book written by a Muslim woman feminist on women and labor in the Arab-
Islamic society; carrying the legacy of Fawwaz, and preceding al-Haddad (1927) by seven years.

57 This data, rectifies Badran & Cooke (1990) who assert that "In the Arab world, the period from 1660 to the early 1920s
witnessed the evolution of "invisible feminism" (p.xviii). For further detail on feminism in Egypt between the two
revolutions of 1881 and 1919 see al-Subki (1968).
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In fact, al-Jabiri observes, a popular revolution, known as Al-Hafidiyya Revolution,

had erupted in contestation to the state's capitulation to France, leading to the deposition the
sultan from the Throne (p.24). As a result, the following decades of the 20th century were
marked by tensions between the community and the state. For example, al-Salafiyya
mobilized in the Rif Revolution (1921-27) under the leadership of Abdelkrim al-Khattabi in
Northern Morocco. This revolution marks a turning point in the history of al-Salafiyya
because it transformed the movement from an elitist movement of the ‘wlama into a populist
socio-political movement with an unprecedented influence "not achieved even in the countries
of Muhammad Abduh, and Jamal-Al-Din" (Al-Jabiri, 1984a, p. 29).

Furthermore, al-Manuni (1973) argues, al-Salafiyya led an Arabization movement of
the whole Maghrib during this period as epitomized in the Spanish zone nationalist group in
Tetouan throughout 1923-1937 (p.24). Under the leadership of Abdeslam Benouna, this group
not only built an independent Arabic school, but also built political coalitions with similar
populist nationalist Arab movement in the Mashriq (p.25). However, al-Salafiyya's philosophy
of governance founded on Islam/Uruba triggered the mobilization of the Christian minority in
the Mashriq, and fuelled the old regional divisions between the Mashriq and the Maghrib on
questions of ideology and policy. This led to the emergence of two distinct regional schools of
thought in the Arab-Islamic society in the early 1920s. The Maghrib School covering Algeria,
Morocco, Tunisia, and Libya, and The Mashrig School which started in Syria in 1923 and
extended to Lebanon and Iraq (p.26). By and large, the Maghrib school of thought, faithful to
Islamic reformism and based on al-Tawhid, enforced the interplay between the religious and
the civil orders in political and cultural governance. For example, Morocco continued through
al-Qarawiyin to formulate Islamic adaptionism following Abduh's style of Islamic modernism.
With the same purpose, Tunisia founded the Sadigiyya School, and Libya the Al-Sanussiya

school. In contrast, the Mashriq school of thought, focused on the separation between the

religious and civil orders, and advocated the secularization of the Arab society through
changes in education.

Nonetheless, the polarization at the regional level did not necessarily induce a uniform
policy of reforms within the Maghrib or the Mashriq, nor within the countries that constitute
each region. In both regions the reforms continued to be shaped by the interlap between the
movements of al-Salafiyya and Western liberalism. However, the degree of influence of either
movement and its respective articulation of reform and gender inclusion at the procedural

level in both the Mashriq and the Maghrib remained largely contingent upon the political
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situation and the relationship between the state and the community within the nations of each
region. This meant, a greater diversity in reforms at the national level during the middle

decades than otherwise estimated in the literature.
2. Implications for the Middle Decades (1920-50)

2.1. In the Maghrib

Norma Salem (1984) describes how Tunisia adhered to al-Salafiyya's ideological
framework of both nationalism and modernism during the 1920-30 decade. To illustrate, she
discusses Tunisia's conflicting discourses of gender between Habib Bourguiba (1929) and
Tahir al-Haddad (1930). Although a graduate of the French College Carnot, Habib Bourguiba
was active in the néo-Destour which clearly adopted the veil as a symbol of resistance (p.150).
First, she notes, Bourguiba articulated his discourse on gender along his party line in his article
"Le Voile" for the paper 'Etendard Tunisien in 1929, and gained a wide support (p.150).
Second, Salem situates Bourguiba's discourse on gender as drawing both from the Wahhabi
Movement's philosophy at the core or the Liberation movements headed by Morocco, and
from the nationalist movement in the Mashriq headed by Egypt and promoted by Mustapha
Kamil. She summarizes the nature of Bourguiba's nationalism in the 1920s and 1930 as
follows:

This type of nationalism held that conservatism in the social realm would prevent
the disunity of Tunisians (or Egyptian) identity. Only by maintaining that
distinctly non-Western identity could Tunisian (or Egyptian) nationalists promote
the independence of the country (p. 151).

In contrast, Norma Salem observes, Tahir al-Haddad, who was a graduate of al-
Zaytuna Mosque/University, wrote Imra'atuna fi al-Shari'a wa_al-Mujtama’ (1930) [Our

Woman in the law and in Society] calling for unveiling, and caused an immediate opposition
(p.180). Yet, Salem points out, al-Haddad's vigorous opposition was not caused by his reform
proposals. After all al-Haddad's reforms in Imara'atuna were essentially gradualist and
conformed to the Liberal policy of his time. For example, his main emphasis on education
rather than the suffrage movement was based on the fact that both men and women under the
French Protectorate lacked suffrage (al-Haddad, 1930,p.64). Moreover, al-Haddad's advocacy
of education for citizenship was based on an essentialist rationale in conformity with the
liberal movement of his time that focused on enhanced motherhood: "By her nature, the
woman is the mother, the wife and the home-maker" (p.206). Further, al-Haddad's

egalitarianism in Imra'atuna was confined to "legalistic Islam" as evident in his expansion of
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Abduh's legal reforms on the status of women in Islam without expanding on "Social Islam" or
"political Islam" already started by both his forefathers (al-Tahtawi and 'Abudh) and
foremothers (Fawwaz and Zayn al-Din). In short, the opposition concerned his call for
unveiling, which was anachronistic with the general position of the nationalist movement in
the Maghrib at the time.

The case of Morocco in the 1930s further clarifies why the veil was so important

politically for al-Salafiyya. As of the 1930s the French imposed Le Dahir Berbére in Morocco.

Essentially, this dahir was a decree whereby the French put the Berbers under the French
state's authority, hence creating for the Berbers a new loyalty to an external Christian power
that replace their previous loyalty to the Arab-Islamic state. Inmediately after, the Berbers and
the Arabs mobilized their revolution by adopting Islam as a symbol of national unity and
aborted the French attempt (al-Jabiri, 1984a. pp.52-53).

At the same time, the 1930s inaugurated divisions among al-Salfiyya's nationalist
movements in terms of ideology and policy, leading to the emergence of two trends within
Islamic adaptionism. One conservative trend headed by Said Hajji (1930-1942) focused on
creativity within al-Salafiyya's Arab-Islamic intellectual tariqua (trend). And a liberal trend®®
led by Allal al-Fassi (1937-1946) and affiliated with the liberal trend of al-Salafiyya in Egypt.
According to al-Jabiri (1984a) Hajji's adaptionism, despite its conservatism, was the most
influential in the 1930-40 decade because it addressed the issue of under-development from
the roots. Also, Hajji called for citizenship education to regenerate a modern Muslim
Moroccan society capable of competing with developed societies (p.56). To accomplish this
kind of citizenship education Hajji proposed the structural unification of the original and the
new schools in the national system of education, and the appropriation of universal
knowledge69.

Unfortunately, the untimely death of Hajji (1942) halted the thrust of endogenous
modernism, and strengthened al-Fassi's liberal modernism (Idem.p.56). Inevitably, this
induced a wedge between Hajji's group and al-Fassi's group, which further widened when al-
Fassi's group endorsed the French policy on education.”® Essentially the French General

Residence refused the unification of the educational system proposed by Hajji invoking

¢ For a critique of 'al-Fassi's liberal trend regarding al-Salafiyya's modernism, and political governance see al-Dawway
(1984).

% The form of appropriation of universal knowledge through language acquisition advocated by Hajji is detailed in al-
Qadiri (1978) chapter 1.

70 For a full critique of al-Fassi and his followers' introduction of liberal education and promotion of elitism in Moroccan
society see Al-Jabiri (1974).
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"financial constraints" and reducing the wlama involved in the educational project from 70 to
12 (Tazi,1976.p.756). As a result, the country began to witness a hierarchy between original
and new schools (p.767). Soon after, social hierarchy in terms of class and culture
accompanied this structural hierarchy. This became increasingly evident in the socio-
economic gaps between the Arabic-trained nationals affiliated with populist nationalist groups,
and the French-trained nationals affiliated with the elitist liberal intelligentsia and state
officials. In fact, it was during this period that the liberal nationalist elite adopted a double
standard policy on national education. Al-Jabiri (1974) elaborates: "Just as it opposed the lack
of nationalism in Moroccan education, this elite sent its own children the European schools"
(p.45).

By the 1950s the unresolved cultural and class issues became so critical that they
dominated the news in the national press. Again, Hajji's adaptionism resurfaced in the
vigorous debates on education and culture in the paper Risalat al-Maghrib. [Maghrib News]
edited by Muhammad Ghazi (al-Jabiri, 1984a. p.46). Surprisingly, however, gender was
excluded from these debates. Yet, the parties that had developed in the 1930s and the 1940s
included many women who were educated privately at home of in a/-wagf schools, and wives
of nationalists and politicians’*. Also, during the late 1940-50 decades Moroccan women
extended their activism to the informal literary salons,” where they were joined by their male-
counterparts in the debates about the socio-political and cultural evolution of Morocco.

In addition, the late 1940s brought the formalization of the educational system, and had
two important consequences for social change. First, formalization to the integration of
original educational schools in a modernized structure. Second, it induced an increased
secularization of the fields of knowledge.” Gradually, Morocco witnessed a class and gender
mobility and a cultural diversity. In terms of gender, the integration of the original and the
modernized structure of formal education strengthened women's access to formal higher
education as evident in al-Qarawiyyin Institute for girls established in 1949 (Tazi,1976.
p.767). Equally, the secularization of fields of knowledge at the procedural level of education

brought fundamental changes in the socialization of both genders. This new socialization

"' My mother, Khadija al-Idrissi (1925-1974) was among the Moroccan women educated in al-wagf schools. Also, she
was vigorously engaged in the nationalist movement with wives of politicians in the 1940s and the 1950s, namely with the
%roup of Sala (Sal€) later headed by Fatima Hassar, and the group of Fes later headed by Malika al-Fassi.

When I was growing up, my mother and aunts used to rave about the literary salon hosted in the house of Basha Hassar
in our hometown Sala. There, women across classes shared their poetry and essay productions, and discussed women's
issues (i.e. education, work, family planning, and political participation).

" For a discussion of the secularization of fields of knowledge during this period, see a) Tazi, 1976, b) Salimi (1985).



47

allowed the new generation of educated Moroccan women to carve for themselves new career
possibilities.

Such was the case of Khnata Benouna. Although not known as a feminist in the
Moroccan literature, Khnata Benouna was the first woman to found an Arabic woman's
periodical in Morocco in the 1960s; inspiring many feminists of later generations74.
Furthermore, she wrote a novel Li-Yasquta al-Samt (1964) [Let silence fall] in which she not
only restored women's role in Moroccan history by documenting Moroccan pioneer women
that influenced her, but also reactivated women's claims for egalitarianism in the future of
Morocco's political and intellectual life. This reveals that Moroccan women's contributions to
the reforms in the Middle decades of the 20th century remain unchronicled. This also shows
the complete silence in the literature about the role of Maghribi women in sustaining a
‘gendered perspective in mainstream Maghribi culture. Such a silence is damaging to Arab-
Islamic feminism as a whole because it reinforces the mistaken belief that feminism in the
Maghrib emerged only after the liberal socio-economic changes of the 1960s", or following in
the wave of international feminism of the 1970s promoted by the United Nations' Decades for

Women.

2.2. In the Mashriq

Similar developments occurred in Mashriq of the 1920-30 decade. In some countries
Islamic modemism sustained the polarization between al-Salafiyya and Liberalism, while in
others it sustained the evolution of Islamic reformism. For instance, in Egypt where liberalism
was clearly orchestrated by state officials, it led to the polarization between the state and the
community on gender discourse. As of he 1920s the male-led state co-opted women's previous
struggles for equity. As a result, even the women affiliated with the state's official feminism
questioned their loyalty to the state. At the organizational level, Huda Sha'rawi, not only
convened her upper-class friends at her home in 1922 and founded al-Ittihad al-Nisa'i al-Misri
(the Egyptian Feminist Union), but she also led an Egyptian women's delegation to an
International Women's Conference in Rome in 1923 (Ahmed, 1984,p.119).

Soon after, the Sha'rawi-led Egyptian Feminist Union (EFU) began to reproduce
European feminist ideology and terminology. Since French was the dominant language of

EFU, its members reproduced the French feminine/feminist dichotomy in their discourse of

™ Khnata Benouna set a trend for women's periodicals in Morocco which was followed in the 1970s and the 1980s by
other women namely in Thamivya Mavvu (Eighth of May) and Kalima (A Word).
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gender. At first, this reproduction occurred when the members of EFU used the term feminist
through their meetings (Badran & Cooke, 1990. Introduction). Then, the replication of
Western feminist ideology and terminology grew steadily after the official backing of al-Wafd
to the EFU monthly IE gyptienne and lasted over two decades. As Zeidan (1995) aptly
observed: "Only in 1937 did the union find it proper to publish its Arabic Language organ al-
Misriyyah" (p.48). In doing so, the EFU hijacked women's Islamic feminism, just as the Wafd
party hijacked Islamic nationalism’®.

Conversely, Labibah Ahmad, who was linked with conservative nationalists, spent
most of her time in 1923 recruiting women from the popular quarters of Cairo against the
British, and founded the monthly al-Nahdah al-Nisa'iyya (Khalifah, 1973, p.65). This journal
became the organ of Jam'iyyat Nahdat al-Sayyidat al-Misriyyat (the Association of the
Egyptian Women's Awakening) which later "closely associated with the religious political
party of the Muslim Brethren" (Zeidan, Op.cit,p.48). Likewise, Tafidah 'Allam launched her
monthly Ummahat al-Mustagbal (Mothers of the Future) which counteracted the Wafdi
publication by "defending the policy of Ismail Sidgi who was then the archenemy of the
Wafd" (p.48).

This context of cultural and political polarization facilitated the emergence of a radical
Islamic modemism, al-ussuliyya al-Islamiyya/lslamic fundamentalism’’. Led by Hassan al
Bannah, Islamic fundamentalism surfaced with al-Tkhwan al-Muslimin (the Muslim Brothers)
in 1928 as a resistance movement to Islamic adaptionism's secular reading of Islam and its
Westernized vision of govermmance. Fazlur Rahman (1966) explains how Islamic
fundamentalism of this period specifically subscribed to Wahhabism and was geared both to
the safeguard, and the advocacy of the Islamic worldview of development and reforms. He
showed that this activist movement promoted reforms within the Islamic style of modernity,

and in so doing it challenged both the conservatism of the wlama, and the authority of

™ Margot Badran (1988) makes this assertion about the Maghribi women's feminism and scholarship and links it to the oil
explorations in the Gulf area (pp.87-88).

7 This situates the polarization between women on gender discourse in the mid-1920s and after the UFU | Egyptignne. As
such, this challenges Ahmed's (1992) assertion that the polarization discourse was encapsulated in Nasif's and Sha'rawi's
feminist discourse in the first two decade of the 20th century. For perspective on Islamic nationalism and its
epistemological implications for cultural production in the Arab-Islamic society as a whole, consult al-Jabiri (1981;
1984b; 1986).

771 use the terminology al-Usuliyya al-Islamiyya/lslamic fundamentalism as defined in item 15 in the glossary.
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westernized liberal reforms imposed by state officials. In short, Rahman highlights the

fundamentalists' adherence to al-Salafiyya philosophy of modernism T

In my view, the fundamentalists reflect a hybridity between al-Salafiyya al-Oadima,

and al-Salafiva_al-Jadida. This hybridity is encapsulated in their vision of society and

program. At the economic level, the Muslim Brothers, like al-Salafiyva al-Jadida saw the

adoption of Western style governments as a vehicle for the perpetuation of class differences
and structural inequalities between Egyptians 7. At the political level, the Muslim Brothers
like 'Abduh were concerned with Western imperialism and viewed the importation of Western
styles of political and cultural governance as tools of domination.®’ For both these reasons the
Muslim Brothers vigorously opposed the state's Western liberal orientation in the government
and in political parties.

However, at the intellectual and cultural level, the Muslim Brothers adhered

completely to al-Salafiyva al-Qadima’s philosophy. Their vision of a reformed Arab-Islamic

society was past-oriented as reflected in their call for the return to the Qur'an and the Shari'a as

the only sources of socio-political and cultural governance. This stance reflects a radical
deviation from the Arab-Islamic pattern of development and social change (al-Tawhid), which
sustains a balance between the religious and the secular in political and cultural renewal. Also,
this stance signals the Muslim Brothers' hegemony and disregard for ijtihad # as a dual
practice in the Arab-Islamic tradition: intellectual creativity, and socio-political deliberation
(shura) between people. Instead, the Muslim Brothers promoted reform programs that rigidly
reflect "legal Islam", and encouraged intolerance for diversity and secularization even within
the Islamic worldview.

Finally, unlike al-Salafiyya al-Jadida members the Muslim Brothers had a relaxed

position about the veil in their gender discourse and programs. This position is not surprising,
considering that in the 1930s women of different religious affiliations in the Arab-Islamic

society invariably practiced the veil as a national dress code ® Thus, the continuity of the veil

" For details on relationship between the fundamentalists of this period and al-Salafiyya, see Rahman (1966), especially
pp.23-39. Also, this corroborates al-Jabiri's (1989c) identification of al-Salafiyya as a pluralist movement with many
?olitical affiliations from the left to the right.

? For details on these structural inequalities see Ahmed (1992, p. 193).

% For critical feminist analyses of the Egyptian Westernized style of government as tools of domination compare Ahmed
(1992), and al-Ghazali (1995).

8 For details on ijtihad, see item 12 in the glossary.

82 Woodsmall (1936) reports that in the 1930s Christian women from conservative Egyptian towns were not only veiled,
but they also wore the "habera”, the traditional Egyptian garment (pp.53-54). Similarly, she notes, Syrian women of
Aleppo, Hamah and Damascus wore the veil in order "to avoid being conspicuous” (pp.50-51).
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as a symbol of national Islamic identity in the 1930s Mashriq puts into perspective the nature
of social change, and the corollary controversy and vigorous opposition to women's unveiling.

As the case of Lebanon illustrates, the acceptance or refusal of gender discourse, even
when situated outside the West/Islam dichotomy depended largely on the treatment of the veil.
When Muhammad Jamil Bayhum published his book al-Mar'ah fi al-Tarikh was al-Shara'i

(1921) [Women in History and laws], he gained instant popularity because he avoided the veil
altogether, and focused on the evolution of Muslim women from the historical and the
legalistic view of Islam (Tarabishi, 1980. p.82). In contrast, when Nazirah Zayn al-Din wrote
her book Al-Sufur wa al-Hijab (1928) [Unveiling and the Veil] she was met with immediate

controversy and acrimonious public debates that reached the international scene® because she
placed the veil at the centre of her gender discourse, and she viewed unveiling as key to
women's socio-political change.

Significantly, Zayn al-Din advocated unveiling as an instrument against patriarchal
abuse both Western and Islamic, and not as a symbol of cultural identity. She accused both
Western colonialists and local state officials of using the veil as a weapon to prevent women
from participating in the socio-political evolution of their nations. Zayn al-Din's ideological
shift in her treatment of the veil issue had progressive regressive implications. In nationalistic
terms, her advocacy for unveiling was unacceptable by the liberation movements because it
was anachronistic with the general nationalist movements' policy the 1930s Mashriq that used
the veil as a symbol of cultural and national identity.

In feminist terms, however, Zayn al-Din extended the debate on gender in Islam,
initiated by her predecessors Fawwaz, and Nasif by relying on an Islamic rationale in her
advocacy for women's right to participate in politics and take part in the Lebanese elections.
First, she drew on the role of women in politics in the history of the Islamic Ummah, invoking
women's bay'a (allegiance) to the prophet upon his conquest of Mecca (Zeidan,1995, pp.396-
397). In doing so, Zayn al-Din expanded on Muslim women's agency in history, politics, and
society. Second, Zayn al-Din used an Islamic methodology in her discourse of gender in
Islam. She relied on the primary sources of Islam: The Qur'an and the hadith in her own
interpretation of the veil both to expose men manipulation of the sources in the exploitation of

women, and to call for unveiling. Zayn al-Din (1928) argued that the veil has no basis in

8 zeidan (1995) lists the international journals about Zayn al-Din's work such as al-Nisr (Brooklyn); al-Sai'h (New
York), Mir'at al-Gharb: al-Shams (U.S.A); al-Rafig (Mexico); al-Khawatir (Mexico) Also, he cites reviews of her book in
Jaridat al-Tttihad al-Lubnani (Buenos Aires), Fatat Lubnan (Sao Paulo) al-'Adl (Rio de Janeiro), Abu al-Hawl (Sao Paulo)
and al-Zaman (Buenos Aires). (p.288).
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Islamic teachings, but is an inherited custom from pagan times. Not only did she accuse the
mufassirun (interpreters) of arrogance and misuse of science, but she also exhorted women to
use 'agl (reason) in interpreting the sources (p.225). In fact, Zayn al-Din called for a feminine
ijtihad that disregard of the efforts of the Medieval ‘ulama. She argued that the ‘wlama’s ijtihad
was never complete in the first place, and therefore the re-interpretation of the authentic Sunna
in a new light, and in view of the new discoveries achieved in all fields of knowledge are
necessary (Idem.p. 214). In brief, Zayn al-Din extended the progressive debate on gender in
Islam in scientific terms rather than on nationalistic terms. In doing so, Zayn al-Din expanded
on the political and scientific legacies of her foremothers in the Sunni tradition of Islam and its
misogyny.** Equally, Zayn al-Din (1929) expanded on the feminist advocacy for women's
political participation and articulations of gender against neo-patriarchy in the early 20th
century. As such, Zayn al-Din represents a role model for many generations of Muslim
women scholars and feminists alike in their discourses on gender in the 20th Arab-Islamic
society.®

Ironically, Egypt considered the cradle of Arab-Islamic feminism was lapsing into
further radicalism the mid-1930s. This was manifested in the coexistence of Islamic
fundamentalism and two new extremist secular movements: The Communist party and The
Young Misr®® While these movements challenged both the state hegemonic mainstream
parties’ view of modern Arab-Islamic society and the Muslim Brothers', neither one of them
offered acceptable alternatives for an egalitarian society for they replicated secular socialist
and communist European models. Moreover, these new secular movements were as
paternalistic in their styles as the Islamists®’ in the 1940s in that they attempted to recruit
women's groups in their respective agendas, rather than constructed a new egalitarian society
based on gender equity and participation.

With the perception of the Islamists' style as a more authoritative alternative to the

Western style of modernity, the secularization process under way seemed unjustified,

8 In the history of Sunni Islam, the political legacy of "Aicha is essential and cannot be ignored by women scholars. After
all, 'Aicha was a vigorous and vocal political opponent of the fourth caliph, 'Ali Ibn Abi Talib, and a key participant in the
first Islamic civil war. Equally, ‘Aicha left a scientific legacy in the interpretation of the hadith and figh for both genders.
For an informative discussion of 'Aicha as the legitimate govemor (khalifz) to the prophet. For an interesting discussion of
the legacy of ‘Aicha and its interpretation in both the Sunni and Shi'a traditions of Islam, see Spellberg (1994).

8 Zayn al-Din has probably inspired Bint al Shati's writing on women's rights in Islam, which followed only a few years
later in Egypt (see References ). Also, Zayn al-Din's work is frequently translated by contemporary feminist scholars (i.e.
al-Hibri, 1982; Badran and Cooke 1990; Zeidan, 1995).

% For more details on the communist and the Young Misr groups see Ahmed (1992, p.192).

¥7 1 deliberately use the terminology Islamist here instead of fundamentalist to mark the change in the philosophy and
political orientation from 'Usuliyya linked with Wahhabism into a radical political movement even against progressive
Islamic thinking in the 1940s.
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especially that part of the Arab-Islamic lands were still colonized and struggling for
independence (Palestine under British rule, and Algeria under French rule). Soon, the tacit
social approval of an Islamist style of modernism led Egyptian society to accuse the
adaptionist/nationalists of cultural acculturation, and the state of being an instrument of

promotion of European interests. In turn, this strengthened The Muslim Brothers movement in

the late 1940s and their new discourse on gender. This discourse engaged more into detailed
criticisms of women's status in Islamic society than actual analyses of women's conditions per
se.

Refusing to be "pawned" by either the liberal state or men's political and cultural
projects, Egyptian women pursued their independent feminist and scientific struggles within
the legacy of their foremothers. In this manner, women produced gender discourses that were
both nationalist and egalitarian. For instance, the vocal Islamist activist Zaynab al-Ghazali

started her independent women's association The Muslim Women's Association in 1936. Not

only did al-Ghazali refuse to incorporate her association in the Muslim Brothers' Movement,
but when she was ordered by the Egyptian government to dissolve her association, she
"contested in court and won" (Ahmed,1992,p.197). Similarly, the conservative 'Aicha Abd Al-
Rahman, (1913-1998), best known by her pseudonym Bint al-Shati’, took up the issue of class
and gender articulating her attack on both the religious and secular patriarchies. First, Bint al-
Shati' counteracted the Islamists' patriarchy and discourse on gender by writing biographies
exclusively on early Muslim women and their agency in society. These biographies included
the mother, wives, and daughters of the Prophet, as well as women of letters such as Sukayna
Bint al-Husayn and al-Khansa' (Kahhalah, 1977. p.335). Second, Bint al-Shati’ counteracted
the secularists' patriarchy and discourse on gender when she wrote two significant books
criticizing the Egyptian peasantry: Al-Rif al-Misri (1936) [the Egyptian Countryside] and

Qadiyyat al-Fallah (1938) [The Peasant's Question] (Idem, p. 336).
88

Although not identifying herself as a "feminist"™", Bint al-Shati' relentlessly advocated
equity for women and the need for their socio-political and scientific recognition. In fact,
under her guidance and participation the first political party exclusively for women, al-Hizb

al-Nisa'i al-Qawmi [the national Feminist Party] was founded in 1942. This party included

® Bint al-Shati' refused to identify herself as a feminist because she was against some Muslim women's emulation of the
Western liberal feminist oppositional thinking. Instead, she promoted "the complementary of genders" in agency for both
genders as a more culturally appropriate strategy to advocate and achieve egalitarianism in the Arab-Islamic society. For
the author's critique of contemporary Arab women's literature see Bint al-Shati' 1961. For the author's definition of the
Islamic view of women's liberation details, see Bint al-Shati' (1967).
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among its members Duriyya Shafik, then the protegée of Bit al-Shati’, and was headed Fatmah
Ni'mat Rashid. While quickly dissolved under the Islamists' pressure, this party paved the way
for Duriyya Shafik in 1945 to found her monthly Bint al-Nil and transform it into a union, The
Bint al-Nil Union in 1948, and into a political party in 1951, Hizb Bint al-Nil [The Nile's
Daughter's party] (Khamis, 1978, p.87). In short, until the 1950s social change in Egypt

continued to be shaped by the hybridity between various movements in the country. This
hybridity sustained diversity in reforms, and maintained interaction between generations of
women scholars feminist and non-feminist alike.

Nonetheless, the diversity in women's struggle for equity, though noticed, did not bear
fruits because the nationalists were involved in the general political crisis over the creation of
Israel in 1948, and the Suez Canal situation. This situation brought the emergence of a radical
Islamic adaptionism in Egypt during the 1950s and the 1960s with a drastic ideological shift
from liberalism to socialism as a more equitable system. Time was ripe for a cultural
revolution (Nassirism). Nassir's era (1950-64) brought the nationalization of industry and the
land reforms, and the democratization of opportunities in terms of class and gender. The
nationalization project brought the state's institutionalization of egalitarianism between
citizens, and thus a new age for women. The manifestations of this new age first transpired in
education, health, and later the government.

In the educational sector, Nassir not only made the formal primary education free, co-
educational, and compulsory by decree in 1952, but he also declared education free at all
levels in 1953. In fact, Nassir set up a financial assistance program based on merit and
excellence to those in need, and even opened employment venues for university graduates
(Khalifah, 1973,p.125) In the health sector, Nassir initiated an official program of population
control, and free family clinics in 1955 (Belhachmi, 1987c, p.5). Finally, at the government
level Nassir appointed in 1957 two women in the national Assembly, and one woman as a
minister of social Affairs in 1962. However, Nassir's regime was lacking on several counts.
First, at the political level, Nassir replicated socialist totalitarianism when he banned all
political parties in 1953. Equally, he incorporated the women's movements in the state
machinery, thus women were incorporated in the male voice and feminism lost its momentum.
Second, at the socio-economic level, Nassir's socialist program contained double standards in
its socio-economic policy.¥ Third, at the intellectual level, Nassir ignored the renewal the

Islamic pattern of al-Tawhid in the political and cultural governance of Egypt, and instead he
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duplicated the socialist countries' scientific patterns of development. For this reason, the
Family law was only slightly reformed during Nassir's regime. Combined, these factors led
once again to the community's contestation of the state's exogenous” style of modemity and
its moral authority. Al-Jabiri (1989c) argues that this period marks the rebirth of contemporary
al-Salafiyya as evident in this movement ideological and scientific shift which focused both on
"the fundamentals" of the Arab-Islamic civilization on solid ground, and launched a total
reconstruction of the Arab-Islamic society and its Institutions (p.29). Nonetheless, the cultural
and political manifestations of contemporary al-Salafiyya became articulate only the mid-
1970s and more vigorously in the 1980s.

3. The Normalization Decades (1960s-1990s)

The 1960s were a period of normalization in the sense that all countries in the region
invariably settled for the liberal style of governance promoted by Islamic adaptionism. Even
the most conservative nations engaged in the secularization of their societies as manifested in
constitutional, monetary, international, and educational laws (Shibli, 1986.p. 47). However,
this selective process of secularization engendered mutations within the existing institutions,
and induced numerous distortions in socio-political and cultural governance. Nasif Nassar
(1985) aptly shows that the dichotomies encapsulated in the Arab-Islamic constitutions clearly
indicate lasting tensions between discourse on, and practice of modernity. Equally, he
demonstrated how these constitutions reflect the position and varying agendas of mainstream
political parties and scholars alike on gender, and they epitomize a systemic tyranny and
oppression of women. The conservative constitutions (the Gulf States), Nassar asserts, view
women as having two main functions in society: the biological function and some educational
function tied to motherhood. The progressive constitutions (Algeria, Syria, Tunisia Libya,
South Yemen) add four more functions, the economic, political, social, and cultural, and view
these functions as pre-requisite to equality between men and women as well as to establishing
"a new society". The conforming constitutions (Egypt, and Morocco), though concerned with
all the above functions, give priority to motherhood, and marriage in compliance with the
general principles of the Shari'a (pp.5-25).

By the mid-1960s, Islamic adaptionism was clearly problematic and far from

conducive to the self-reliance of the Arab-Islamic society. In response to this situation, the

% For details see Ahmed (1992), especially pp. 204-205.
*0 According to the definition of "exogenous" in item 14 in the glossary, when I use the terminology "exogenous”, I mean
external to the Arab-Islamic society as a body, and outside its independent pattern of development and system of thought.
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Mashriq countries formulated a contemporary version of Arab Nationalism and Islamic
modernism in revolutionary terms. Internally, the revolution was prompted by al-Nakba (the
loss of Palestine, and the 1967 Arab defeat by Israel), and the related regression of democracy
and human rights in Syria. Externally, the revolution was sustained by the cultural exchanges
between the Arab world and communist countries.

For the Maghrib, the response was different. By and large, the fragile independent
states ushered their countries into a phase of planned dependency on the West in the economic
domain, and a corollary de@facto one party system in the political domain; except for Morocco.
This meant the deterioration of the social domain and the increase of paternalism by state
officials towards women. Even Tunisia, the most progressive Arab-Muslim country, regressed
in terms of women's rights. As Norma Salem (1984) aptly noted, the same Habib Bourguiba
who promulgated upon independence (1956) the most progressive Personal Code in the Arab
world proclaimed women "equal but different” in the mid-1960s (p.157).

By the 1970s the state-imposed Islamic adaptionism in the Mashriq and the Maghrib
alike became: "Involved in apologetics and often sterile arguments, so the general tone shifted
from intellectual activism and rationalism to a rather vague historical romanticism." (Vol ,
1982,p. 154). This romanticism contrasted sharply with the harsh social reality, especially
following the state's generalized siyyassat infitah (open-door policy) to Western, and Arab oil
economic investments. While this policy benefited the professional elite and some emigrants
to oil producing countries, it also sustained cultural duality and the state's apathy in the public
sector as evident in the worsening life conditions of the majority in terms of employment,
housing, health services, etc. Further, the regionalization in the world economy that emerged

in the late 1970s contributed to the economic crisis of the Arab-Islamic society and endured

until the 1980s. For example, The European Economic Community (EEC) linlitéd
considerably the Maghrib's exports to Europe. In adjusting to this new economic situation, the
state created new national priorities, hence repealing the feminist programs previously
incorporated in the global national development programs. |

Faced with economic dependency, scarcity of social programs, and discontinuity of the
Arab-Islamic heritage the late 1970's transpired as a period of turmoil, and self-assessment.
This opened a new era marked by two trends: Islamic activism, and internal post-modernist
reforms. Ghalyun (1988) discusses both trends in the context of Arab-Islamic society. First, he
situates the resurgence of Islamic activism reflected in the social formations within the Iranian

Revolution (1979) style throughout the Arab-Islamic world (i.e. Egypt, Tunisia, Sudan, and
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Morocco) as the resurgence of class and power struggle between people of this region for
equity in socio-political governance. He puts into perspective the significance of the Iranian
Revolution for the Arab-Islamic society as follows:

The Iranian Revolution is not just a Wahhabi revolution®® that reaches its goals by
invoking authentic identity old or modern. The religious exploitation did not breed
the socio-political exploitation; but it appeared itself as a guarantee to the latter,
practiced by an acculturated class with foreign links. The Iranian revolution,
therefore, like all revolutions in history, is a social revolution against the ruling
class, which holds monopoly of the means of civilization, science, progress and
life. (pp.63-64)

Second, Ghalyun situates the Iranian Revolution style as a cultural revolution with a
specific post-modernist orientation. For the Arabs, he argues, the enduring ideological power
of this revolution resides in the restoration of "Islam as a framework for understanding and
articulating social change", and in "the recapture of Islamic style of political empowerment
and mobilization of the marginalized classes" (p.63). However, Ghalyun laments the Islamists’
authoritarian style and its uncanny resemblance with liberal, Marxist and socialist styles
(p-63). Nevertheless, the Islamists have become in many Arab countries important pressure
groups for democracy since the mid-1970s. In their view, real democracy is not limited to
mere representation and participation, but extends to formal opposition and contestation.”
From this standpoint, one can understand why the Islamists today represent an integral part of
the democratization process in many Arab-Islamic countries.

In addition, the Islamists’ economic and social services to the community93 led to their
wide and a popular acceptance as communal counter-program against state hegemonic and
elitist reforms in many Arab-Muslim countries since the mid-1970s. Thus, despite their
authoritarian style and reactionary methods, the Islamists have become in many countries in
the Arab-Islamic world popular tools of civil disobedience, and real devices of coercion
against their authoritarian states. As the feminist Norma Salem (1984) aptly observed Tunisia
has consistently failed to provide social equality both under socialist and liberal regimes, and

only after the bloody Islamist demonstrations in Qafsah in 1979, did the state call for "a multi-

9! Ghalyun clearly shows the renewed ideological affiliation of the Islamists' with Wahhabism, and their revival of al-
Salafiyya's philosophy of Islamic modernism in the mid 1970s. On the one hand this corroborates al-Jabiri's work
(1981;1984b; 1986; 1989¢) on the continuous dynamism of al-Salafiyya in the history of the Arab-Islamic society both
modern (19th century) and contemporary. On the other hand, this indicates that some Islamist movements are constituted
of conservative al-Salafiyya groups. For details on al-Salafiyya groups see itern 29 of the glossary. Also for further details
on the changes experienced by the Islamists' movements in the 20th century see item 15 in the glossary.

%2 For details of the Islamists' notion and practice of democracy as opposition and contestation, see Esposito & Piscatori
(1991).

% For details on the Islamists' economic and social programs that benefited the whole community see Al-Guindi (1981).
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party political system" (p.158.) Perhaps this is why the sociologist al-Tahir Labib (1992) also
views the Islamists' movements as an essential post-totalitarian transition towards more
elaborate endogenous democratic systems®* in the Arab-Islamic world.

Equally, I argue, the lasting significance of the Islamists movements in the Arab-
Islamic society resides in its ideological force and ability to engender political national unity,
and cultural integrity under Islam where all previous movements have failed; except for
Islamic reformism. It is precisely for this reason that the Islamists' inspired other progressive
forces such as contemporary Islamic revivalism® (Hanafi, 1989, al-Jabiri, 1989b& c; 'Amara,
1993) and its articulations of post-modernist societal projects. Al-Jabiri (1989b) argues that the
whole the purpose of Islamic revivalism is to re-capture a/-Tawhid (unity) in the political and
cultural governance of the contemporary Arab-Islamic society. First, he explains, this unity
would not only launch a contemporary Arab-Islamic Nahda (Renaissance), but it would also
yield to a re-articulation of an alternative relationship between the citizen and the state,
between culture and politics, and between culture and religion (p.72). Second, al-Jabiri
discusses the meaning of unity for the contemporary state. At the ideological level, he points
out, the unity entails that the state makes a radical change of paradigm by reconceptualizing
government in terms of reconciliation between the religious and the secular. At the procedural
level, he notes, this requires that the state engage in a dialogue with the Islamists and the
nationalists in view of their integration in government policy. He elaborates:

The first step lies in finding the common ground between the nationalist thought
and the Islamist thought. This requires the Islamists' knowledge of contemporary
universal thought. Without this common ground, there is no possible constructive
dialogue or any achievement of complementarity between the national and
religious federations. (p. 74)

Last but not least, even progressive Arab-Muslim feminists (i.e. Dallal al-Bizri, 1988)
call for a dialogue between the feminists and the Islamists since both share many of the same
concerns. Clearly, Islamic revivalism offers a "third orientation" in governance founded on the
balance between the spiritual and material orders of the contemporary Arab-Islamic society. In
fact, this third orientation translated into an intellectual regeneration in the mid-1970s as
manifested in the secularized scientific mode of production’ in the social sciences; including

feminist knowledge. As a result, the Arab-Islamic society witnessed a considerable increase in

% On the Islamists' endogenous style of democracy, and their struggle against totalitarianism consult Labib (1992).
%3 For a definition of contemporary Islamic revivalism see item 30 in the glossary.
% I use the expression the mode production, and mode of scientific knowledge as defined in item 16 in the glossary.
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the feminine voice within feminist knowledge since the late 1970s as manifested in the work
of Dallal al-Bizri and Fahmia Sharaf-al-Din (Lebanon), Fatma Youssef al-Ali (Kuwait),
Fawzia Shalabi (Libya), Samar al-Attar (Syria) Fatima Ibrahim (Sudan) 'Alia al-Dajani
(Palestine), Raja'-Abou Ghazala and Leila al-Tahir (Jordan), Raoufa Hassan Shawki (Yemen),
Salwa al-Nakkash, Suheir Lutfi, Samia Kamal, Nawal al-Sa'dawi (Egypt), 'Aicha Belarbi,
Malika al-Balghiti, Fatima al-Mernissi, and Zoubida Bourhil (Morocco).

In fact, the secularized scientific mode of knowledge production led by women gained
more visibility when Nawal al-Sa'dawi (Egypt) and Fatima Memissi (Morocco) scientific
production were gaining international recognition during the 1970-1990 period. This situates
Egypt and Morocco as leading Arab-Islamic societies on contemporary discourse on women
from women's scientific mode, women's epistemology, and women's voice. Equally, this
highlights the double historicity of women's involvement in the production of scientific
knowledge at the macro-micro levels both at the national and regional levels of the Arab-
Islamic society. This places the 1970-1990 period as a period of fluctuation in the modes of
production of knowledge at the macro level in the socio-intellectual history of the Arab-
Islamic society as a whole, and as a period of particular power struggle "within the economy
of symbolic exchanges" (Bourdieu, 1990) at the micro level of scientific practice between a

mixed intelligentsia (both genders) competing for legitimacy and authority.

Conclusion

This chapter has argued that the Arab-Islamic culture has a distinct pattern of
development which it sustained over centuries by relying on educational institutions both as
agencies for self-renewal, and as instruments of accommodation and adaptation to change.
Equally, this chapter showed, that contrary to common belief the European liberalism and its
models of development were not uniformly adhered to by all the countries that constitute the
Arab-Islamic society. In fact, many of these countries were more in favor of the Japanese

model”’

because it incarnated both political autonomy and cultural self-reliance.

In addition, this chapter has shown that Morocco and Egypt have consistently played a
key role in the renewal of this distinct pattern of development, and in its modernization
throughout the 13-century socio-intellectual history of the Arab-Islamic society. For this

reason, both Egypt and Morocco have managed, despite colonization and liberalism, to

" The J apanese model not only continued to be a source of inspiration throughout the 20th century, but it also led to the
formation of new cultural relations and exchange with Japan since the mid-1970s. For details see a) al-Jabiri (1984a,
1989c¢), b) Sharabi (1988).
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maintain a unique structural set-up in education (formal/informal), and a flexible delivery
system of learning (religious/secular) in the socialization of their people. In fact, the
formal/informal structure of socio-political, and cultural organization not only enabled
Morocco and Egypt to sustain a relative cultural integrity at the national and regional levels
(the Arab-Islamic world), but also to integrate women in mainstream culture and scientific
productions.

What this means is that women's involvement in science and mainstream culture was a
cyclical phenomenon in the Arab-Islamic society and history, but not always visible. The
visibility, or lack thereof, of women in the socio-intellectual history of the Arab-Islamic
culture depended largely on two main factors: (a) The specific adjustments that each country
within the Arab-Islamic world had to make to the dominant socio-political and intellectual
movements it encountered over time. (b) The progressive or regressive attitude of the elite
class holding power in the government at a given moment in history. This situates the liberal
age and the feminist age as cumulative phases in the history of women's struggle for political
and cultural recognition in the Arab-Islamic culture. Equally, this establishes women's
systemic relation to feminism and feminist scholarship in the Arab-Islamic culture as follows:
(a) It shows the continuity in women's struggle for socio-political recognition and participation
in mainstream culture and scientific productions, (b) It establishes the link with the one
century old women-led feminist scientific legacy existing in the Arab-Islamic culture in a
historical continuum, (c) It places al-Sa'dawi's and Mermnissi's scientific mode of the 1970-90
period as an integral part of the global struggle of women for equity in the Arab-Islamic
culture at the macro level, and their struggle in the power-structure at the micro level of
scientific practice in contemporary Arab-Islamic society.

Yet, the place of al-Sa'dawi's and Memissi's scientific mode of feminist research in the
contemporary power structure of scientific practice of the Arab-Islamic society is
understudied, and the exploration of this mode's discourse on gender remains under-
researched. As a result, the assessment of this scientific mode's contribution to the Arab-
Islamic social sciences, and to feminist science is still unclear. This thesis is an attempt to fill
in these two gaps. Chapter II problematizes the feminine scientific mode of feminist research
represented by al-Sa'dawi and Mernissi in contemporary Arab-Islamic society. It also proposes
a model of analysis to situate this mode in the power structure of scientific practice of the
Arab-Islamic society as well as analytical strategies to examine this mode's discourse on

gender.
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1.Statement of The Problem

The question of women's feminist productions of scientific knowledge in the
contemporary Arab-Islamic world is complex and raises two fundamental and interlapping
issues: the historical process of women's involvement in science, and in feminism within the
Arab-Islamic society. To answer these two issues adequately, it is imperative to engage in a
thorough inquiry of the status of science and its evolution in the 20th century Arab-Islamic
education and society prior to investigating women's participating in it. This type of inquiry is
essential for two reasons:

1.To avoid complicity with Western discourses of domination and their related
inscription of the study of women and feminism within the dominating/dominated boundaries
that continue to mark the literature on the Arab world, even in the 1990s'. In short, to reject
reinscribing feminist research in the region within the dichotomous West/Islam paradigm of
investigation and analysis.

2. To avoid re-inscribing women in the Arab-Islamic meta-narratives of male
feminism because this feminism confines women within a value-hierarchical paradigm’, and
reinscribes gender discourse in the region within cultural relativism.

Instead, this inquiry investigates the double history of macro-micro structures involved
in the process women's production and construction of scientific feminist research, and
provides a periodization of these structures in the 20th century Arab-Islamic education and
society. This periodization is essential because it discloses the systemic relation women have
with the general socio-political and intellectual history of the Arab-Islamic society. Also, this
periodization illustrates the mutations in women's systemic relations with the power structure
of education and scientific practice over time. Ultimately, this type of analysis is critical for
two reasons:

1. To highlight the scientific shifts experienced by the educational system during the
20th century, and the way/s these shifts led to the integration of feminist research in academia

and shaped the approaches of feminist research within the social sciences.

! For instance, Ahmed (1992) asserts that feminist research by women in Arab-Islamic culture in a context of duality,
which inscribed women's issues into a recognized narrative on women that reflects the Islarm/West duality. (pp.150-151).
In doing so, Ahmed makes the context of duality the starting point of her exploration of gender discourse in Arab-Islamic
society.

2 In chapter 1 and Appendix I1, I illustrated how the hierarchical structure that differentiates between people in terms of
both class and gender is systemic to the evolution of the Arab-Islamic education. I also traced this value-hierarchical
paradigm to the structure of scientific practice in education to the Middle Ages set by the ‘wlama. This way, I situated the
patriarchal manipulation/s of the Arab-Islamic education and its socio-pedagogical practices in history . Equally, 1 traced
the ‘wlama 's muting process of women's voice in the region to the (4th/10" century).
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2. To describe the way/s several male elites manipulated these scientific shifts to
sustain the subordination of women within the power structure of scientific practice, and that

of social organization in the Arab-Islamic society.

2. The Purpose of the Thesis

The purpose of the thesis is to examine the process involved in the production and
construction of al-Sa'dawi's and Mernissi's scientific feminist knowledge in its systemic
relation to the Arab-Islamic education and society during the 1970-90 period. The aim is
twofold. First, to situate al-Sa'dawi's and Mernissi's scientific feminine mode in its systematic
relation to the power structure of scientific practice in education, and in society during the
1970-1990 period. Second, to examine and evaluate al-Sa'dawi's and Memissi's feminist
research in view of the power structure that governs scientific practice in education and
society during the 1970-90 period.

Accordingly, T engage in a critical, reflexive epistemological analysis® of al-Sa'dawi's
and Mernissi's feminist research. Equally, I evaluate the contribution/s of the authors' scientific
mode to the social advancement of women, and to the social sciences of the contemporary
Arab-Islamic education and culture. The diagnosis centers on the organic relationship between
structure and construction involved in the production of feminist knowledge. I focus on the
process of research production as crucial both in determining the construction of knowledge
(interpretation), and in shaping al-Sa'dawi's and Mermnissi's narratives (written accounts) as
producers of knowledge (mediation and transmission). In this manner, I attempt to capture the
epistemological foundations of al-Sa'dawi and Mernissi's presentation, and representation of
Arab-Muslim women's social reality and needs. The components of this epistemological
analysis are: what constitutes the substance of this research as knowledge, how this knowledge
is constituted at the conceptual categorical level, for whom, and how the contextual meanings
and experiences of Arab-Muslim women are articulated by the authors.

Ultimately, the thesis highlights the interlap between process and practice involved in
al-Sa'dawi's and Memissi's feminine scientific mode, and how that dual process shapes the
authors' articulation of gender in contemporary Arab-Islamic society. With this double focus
on process and practice, I show al-Sa'dawi's and Mernissi's feminist discourse as an
objectification of the Arab-Islamic social reality. By the same token, I discuss the exclusion/

inclusion in al-Sa'dawi's and Mernissi's feminist discourse. In this manner, the thesis illustrates
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how communication and co-optation® of knowledge are exerted within al-Sa'dawi's and
Mernissi's feminine mode, and I examine the way both shape the authors' respective

egalitarian societal project for the contemporary Arab-Islamic society.

3. Justification

The thesis examines feminist research within the feminine mode as a double process of
construction and transmission. Significant in this process, are the social forms of
consciousness and their construction both at the level of lived reality of the people investigated
in the conduct of research, and at the level of the researcher's account of that reality through
representation and objectification. The double process of construction and transmission
contained within feminist research reveals a hidden , and powerful pedagogical dimension in
need of scholarly exploration. The pedagogical dimension resides in the latent "emancipatory
pedagogy" (consciousness raising, and social transformation), or "oppressive pedagogy”
(demagogy and hegemony) implicit in scholars' narratives (accounts). From this pedagogical
perspective, I contend, feminist research is a deliberate intervention in peoples' subjectivities
and identities. As such, feminist research is "a social action” that pertains to people's self and
social knowledge in a particular context, and within a set of particular power relations and
socio-political experiences.

Being so, feminist research is inherently an educational activity where "knowing" is
pivotal. First "knowing" is targeted to an audience as "knowers" and involves their
consciousness raising, and ideally the transformation of their lives. Second, "knowing"
involves the researchers as "knowers" and entails a constant revision and assessment of their
values, theories, and methodologies in knowledge production. In view of the importance of the
educational and communication dimensions contained in feminist research, I argue, feminist
research needs to be examined as a pedagogical activity involving a double movement of
construction and transmission (researcher/researched, researcher/audience).

On these educational and pedagogical grounds, the mode of production within which
feminist scholars "process" feminist knowledge, and their representation of women's self and
social reality becomes crucial. Not only does the mode of production form the feminists'
discourses, but it also informs their content (what is legitimized as knowledge and what is

not). In this sense, the analysis of the mode of production allows the researcher to capture how

31 say "epistemological analysis” based on the definition of "epistemology in item 18 of the glossary.
I use the terminology co-optation in the thesis as defined in item 20 in the glossary.
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scientific theory and method in feminist research contribute directly to what is recognized as
knowledge, who produces it, and where the research fits in the process of knowledge
production and legitimation.

Accordingly, I contend, the existence of women's narratives on gender within society
in itself is not an evidence or a guarantee for decentering hegemonic histories and
subjectivities. What is immensely significant is the way/s these narratives are understood,
located, and disseminated in knowledge production. Concerned with the interdependent
relationship between theory, history, and struggle against dominance and oppression in
knowledge production in education and society, I argue, it is high time to demystify the
construction and production of Arab-Islamic feminist research by women and their related
narratives on gender. This task involves what Lather (1991) calls: "An emancipatory way of
validating critical research...and catalytic validity... as a model that acts on the desire of people
to gain self-understanding and self-determination both in research and daily life" (p.ix). One
emancipatory way, in my view, is reflexivity on the mode of production within which feminist
research is "processed". This reflexivity is crucial as it helps the researcher to identify the
exclusionary practices at the core of the cognitive representation of the researchers who

practice feminist research.
4. Methodology

4.1 Data Collection: Scope and Limitations

The approach I have adopted is a documentary analysis of al-Sa'dawi's and Mernissi's
feminist research from the 1970s to the 1990s. I have selected these two authors for four
reasons. First, these authors are the proponents of a contemporary scientific feminine mode of
feminist research in Arab-Islamic culture, which began in the early 1970s. As such, this
feminine mode holds a potential influence on the present and future of Arab Muslim women.
Second, this scientific feminine mode represents a gendered perspective of two most
influential ideological trends in knowledge production in Arab-Islamic culture in the 1970s:
al-Sa'dawi represents a Marxist trend, and Mernissi represents a liberal trend. As such, the
feminine mode may contain aspects of gender otherwise not treated by male-scholars within
the same political and ideological affiliations. Third, these two authors are translated into
various languages. Accordingly, their work is a form of cultural exchange because they

disseminate images of both men and women from the Arab-Islamic culture and society.
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As such, al-Sa'dawi's and Memissi's feminist research is both formative and
informative. It is formative because the knowledge the authors produce affects Arab-Muslim
women's self/social consciousness. Equally, the authors' knowledge is formative for the
general Arab-Islamic public because it provides a gendered perspective on society, and in
doing so, this knowledge influences the representation of social reality in mainstream culture.
It is informative, because the knowledge these authors produce may cover areas otherwise not
dealt with by men in their portrayals of Arab-Islamic culture or women. It may identify many
areas of feminist intervention to achieve equality between genders. Simultaneously, the
authors' knowledge is informative because it projects the authors' outlook on their own society
and culture. Thus, this knowledge represents not only a testimony to the authors' relationship
with their own culture, but also their attitude towards their society. Therefore, whether al-
Sa'dawi and Mernissi's vision of Arab-Islamic culture, and their representations of Arab-
Muslim women's social reality are adequate, complete, and ethical become highly significant.

I have focused only on the non-fiction genre by al-Sa'dawi ° and Mernissi during the
1970-1990 period. This focus is suitable for two reasons: (a) It allows me to examine the work
of al-Sa'dawi and Mermissi within the same genre of writing. (b) It enables me to engage
directly the authors' feminist agenda usually more explicit than in the fictional work, which
often resorts to other skills of representation of women's reality (dreams, metaphors etc.).
Furthermore, I have selected from the non-fictional writings of the author’s theoretical and
empirical works. ® This way, I ensure a thorough coverage of the range of the authors feminist
consciousness and activism, and I attempt to include the issues most recurrent in both varieties
of their feminist research

I'have analyzed al-Sa'dawi's and Mernissi's works chronologically for four reasons. (a)
To unpack the tensions contained within al-Sa'dawi's and Mernissi's scientific feminine mode
over time in order to show how these tensions directly contribute to the distortions of Arab-
Islamic culture and of women's social reality. (b) To explore the continuity or discontinuity of
the issues al-Sa'dawi and Mernissi raise in order to assess the evolution in these authors'
feminist thought and consciousness in the last two decades (c) to describe the egalitarian
projects al-Sa'dawi and Mernissi offer for women in contemporary Arab-Islamic society. (d)

To explore the possible contours of the future for al-Sa'dawi's and Mernissi's feminist agendas

% See Appendix IV. B. Also in chapter 4, I explain in detail why I have selected this genre in al-Sa'dawi's and Mernissi's
work, and what this genre means for the author's respective woman's standpoint.
8 For details see 'sampling al-Sa'dawi's and Mernissi's discourse of femininity' in chapter IV,
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action. The implications of this new notion for education and society are considerable and
multiple. First, the notion of "rapport to knowledge" refers to the appropriation of fields of
knowledge within a process or an activity in which the subject is an active participant. Second,
this notion includes the social interactions involved in the appropriation of knowledge, linking
the "knowing" process of individuals to their community. Third, this notion contains
pedagogical dimensions in that "the knower/s" communicate with other potential "knowers".
Beillerot et al. (1989) capture the utility of notion of "rapport to knowledge as follows: "le
rapport au savoir peut devenir une notion centrale pour comprendre les relations entre
individus-sociétés, individus-groupes, en situation d'éducation et d'apprentissage” (p.10).

Furthermore, the notion of "rapport to knowledge" is inextricably linked with a
culturally specific system of education and its socio-pedagogical practices. As such, this
notion in education: "€largit alors la question qui traverse toutes les sciences sociales des
rapports de la théorie et de la pratique" (Beillerot, 1989, p.198). Equally, this notion captures
the knower's autonomous investments and practices in knowledge production and his/her uses
of knowledge to exert power and influence in society at large. In brief, the notion of "rapport
to knowledge" yields to a new understanding of the underlying socio-pedagogical practices
specific to a culture, and allows a reflexive analysis of that culture's attributes® in knowledge
production and scientific practices in education and society. In Beillerot terms: "Tel serait le
programme d'une auto réflexion, si I'on est capable de proposer 1'analyse des soubassements
des pratiques sociales pédagogiques, qui assure la confluence de l'individu et du groupe, de
I'histoire et de I'Histoire au lieu [sic] et place d'une division sociale" (p.199).

Last but not least, the notion of "rapport to knowledge" is particularly powerful as a
methodological instrument to understand women's scientific productions in education and
society. Mosconi (1989) describes how the socio-pedagogical practices of the European
education and society have produced specific socio-cultural "rapport to knowledge" for
women's in Europe, and inhibited their equality in scientific productions in education and
society. Overall, therefore, the notion of "rapport to knowledge" refers to the underlying
process of knowledge production specific to a society, and suggests the cumulative effect of
individuals to the process of knowledge production in that society's culture. As such, this
notion is extremely useful to understand the evolution in the individual and collective

consciousness specific to a culture in the world community.

¥ For a summary of a culture's attributes in knowledge production and scientific practice, see item 28 in the glossary.
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Informed by this approach to education, society, and culture I offer a new way of
examining and understanding the dynamics of feminist research as a pedagogical activity in
the contemporary Arab-Islamic education and society. From this angle too, I explore the
socio-cultural specificity of al-Sa'dawi's and Mernissi's "rapport to knowledge" in Arab-
Islamic education and society, and I examine the underlying epistemological foundations of
their feminist knowledge. In other words, I explore al-Sa'dawi's and Memissi's feminist
knowledge as a discursive site of struggle in the socio-scientific disciplines produced in the

Arab-Islamic education and society.

4.2.2. The Thesis Model

According to the above rationale, I have adopted a feminist proactive theoretical stance
that maintains the link between feminist history, science, and education in society. From this
three-fold approach, I highlight the relationship between feminist scientific knowledge, and
the political role feminist science may play in social change. Also, on this basis, I have
designed an holistic model that examines gender from a new political sociology, and a new
scientific paradigm. Such a model emphasizes the organic relation between the elements
involved in socio-cultural production in their integrity, without falling into essentialism.
Equally, the model breaks away from both cultural ethnocentrism and cultural relativism, by
offering a framework for the analysis of gender in culture that is both culture-grounded and
open-ended.

The model draws selectively from Pierre Bourdieu's reflexive sociology (1992),
Dorothy Smith's feminist sociology of knowledge (1990a, b), and Stanley and Wise's feminist
epistemology (1990). I have combined these three approaches to knowledge in the
construction of my theoretical framework for the following reasons: (a) these approaches deal
with the various stages involved in the construction and production of knowledge in culture,
namely interpretation, communication, and dissemination, (b) they highlight the role of the
researcher as key in the process of knowledge construction and production, (c) they emphasize
scientific inquiry as an ethical and a political activity strongly involved in conflicts over
knowledge, resources, and power struggles both inside and outside education, (d) they
underscore scientific method as inescapably linked with the researcher's theory.

However, while these three approaches focus on theory as a determining factor in the
conduct and the findings of research, they differ tremendously as to the power they concede to

theory. As a result, the explanations regarding the researcher's position in the process of
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knowledge production and therefore his/her agency or determinism in the construction of
knowledge vary greatly from one approach to another. Consequently, I have borrowed from
each approach only what it can contribute to the explanation of knowledge construction and
production by women in culture. To suit the nature and the context of the problem under
study, I have produced a qualitative model that captures the stages involved the production
and construction of Arab-Islamic feminist research within the feminine scientific mode.

Accordingly, the first level relies exclusively on Bourdieu's reflexive sociology. Not
only does this sociology disclose the relationship between individual and collective history
involved in the construction of knowledge, but it also provides the researcher with a
theoretical approach, "une praxéologie sociale" to describe the logic of social reproduction
contained within the production of knowledge in culture. Bourdieu's praxeology starts by
situating knowledge production within a political economy, and shows the interlap between
knowledge production (structure) and construction (representation). It highlights the political
dimension in knowledge production by underscoring the corespondance between 'les
différents champs, et les principales visions et divisions que les agents leur appliquent” (p. 20).
In the light of the economy of social practice, Bourdieu emphasizes institutionalization as a
form of communication, and discloses the arbitrary limits of naming (la nomination) contained
within institutional knowledge. Thus, Bourdieu highlights institutional knowledge as a form of
communication which obstructs "la totalité des rapports de force qui est présente, quoiqu'a
I'état invisible, dans I'échange” (Bourdieu, 1992,p. 118).

Furthermore, Bourdieu proposes intellectual history as a critical approach to account
for the totality of communication in knowledge, and as an intellectual tool to explain the social
use of culture as a symbolic domination often hidden behind "science". In Bourdieu's terms:

Le sens et I'efficacité sociale des messages ne sont déterminés qu'a I'intérieur d'un
champ déterminé...Jui-méme pris dans un réseau de relations hiérarchiques avec
d'autres champs. Sans une compréhension de la structure compléte des relations
objectives qui définissent les positions dans ce champ, des formes spécifiques de
censure que chacune implique, sans une connaissance des trajectoires et des
dispositions linguistiques de ceux qui occupent ces positions, il est impossible
d'expliquer pleinement les processus de communication. (Idem, pp. 124-125)

In fact, Bourdieu situates patriarchy as the oldest form of institutionnalized domination

in cultural production:

Une institution qui a été inscrite pendant des millénaires dans l'objectivité des
structures sociales et dans la subjectivité des structures mentales, de telle sorte que
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l'analyse a toutes les chances d'utiliser comme instruments de connaissance des
catégories de perception ou de pensée qu'elle devrait traiter comme des objets de
connaissance. ( Idem, p. 145)

Thus, Bourdieu contextualizes masculine domination in the cognitive space as well as
he focuses on "la modalité doxique du discours". By doing so, Bourdieu highlights masculine
domination in the representation of social reality, as a process of: "une somatisation
progressive des relations de domination sexuelle" (Idem, p.147), which imposes its pre-
determined social construction and ensures its reproduction in knowledge production. At the
same time, he emphasizes "l'asymétrie des statuts assignés a chacun des sexes dans I'économie
des échanges symboliques” (Idem.p.148). Ultimately, Bourdieu underscores the social
construction of scientific discourse. He captures not only the process of acquisition of
scientific discourse (appropriation), but also the way this discourse is recuperated by dominant
institutions in culture.

Bourdieu bases his "analyse praxéologique" on the notion of field (le champ), as an
integrative principle to examine the process of scientific practice in culture. In Bourdieu's
terms:

Un champ peut étre défini comme un réseau, ou une configuration de relations
objectives entre les positions. Ces positions sont définies objectivemnent dans leur
existence et dans les déterminations qu'elles imposent a leurs occupants, agents ou
institutions, par leur situation (situs) actuelle et potentielle dans la structure de la
distribution des différentes espéces de pouvoir (ou de capital) dont la possession
commande I'accés aux profits spécifiques qui sont en jeu dans le champ, et, du
méme coup, par leurSrelations objectives aux autres positions (domination,
subordination, homologie, etc.). (Idem, p. 73)

By Bourdieu's definition, the usage of the field is twofold: first, he allows the
researcher to think relationally, that is, to explore any field of knowledge in its systemic
relationship with other fields competing in the production of knowledge. Second, he enables
the researcher to analyze a field of knowledge separately, that is, to investigate a field of
knowledge as an independent network with its own logic. Wacquant (1992) captures the
notion of field in his introduction to Bourdieu's work as follows:

Chaque champ sous le capitalisme modeme prescrit ses valeurs particulieres et
possede ses propres principes de régulation. Ces principes définissent les limites
d'un espace socialement structuré dans lequel les agents luttent en fonction de la
position qu'ils occupent dans cet espace, soit pour en changer, soit pour en
conserver les frontiéres et la configuration". ("Présentation" p. 24)
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In summary, Bourdieu proposes three phases of analysis to understand and explains the
logic of a field in scientific practice:

Premiérement, on doit analyser la position du champ par rapport au champ du
pouvoir....Deuxiémement, on doit établir la structure objective des relations entre
les positions occupées par les agents ou les institutions qui sont en concurrence
dans le champ. Troisitmement, on doit analyser les habitus des agents, les
différents systémes de dispositions qu'ils ont acquis a travers l'intériorisation d'un
type déterminé de conditions sociales et économiques et qui trouvent dans une
trajectoire définie a l'intérieur du champ considéré une occasion plus au moins
favorable de s'actualiser. (p. 80)

Figure I outlines the contribution of Bourdieu's praxeology to the explanation of

patriarchal domination and its impact on women's agency and determinism in the production

of knowledge.
Figure I. Bourdieu's Analyse Praxéologique. (1992)
Tasks ’ Instrumentation _
A) Describing the logic of cultural | 1. Intellectual history of the production of scientific knowledge in
reproduction in knowledge | culture.

construction: the macro-analysis.

1.a. Contextualizing patriarchy as the oldest institution of symbolic
domination in knowledge production.

1.b. Describing the effects of patriarchy on the social construction of
scientific discourse.

B)  Problematizing  patriarchal | 1. Positioning the institutions and agents in the field of feminist
subordination of women in | research.

knowledge construction: the
microanalysis.

1.b. Describing the personal history of women researchers and their
investment in knowledge production.

1.c. Describing the "habitus" of the agents involved in the field.

Still, while Bourdieu's praxeology is extremely useful as a theoretical stance in
capturing the researcher's process of production of objectified knowledge, and the
internalization process behind it, it merely problematizes patriarchal subordination of women
in knowledge production. As such, Bourdieu's praxeology is locked within the male/female
logic and fails to describe how patriarchal subordination really affects women's production of
knowledge. In fact, by focusing on the logic of reproduction of masculine domination in

knowledge production, Bourdieu's praxeology actually reinforces men's visibility and strips
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women of any agency. For this specific reason, I select from Bourdieu’s praxeology only the
elements that can explain the way institutional patriarchal knowledge structures women's
production of knowledge in education and society. I also retain Bourdieu's notion of "habitus"
of the agents involved in the scientific field because it contains both the social and intellectual
histories that constitute the personal history of scientific researchers.

Thus, I start the first level of my analysis with Bourdieu's praxeology using three
phases of analysis: a) the field of knowledge and power, (b) the objective structure of the field
and the position of agents and institutions involved in scientific production, (c) the habitus of
the agents involved in the field. The first phase enables me to focus on the logic of patriarchal
knowledge production and the way/s in which it still governs women's feminist intellectual
heritage and methodology. Here, I trace the production and reproduction of patriarchal
knowledge through the educational system and the way/s this system institutionalized feminist
research. The second phase enables me to situate al-Sa'dawi's and Mernissi's in the general
objective structure of Arab-Islamic feminist research in education during the 1970-1990
period. The third phase allows me to highlight the dual social and intellectual histories
contained in al-Sa'dawi's and Mermissi's individual history and how that history may be
invested in scientific research.

At this level of analysis, therefore, I position the authors in the power structure of the
university and I highlight their individual scientific practices of feminist research. In short,
these three phases of analysis allow me to explain the macro-micro relationship involved in
the authors' production of Arab-Islamic feminist research as a field of knowledge. By the same
token, they enable me to determine al-Sa'dawi's and Mernissi's structural and institutional
position in the global power structure that governs the institutions and agents involved in the
production of contemporary Arab-Islamic feminist research. Finally, they allow me to
highlight the individuality of each of the authors and how that relates to their respective socio-
political and intellectual history.

Ultimately, I rely on Bourdieu's praxeology to "set the stage" for al-Sa'dawi's and
Memissi's systemic relation with education and with institutional knowledge in Arab-Islamic
society. Equally, T use this praxeology to describe the underlying condition of the authors'
feminist sociology of knowledge. Figure II outlines the way I apply Bourdieu's praxeology to

explain patriarchal reproduction in contemporary Arab-Islamic culture and integration of

feminism.
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Figure I1. Applying Bourdieu's Praxeology to Describe Patriarchal
Reproduction in Culture

Tasks . Instromentation

A) Examining the logic of cultural | 1. Describing patriarchy as the oldest institution of symbolic
reproduction in the political economy of | domination in education, and its social division of knowledge
Arab-Islamic culture: the macro-analysis. | and of scientific practice.

B) The logic of scientific production and | 1. Linking the field of knowledge to the global economy of
practice in culture: the microanalysis. powerin education and in scientific practice.

3. Describing the "habitus” of the agents involved in the field.

The second level of analysis relies on Dorothy Smith's feminist sociology of
knowledge (1990a, b). While, like Bourdieu, Smith adheres to a sociology of knowledge that
centers around "the social determinations of knowledge" (Smith, 1990b), she, from the outset,
situates knowledge as a social organization, and investigates it as such:

Investigating the social organization of knowledge brings the social relations
organizing power into light. If we don't examine and explicate the boundaries set
by the textual realities of the relations of ruling, their invisible determinations will
continue to confine us. (p. 39)

First, Smith underscores textually mediated social organization, and the phenomenon
of textually mediated communication often taken for granted by researchers. In doing so,
Smith highlights how "the texts themselves have a material presence and are produced in an
economic and social process which is part of a political economy" (p.162). In other words,
Smith emphasizes on texts as instruments of communication, and discloses their active role in
"the social construction of the message or information as such” (pp. 209-210). Second, Smith
focuses on women's position as inquirers both in everyday life, and in the text as a constituent
part of that reality. Thus, Smith not only renders women visible in textually mediated
knowledge; but also explores women's double history (social/intellectual) contained in the
process of their production of feminist knowledge.

For this exploration Smith uses the woman's standpoint not as a mere feminist
perspective, but as a feminist methodology. Smith (1990a) contends that the standpoint of
women as a methodology is key in knowledge production because it affects the nature and the
form of knowledge in a drastic way. In fact, Smith shows how the woman's standpoint

recuperates women as subjects, and gives women authority and power in the production of
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knowledge. In Smith's terms: "The standpoint of women is a distinct epistemic moment as it
establishes a place to situate a subject as knower of a sociology that might explore how her life
is put together by relations and forces that are not fully available to her experiencing"
(Introduction, p. 5).

Thus, the exploration of knowledge from the woman's standpoint allows the researcher
to investigate social research from a social consciousness different than the one established by
patriarchy. Equally, it enables women researchers to situate their colleagues, mentors, and peer
feminists in the conduct of their feminist research both theoretically and methodologically. In
short, Smith's feminist sociology of knowledge allows the researcher to explore the logic of
femininity ° in its own right by investigating the practice of this femininity in knowledge
production, and by identifying the obstacles impeding its full growth in culture. Not only does
Smith (1990b) underscore the forms of communication in the feminine mode, but she also
explores femininity as discourse. '° In Smith's words:

To explore 'femininity' as discourse means a shift away from viewing it as a
normative order, reproduced through socialization, to which somehow women are
subordinated. Rather femininity is addressed as a complex of actual relations
vested in texts... Social forms of consciousness, ‘femininity’ included, can be
examined as actual practices, actual activities, taking place in real time, in real
places, using definite material means and under definite material conditions.
(P.163.)

Further, Smith problematizes the logic of femininity by highlighting women's
dependency on the scientific method and research norms established by men. In her view, the
current scientific method governing social research today "operates as a sort of conceptual
imperialism...The boundaries of inquiry are thus set within the framework of what is already
established" (p.16). Accordingly, Smith (1990a) explains how in deploying patriarchal
scientific methods women researchers actually participate "in the relations of ruling” (p.10).
And in doing so, she argues, women separate the knower from the known, and in particular the
known from the knowers' interests. In short, Smith unfolds how an impaired discourse of
femininity contributes to the co-optation of women's knowing by replicating patriarchal

scientific methods. In fact, Smith insists, it is precisely this replication of patriarchal scientific

goFor a summary of a culture's attributes in knowledge production and scientific practice, see item 28 in the glossary.
' The components of femininity as a discourse vary from one culture to another. For the components of femininity as
discourse in the Arab-Islamic culture see item (22 b) in the glossary.
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method that represents a major obstacle to women's "knowing" in addition to their
reinforcement of universal abstract "knowledge". In Smith's words:
Knowing, of course, is always a subjective activity, that is, an activity of a
particular subject. But knowing in this sense cannot be equated with perception or
cognition; it always involves a social dimension, the coordination of activities
among knowers vis-a-vis an object that is known in common. Moving from
knowing to knowledge calls for attention to the disappearing subject. Knowing is
still an act; knowledge discards the presence of the knowing subject. (Idem, p. 67)

In a nutshell, Smith's feminist sociology of knowledge enables the researcher to
investigate objectified forms of knowledge produced by women, and to explain how these
forms transform feminist knowledge into: "an alienated commodity produced within
patriarchal capitalism as any other alienated capitalistic commodity" (Smith, 1990a, p.11). Not
only does Smith's feminist sociology of knowledge enable the researcher to describe the
mechanisms of dependency at the root of women's alienation from their self/social knowledge,
but it also to allows him/her to examine femininity as discourse and discloses its theoretical
and methodological potential to respond more adequately to women's learning needs. Figure

III outlines the contribution of Smith's feminist sociology of knowledge to the explanation of

women's agency and determinism in the production of knowledge.

Figure III. Smith’s Feminist Sociology of Knowledge (1990a, b)

Tasks I Tostramentation

A) Problematizing the logic | 1. Investigating women's textually mediated communication as a part of
of the discourse of | "textually mediated relations of ruling".
femininity: the microanalysis.

B) Analysing objectified | 1.Exploring women's agency in texts.
forms of knowledge by
women.

1.a. Highlighting women's replication of patriarchal scientific procedure in
objectified knowledge.

1.b Describing women's standpoint as an alternative perspective and
methodology in the construction of knowledge.

Clearly, Smith takes up where Bourdieu leaves off. She explores the effects of
patriarchy on women's construction of knowledge, and establishes the woman's standpoint as
an alternative. Still, Smith's feminist sociology remains problematic for a cross-cultural

exploration of gender for three reasons. First, this feminist sociology is still locked in the
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binary logic of masculine/feminine that views knowledge production in duality. Second,
Smith's woman's standpoint is grounded in the Marxist standpoint epistemology” heavily
inscribed within the master/slave oppositional theory. As such, the standpoint epistemology
not only theorizes scientific productions in distinctly structural terms that oppose patriarchal to
feminist science, but it also promotes an oppositional scientific consciousness for women.
Third, this feminist sociology, being inscribed within the woman's standpoint epistemology,
also promotes an oppositional form of agency for women that is based on competition rather
than on cooperation.

For these three reasons, I rely on Smith's sociology of knowledge only to describe how
al-Sa'dawi and Memissi objectify social reality, and of gender from their respective woman's
standpoint. In this manner, I illustrate the way the woman's standpoint structures the authors'’
feminist consciousness in their respective feminist research. Figure IV summarizes the way I

apply Smith's feminist sociology to highlight al-Sa'dawi's and Mernissi's woman's standpoint.

Figure IV. Applying Smith's Feminist Sociology of Knowledge (1990a, b)
to Highlight Women's Standpoint

rr'l‘asks Instrumentation

Discovering women's discourses of | Unfolding the objectification of social reality from the woman’s
femininity in their ferninist research: | standpoint.
the micro-analysis.

The third level of analysis relies on Stanley and Wise's feminist epistemology (1990)
to delineate the whole process involved in women's construction and production of feminist
knowledge. Stanley and Wise argue that a woman's standpoint, though important, represents
only one stage in the process of knowledge construction and production. For them, the
woman's standpoint alone is reductionist of the dynamics involved in knowledge production.
In their view, human experience is "always constitutive of a lay 'first order' theorizing" (p.42)
which governs the nature of any knowledge production. This first order of theorizing, they
assert, makes all knowledge contextually located, and shaped by the theories and the analytical

practices of the researchers who give voice to it.

! Essentially, the Marxist standpoint epistemology originates in Hegel's and Marx's thought and analyses of the relation
between the slave and the master. In adhering to this epistemology Smith's feminist standpoint epistemology views the
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For this reason, Stanley and Wise contend, women researchers need first to start their
feminist research with a more inclusive feminist theory, as theory shapes both the structure of
knowledge construction and the procedure of scientific inquiry. Second, Stanley and Wise
argue, women feminists need to locate their standpoint both within the micro-politics of
research production, and within the meta-narratives and ideological discourses occurring in a
given time and place. For this location, they recommend that women feminists expand their
definition of the category "women" in feminist research because:

"Women" is a socially and politically constructed category, the ontological basis
of which lies in a set of experiences rooted in the material world. This is not to
say that these experiences are the same; but rather the experience of "women" is
ontologically fractured and complex because we do not all share one single
material reality. (p.21)

In other words, Stanley and Wise call for an inclusive feminist research beginning with
a comprehensive feminism in terms of theory, and an inclusive feminist epistemology (way of
knowing) and feminist ontology (way of being) in terms of analysis. Accordingly, Stanley and
Wise view the major challenge for women feminists is: "To raise major ontological and
epistemological questions concerning the nature of feminist consciousness, whilst insisting
that the category ‘women’ is socially constructed and internally fractured in ways that should

be explored in depth " (p.24).

In a nutshell, Stanley and Wise call on women feminist researchers to establish a plural
feminist standpoint as a site of struggle in feminist research both in the theorization of
women's social reality, and in the representation of that reality. Thus, Stanley and Wise
provide women researchers with a new feminist "praxis" '? that focuses on "the context of
discovery" of feminist research within the feminine mode per se. In addition, they offer
concrete analytical instruments namely methodology, method, and epistemology Bto probe
the feminine mode's context of discovery. In fact, Stanley and Wise suggest these analytical
instruments as components of a textual analysis available for the woman researcher not only to
delineate the stages within her own process of knowledge production (interpretation,

communication, and dissemination), but also to capture other women researchers' feminist

woman's standpoint as more ethical and scientific than the man's, and presumes the universal slave status of oppression
experienced by women.

12 For a definition of feminist praxis by Stanley and Wise see item 23 in the glossary.

2 For a definition by Stanley and Wise (1990) of method, methodology and epistemology, and how 1 apply them in the
thesis see item 24 in the glossary.
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consciousness within their texts. Figure V summarizes Stanley and Wise's feminist

epistemology.

Figure V. Stanley and Wise's Feminist Epistemology (1990)

Tasks Instrumentation

===

Exploring the context of discovery | 1. Investigating women's standpoint in the whole process of knowledge
of scientific research by women: | production. (Interpretation, communication, and dissemination).
the micro-analysis.

l.a. Locating women's standpoint throughout the research process:
method, methodology, and epistemology.

1.b. Establishing a plural feminist praxis both in feminist theory, and
societal projects.

In view of Stanley and Wise's inclusive feminist praxis and its useful analytical
instruments for the process of women's construction of knowledge, I devote the third level of
my analysis to the examination of al-Sa'dawi's and Mernissi's "context of discovery" of their
feminist research. Here, I problematize al-Sa'dawi's and Mernissi's respective woman's
standpoint. First, I rely on Stanley and Wise's innovative analytical instruments (methodology,
method, and epistemology) to locate al-Sa'dawi's and Mermissi's woman's standpoint at
different stages of their construction of feminist knowledge to capture the tensions of
determinism and agency contained in their respective context of discovery. Second, I use these
same analytical instruments to illustrate how the context of discovery precludes al-Sa'dawi's
and Mernissi's appropriation of an endogenous scientific discourse of femininity, and their
articulation of culturally appropriate emancipatory societal projects. In brief, Stanley and
Wise's new method of textual analysis allows me to illustrate how al-Sa'dawi's and Mernissi's
accounts (narratives) contain the potential for both repression and liberation. Equally, this new
style of textual analysis enables me to demonstrate whether al-Sa'dawi's and Mernissi's
narratives include the conscientization elements likely to engender emancipatory constructions
of feminist research, and to probe their capacity to empower Arab-Muslim women to build
their own self-and social knowledge (the pedagogical aspect). Figure VI outlines how I apply

Stanley and Wise's feminist epistemology (1990) to problematize women's standpoint.
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Figure VI. Applying Stanley and Wise's Feminist Epistemology (1990)
to Problematize Women's Standpoint

Tasks Instrumentation

Problematizing the woman's | 1. Locating the authors’ woman's standpoint as a site of struggle at the
standpoint and its context of | levels of method, methodology and epistemology.
scientific discovery.

2. Establishing a pluralist feminist praxis as an alternative for feminist
research.

To summarize, the model I have designed for the analysis of al-Sa'dawi's and
Mernissi's construction and production of feminist knowledge combines Bourdieu's, Smith's,
and Stanley's & Wise's interpretations in one integrated analytical apparatus. Within this
analytical apparatus the three approaches constitute components of the mechanism of
production and reproduction of knowledge in the feminine mode. In other words, the model is
an integrated three level analytical tool within which each borrowed approach represents only
one level of the analysis involved in the construction of feminist knowledge. In turn, each
level of the model stands for one stage within the process of feminist knowledge production.
Ultimately, the model is primarily a reflexive tool of analysis designed to capture both
communication and co-optation contained in the discourse of femininity in culture. Figure VII
outlines the three levels of the reflexive model needed to examine the production of feminist
knowledge within the feminine mode, and sketches the stages involved in shaping this mode

to capture the totality of communication involved in this type of knowledge in culture.
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Figure VII. A Reflexive Model for the Analysis of Feminist Research
Within the Feminine Mode in Culture

Level 1. Describing Patriarchy and its Systemic political economy in Culture
Tasks Instrumentation

A) Examining the logic of | 1. Describing neo-patriarchal domination in education, and its
cultural reproduction in a | impact on the social division of knowledge, and of scientific
systemic political economy: the | practice in education and society.

macro-analysis.

B) Problematizing t he logic of 1. Linking the field of feminist research to power in society's
scientific production and practice | political economy of scientific practice inside education and outside.
in scientific fields: The micro-
analysis.

2. Locating the institutions and & D:auﬂ:-mg the ~pe
agents involved in the field of hlslpg, i
feminist research. lhr:n.' :-:'é:lm‘ﬁ:: "hahlms"'L f

Tasks

Discovering scholars' discourses
of femininity from feminist

research: The microanalysis. B 2 L e e LA e L
Level 3. Feminist Knowledge From A Plural (,onsclousness

Tasks Instrumentation

Problematizing the woman's | 1. Locating the authors' woman's standpoint as a site of struggle at
standpoint and its context of | the levels of method, methodology and epistemology.

scientific discovery. =~}
2. Establishing a plural feminist Praxis as an alternative for feminist
research.

In chapter 3 I rely on the first level of the model (Bourdieu's "Analyse praxéologique”,
1990) to identify the systemic political economy of the 20th century Arab-Islamic culture and
its related patriarchal mechanisms of reproduction in society and education. There I use
Bourdieu's praxeology to describe the underlying conditions of contemporary feminism in the
Arab-Islamic society and education. Equally, I rely on this praxeology to situate al-Sa'dawi's
and Mermissi's systemic place within the institutions and agents competing in the production of

feminist research in education and society during the 1970-90 period.
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Introdution

In this chapter I use the first level of the model (Bourdieu's praxeology) I presented in
figure VII in chapter 2 to problematize patriarchy and its systemic political economy within
the Arab-Islamic culture. This level of analysis focuses on the interlap between the political
economy of the Arab-Islamic culture (macro level) and the scientific practice (micro level) in
society and education, and highlights the way this interlap shapes knowledge production in the
region.

Accordingly, in part 1 I describe the partial structural and institutional modemization
adopted by the liberal state, and the way/s this modernization led to deep distortions of the
Arab-Islamic educational modalities (structural organization, philosophy, policy, and
practice). First, I show the way the liberal state manipulated the formal/informal organization
of society to maintain a culturally specific hierarchical structure of knowledge organization
and of scientific practice at the root of class and gender stratification in the Arab-Islamic
society. Second, I discuss the key role of Egypt and Morocco in their struggle against this
hierarchical structure, and in the reconstruction of the Arab-Islamic society's educational
pattern of development before and after independence

In part 2, I examine the tensions within the Arab-Islamic neo-patriarchal social order.
Here, I discuss the conflicted relation between the state and the community on cultural
governance, and the resulting institfionalized duality in educational modalities at the primary,
secondary and tertiary level. To illustrate, I rely on Bourdieu's notion of field (le champ) to
show the reproduction of neo-patriarchal hierarchical order in knowledge organization at the
structural, institutional, and procedural levels, and I situate feminist knowledge within this
order in education and in scientific practice .

In part 3, I describe the post-modernist structural developments that occurred in Arab-
Islamic society since the 1970s. Here, I first discuss the impact of these developments at the
structural, institutional and procedural levels, which led to a drastic shift in the power structure
of scientific practice within education, and society during the 1970-90 period. Second, I
identify the structural, and institutional location of al-Sa'dawi and Mernissi within the power
structure of scientific practice inside and outside education during the 1970-90 period. In
short, I highlight al-Sa'dawi's and Memissi's systemic relation with the institutions and agents

involved in the production of scientific feminist knowledge in the Arab-Islamic society.
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Part 1. Partial Modernization And the Struggle for Endogenous Education

The partial modernization of education dates back to the 19th century when the Arab-
Islamic society experienced the dual colonialism of the Turkish, and the Europeans. However,
while both colonial rules used different means to exert influence on the evolution of social
change in the area,’ they focused on the marginalization of al-wagf in the cultural and political
governance of the region. In fact, both the Turkish and European rules were motivated by two
main political objectives: (a) to disempower the Arab-Muslim majority and empower the
occupying minority in government, (b) to abolish the decentralized system of governance that
manages the relation between the state and the community set by the Arabs, and replace it by a
centralized system headed by the occupying minority.”

Thus, the 20th century educational governance inherited the colonial wagf-ministry
hierarchy of socio-political and cultural governance. Awareness of the hierarchical ministry-
wagqf legacy is critical because it reveals the internal and external dynamics that have shaped
the course of education and of social change in the region.” This puts into perspective the
power relations involved in the cultural governance within Arab-Islamic society, and the
significance attached by various advocacy groups to the concepts of cultural identity and
authenticity in their definition of Arab-Islamic socio-political order. Equally, this reveals the
corollary struggle many nationalist movements and other social groups engage in to maintain
the Arab-Muslim majority in the political and cultural leadership, and the importance of
reviving the distinctive Arab-Islamic tradition of knowledge seeking, and of scientific
practice.4

By and large, the struggle for national education, and the sustenance of an endogenous
learning system in the 20th century Arab-Islamic society experienced three major phases: (a)
the gestation phase (1900-50); (b) the nationalization phase (1950-1975); and the evaluation
phase (1975-1990). Overall, these three phases reflect a pattern of continuity in the socio-

' In Appendix II I describe the role of al-wagf in the structural and institutional organization of Arab-Islamic education.
Also, I discuss the function of al-wagf in the organization of a knowledge delivery system. (Compare, with chapter 1 and
how the Turkish and the European marginalized al-wagf during their rule).

2 In chapter 1 I discuss the role of al-wagf in establishing an idiosyncratic pattern of socio-political and cultural
development founded on the interlap between the formal and informal realms in society. Also, I show the socio-political
significance of the forma/informal organization in the maintenance of a decentralized power structure between the state
and the community over the 19th and 20th centuries. For a detailed discussion of the colonial legacy of organization of
education and its direct contribution to the educational crisis in the Arab-Islamic society see (MQTA). Conference. Al-
Wahda (1985).

? Chapter I portrays in detail the Turkish hierarchical structure between al-wagf and the ministry, and how the European
colonization exploited this hierarchy in their introduction of liberal modalities at the procedural level of knowledge
dissemination within in the educational system since the last two decades of 19th century, and the 20th century.
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political, and cultural reconstruction of the Arab-Islamic society. However, these phases also
reflect differential moments in the political relation between the state and the community,
which led to several fluctuations in the pattern of development of the education. Also, these
three phases capture the dynamics involved in the Arab-Islamic society's struggle for the
reconstruction of a self-reliant socio-political, and educational systems.

Awareness of the differential role of each phase in the struggle for the cultural
reconstruction process, I argue, is critical to understand the extent of participation or co-
optation of various segments of the population, including women, in the cultural and
educational governance of contemporary Arab-Islamic society. Similarly, awareness of the
role of each phase in the continuity or discontinuity of endogenous cultural renewal, and of the
social groups involved in that renewal is key in grasping the degree of equality and

-democracy, co-optation or manipulation in cultural and gender politics.
1. The Gestation Phase

The gestation phase is the longest period in Arab-Islamic intellectual history (1900-
1950). It reflects the evolution of the majority of Arab-Muslim countries from colonization to
independence, their struggle for the restoration of endogenous culture, and their establishment
of a national educational system. Essential in this phase is the change in the administration of
education under the pressure of European colonization, namely the integration of al-wagf as a
mere branch within the ministry of education. (Tazi, 1976; Eccel, 1984) This meant at the
policy level that the Europeans placed the state's ministry as the new overall structure for
cultural policy and the organization of education, restricting in the process community's vast
participation in educational governance previously granted by al-wagf. At the procedural level
this translated into a dual strategy that manifested itself in two ways: (a) At the institutional
level, the Europeans discouraged the community in the upgrading of original schools in favor
of the state's new government schools, (b) At the ideological intellectual level, the Europeans
vigorously promoted religious learning through wagf institutions under the category of
"sectarian education”.

The transformation of al-wagf policy from its previous position of the overall structure
of education into a mere category within sectarian education is of paramount significance. It

meant for the Europeans excluding al-wagf from the formal realm of power, and considerably

* For a full discussion of the relation between the Arab-Islamic tradition of scientific practice and the cultural lag in the
region see al-Mahdi al-Mas'udi (1985).
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limiting its influence at the informal level. In this manner, al-wagf was not only replaced by
the ministry at the formal level, but it was also placed on equal footing with other sectarian
educational policies gaining ground at the informal level as well. Nonetheless, the policy of
sectarian education had different consequences for the Mashriq and the Maghrib because it

varied according to the specific political conditions of each country within both these regions.
1.1. In the Mashriq

In the Mashriq the advancement of learning and attempts at dissemination of education
in the period between World War I and World War II (1914-42) was largely the result of the
continued promotion of sectarian schools (private) rather than government schools. Soon, al-
wagf institutions run by the Arab-Muslim majority began to experience strenuous adjustments
to the competition of foreigners and minorities, especially in countries where legacies of
ethnocentrism and sectarianism run high such as Lebanon and Palestine. Matthews and
Akrawi (1949) duly reported that the relatively advanced standard of education in Lebanon
was largely due to: "The efforts of private and foreign schools rather than through publicly
supported schools...This gave education in Lebanon a predominantly sectarian character,
emphasizing sectarian differences, the remnants of which are felt to this day" (p. 399).

In Palestine, the sectarian policy of education led to dramatic consequences. In
addition to the numerous private schools for the Arabs (Muslims and Christians and Jews) that
were operational under the sponsorship of philanthropic organizations, Palestine's sectarianism
and ethnocentrism reached such a political strain in the 1940s that the country witnessed the
emergence of two distinct public educational systems (one for the Arabs and one for the Jews)
(Idem, p.217). At the formal level, the change in policy from the wagf to the ministry
translated into a simultaneous dual strategy at the level on educational institutions. On the one
hand, the elimination of a large number of original schools (kuttabs) at the elementary and
primary level, and the incorporation of the original secondary and tertiary institutions under
the supervision of the ministry of education. And on the other hand, the creation of new
government schools at the primary, secondary and tertiary levels. This way, government
schools formally replaced original public schools, and confined original education to the
informal realm.

In turn, the policy change translated at the curricula level into a wide process of
secularization of the programs of study at all levels of public education. As the study by
Matthews and Akrawi (1949) on Egypt, Iraq, Palestine, Trans-Jordan, Syria, and Lebanon
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from 1900 to 1947 clearly illustrates, the secularization > of the programs of study reflected in
a substantial shrinking of the original curriculum to a few hours a week of "religious
education" and Arabic language courses with some variations in Palestine and Lebanon.®
Higher education remained private and sectarian until the 1950s, despite the state's
attempts at control in the 1930s and the 1940s. Lebanon's higher education was dispensed
entirely in private foreign institutions and languages (Idem, p. 396). Syria followed the
"sectarian" custom started durihg the French Mandate with regards to original education

(Idem, p.393). In fact, it is within the sectarian policy that the Shari'a College of Damascus

was founded by a body of ‘ulama in 1942, and the Islamiyah College was built in Aleppo by a
Muslim society in support of a modern Islamic education "to counteract the effects of foreign
schools" (Idem, p.395). Trans-Jordan followed Syrian policy of higher education, as this
country was part of the wilayya of Damascus (Idem, p.299). And in Arab Palestine, post-
secondary education was scarce as evident in the concentration of post-secondary studies in
Jerusalem at the Arab College or at the Rashidiyah school.

Only Egypt provided both original and new styles of higher learning, which it had
developed in the 19th century.7 This means not only a total absence of state-sponsored
institutions at the tertiary level, but also an uneven development of sectarian institutions.
Evidence of this uneven development at the regional level is documented by Matthews and
Akrawi (1949) who showed how nationals of Palestine and Trans-Jordan in the 1930s and
1940s pursued higher education "in the private universities of Syria or the public/private
institutions of Egypt, or in the private foreign institutions of Lebanon such as the American
university of Beirut." (Idem, p. 249). Although most educational institutions at the tertiary
level in the Mashriq proliferated largely with private donations of al-wagf, they failed to
withstand the competition with other sectarian higher institutions. Moreover, the new
structural situation soon translated into a double tension between the religious and the secular
in the structure of knowledge within and between institutions. Within the madrasah the
tension became apparent in the arbitrary distinction in the curricula of the 1930s between new
studies "as secular studies" (‘ulum haditha) and the original studies as "religious studies"”

(‘ulum diniyya) (Eccel, 1984.p.337). According to Hayworth-Dunne (1939), this led to a

* Clearly, the secularization adopted is in the Western style in that it separates the religious from the secular. (Compare
with secularization in the Islamic style in item 7 of the glossary, chapter 1 and Appendix II).

® For details on public education at the primary and secondary new schools in the Mashriq, see Matthews & Akrawi
(1949) tables & and 9 for Egypt; tables 24, and 26 for Iraq; tables 54, and 55 for Trans-Jordan; tables 41 and 42 for
Palestine; tables 62 and 63 for Syria; and tables 74 and 79 for Lebanon.
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marked scholastic ® curriculum in the madrasah as evident in the programs of study's
exclusive attention to law and the total neglect of cross-madhahib studies and appropriation of
new fields of knowledge that had made the greatness of Islamic education in the past.

In addition, I argue, the tension between the institutions of higher education is primarily
sustained by the total absence of unification of the system of learning, and coordination
between government universities that ruled over general education at the primary and
secondary levels, and the private sectarian institutions of higher learning private and sectarian
at the informal level. Eccel (1984) captures the formal/informal dynamics in higher education
when he summarizes the tension between higher educational institutions and the power
struggle involved in the control of various levels of education in Egypt of the 1930s:

When the effort to put Dar al-Ulum and the primary education system under al-
Azhar developed in the twenties not only did the secular education elite oppose
Azhar monitoring, but it became clear that to the extent that Azhar control
extended to general education, formal government control would extend to the
Azhar. And in fact this is what led some religious elites also to oppose the plan.
(p. 460)

Similar socio-political tensions translated within the curricula of new universities as
the programs of study literally eroded original fields of knowledge replacing them with
Western ones, especially in the social sciences. As Waardenburg (1966) duly documented,
during the 1930s and the 1940s, national universities' curricula followed either the French or
the American patterns. The French pattern, he contends, established duality in the institutional

and curricular development of Arab-Universities. He elaborates:

Etant donné que le droit dans presque tout le monde Arabe a été fortement
imprégné par le Code Napoleon les facultés Frangaises de Droit avaient une
importance capitale dans la vie de 1Etat..Ne parlons pas des Facultés des Lettres:
la section francaise y représente tout un idéal de culture. L'ancienne Ecole
Supérieure des Lettres de Damas, et I'actuelle Ecole Supérieure des Lettres de
Beyrouth [sic] peuvent étre considérées comme les moyens par excellence de
'franciser’ l'esprit. (p.80)

The American pattern, Waardenburg argues, consisted more of eroding the local way
of life, by infusing the educational system with "the American way of life" as evident in the

American University of Beirut, and the Catholic university al-Hikma in Baghdad (p.80).

However, Waardenburg observes, the American infiltration became apparent only after World

! Chapter I describes the way Egypt developed both original and new schools in the 19 century.
® Heyworth-Dunne's study (1939) clearly illustrates the scholastic tendency in al-Azhar education in the period between
World War I and II. For details on this aspect see pp.41-84.
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War I (Idem, p.80). Thus, between World War I and II, the new universities underwent, so to
speak, "a formative" period where foreign influence was shaping the political and ideological
orientation of "national” education.

The 1940s further exacerbated the acculturation process by the Europeans' and
Americans' active engagement in the informal realm. Matthews and Akrawi (1949) underscore
the involvement of the Europeans in the Mashriq's informal education, and the increased
implication of the Americans as the new "partner" in the informal education of Egypt,
Palestine, Trans-Jordan, and Iraq after World War II. Respectively, Egypt in the 1940s had
three informal educational agencies operating. The Young Men's Christian Association

(YMCA) in Cairo and Alexandria reaching a total of 3,400 in 1945-46 "conducted a vigorous

educational program” (p.117). This included secretariat for young men, clubs for
underprivileged boys in Cairo and Alexandria (700 members). The librafy rendered services
for those in university such as sponsoring debates, lectures, discussion groups, and book

reviews. The British Council (BC) sponsored institutes, which offered classes in subjects

required by the external examination of London University, arranged lecture concerts, films

for members and guests. And, The Library of the United States Information Service (USIS),

established in 1945, provided a large collection of recent books for Egyptians. Educational
opportunities were further supplemented by a variety of child welfare agencies with
missionary tendencies like the Asyut Orphanage founded by Lillian Trashet in 1910, run with
funds from the US® and Egypt (Idem, p.117).

In Palestine, the first agency was the YMCA in Jerusalem with 423 public programs
held in 1945 (Idem, p. 254). Classes were held in several languages namely, Arabic, French,
Hebrew, German, Spanish, Russian, Italian. Also, there were matriculation classes in
mathematics, physics, and chemistry, commercial subjects, short-hand, typing, and
bookkeeping, lecture courses in art, and modern history, music, with classes in fundamentals
of music and a chorus, tutorial classes for adults, organized by Edwin Samuel, and a school for

government messengers. The BC had several institutes across Palestine. The Institute of

Higher Studies of Jerusalem, also sponsored by the BC, prepared students for the London

intermediate examination. Similarly, in Iraq the BC had several institutes in Baghdad, Basrah,

9 Arnove, (1982) arrgues that most foundations after WWII the Arab-Islamic world were American, namely Ford, Rockefeller,
and Carnegie foundations. Further, he obseved, these foundations were similar the missionary schools in the pre-independence
period in that both played an active role in promoting the political, ideological and economic interests of the West (the United
States). In doing so, he aptly noted the philanthropic foundations prevented alternative changes and models from taking place
(pp-322-23).
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Mosul, and Kirkuk, "where examinations follow the University of London... and a model
kindergarten has been established in Baghdad largely attended by English-speaking children"
(Idem, p. 213). As to Trans-Jordan informal schools were also active through the YMCA, and
the Boy Scout troops (Idem, p.321).

The cultural and educational situation led to the rise of radical nationalism under the
instigation of the Arab-Muslim majority and the backing of its bourgeoisie. This gave more
momentum to change in the mid 1940s. As independence was approaching, Arab nationalism
found expression in the development of three policies, which endured even after
independence: policies of Arabization of the curricula, on foreign schools, and on foreign
languages. Again, Egypt did not need a policy of Arabization because from the outset it had
kept the original system of education and the new one as parallel systems. Also, Egypt was
able to coordinate the programs of original schools with the new ones. As early as 1914, Egypt
replaced the kuttabs, with "modem schools for the memorization of the koran [sic], which
offered a wider curriculum" (Idem, p-36).

These schools provided a program of 4 years sponsored by Arab-Islamic private
organizations who "considered that insufficient attention is given to the study of the koran
[sicland Islam in the public elementary schools (Idem, p.37). Moreover, these private schools
were free of charge as they received subsidies from a variety of sources: societies, individuals,
the Awgaf branch of the ministry of education which administered religious foundations, local
and central departments of education, and Social Affairs (Idem, p.44). The program included
history, and arithmetic in addition to the Qur'an. Students who graduated usually continued in
one of the institutes of al-Azhar for secondary and college education, or transferred to public
schools after one or two years (Idem, p. 45).

In comparison Syria, after independence (1941) established an educational law (the
law No 121 "Embodying the Organization of Public Education") and vigorously enforced it in
its pursuit of national policy of education. Following this law the Syrian government
eliminated in 1944 the teaching of French in the elementary and primary schools, and made
provisions for a first foreign language in the first secondary year, and a second foreign
language beginning with the fifth year. This way, Syria put French on an equal footing with
any other foreign language in the public school system. The Syrian policy of Arabization led
to the deterioration of the Franco-Syrian relationship and culminated in the French

bombardment of Damascus in 1945 (Idem, p-326).
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In response, the Syrians boycotted all French schools compelling them to close down.
By 1945-46 the French schools were allowed to re-open only with the permission of the
Syrian ministry of education. French schools were required to submit to the supervision of the
ministry their syllabi, and in addition to follow the syllabi of the ministry in the teaching of
Arabic language, Arab history, and geography. Moreover, the government forbid private
foreign schools from receiving any assistance from foreign sources, except with the
knowledge and approval of the ministry of education (Idem,p. 342). Most French schools
refused to comply, and therefore remained closed. Only the few schools which complied
became registered as "national schools". Ironically, this conflicting situation, led the Syrian
government to establish new Arabic private schools which replaced the French schools across
the country, namely in Damascus, Alleppo, Latakia, Homs, Hama, and Tartus (Idem, p. 327).

Before long Iraq, Palestine, and Trans-Jordan followed suit and decided against
teaching through the medium of a foreign language. This decision, aside from cultural and
political solidarity with Syria and Egypt, was prompted by two other important factors. First,
all these countries were basically rural, which explains the masses' disinterest in foreign
languages in the villages, and hence the decision of the governments concerned (Idem, p. 563).
Second, all these countries shared at the social level a high rate of bedouin population'® in
desperate need for basic education in Arabic. And third, at the political and cultural levels, the
feasibility of Arabization became possible with the emergence of Syria and Egypt as the

leading countries of the Mashriq against Western acculturation.
1.2. In the Maghrib

At all levels the situation in the Maghrib was different. For example, in the French-led
nations two trends developed through the marginalization of al-wagf at the primary and
secondary levels. First, the original schools were transformed into antiquated "traditional
schools” and foreign schools, namely "les écoles des missions culturelles" expanded as
"modern schools”. Second, more secular fields were introduced at the primary and secondary
levels and used French as the medium of instruction. Not only did the French erode original
education by marginalizing al-wagf at the informal level, but they also institutionalized

bilingualism at the formal level of the public school system. Consequently, bilingualism

1% Most studies on education in the Arab world do not distinguish between Bedouin and rural populations. Yet these
populations have different socio-economic organizations. For an interesting analysis of the bedouin and rural populations'
conceptions of mixing between genders in the 1980s Arab society see Nuh (1985,p. 64).
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induced a cultural discontinuity between levels of education as evident in the sharp dichotomy
between general education at the primary and secondary levels, and specialized education at
the tertiary level. For instance, though Libya and Tunisia managed to keep primary and
secondary original schools operating, they had to rely on foreign institutions at the tertiary
level.

Only Morocco preserved its original system of education parallel to the new one, and it
is still operating today as "enseignement originel" at all levels of education. Nonetheless, the
original system of education in Morocco did not bring the expected achievements due to the
French formalization of the whole system of education and the bureaucratization of the
‘ulama. Tazi (1976) traces this formalization to the French establishment of the first Council of
the ‘wlama:"Majlis al-'Ulama" in 1332 /1914 A.D; and a "Higher Council" under the
presidency of the Sultan Moulay Youssef in Rabat and included the minister of Justice, the
Minister of Awgaf, and the hajib, chancellor. (p.745) In fact, Tazi contends, the Higher
Council by the Dahir (1349 H 1931) was assigned the reorganization of the teaching system'’,
and the improvement of al-Qarawiyyin teaching methods (pp.756-57).

On the whole, throughout the European occupation the participation of the Arab-
Muslim majority in the political and cultural governance of their societies remained marginal
in the Mashriq and the Maghrib alike. While the Europeans promoted their new schools, they
limited access to the bourgeoisie's locals as "executives” in the French-led administration. At
the same time, they encouraged rudimentary education delivered in the original schools for the
masses as a way of coercing them into accepting the status quo. The aim was the socialization
of the nationals into internalizing "the superiority" of Western civilization and domesticating
the elite into "obedient" bureaucrats for the colonizing administration.'?

This already deplorable situation was further exacerbated by three compounding
factors. First, by the reluctance of local reformists during the decades of European
colonization to modernize the original institutions for fear of perpetuating foreign occupation
(Tazi, 1976; Eccel, 1984). Second, the French and British-led "modermn" schools totally
neglected the masses and the rural areas. In most cases, the training provided in the public
schools had little relevance to the local lives of the people as reflected in the curricula usually

copied from Britain or France, and supplemented by some Islamic religious education and a

1. Tazi reports that the organization of knowledge led to three divisions in curricula. The primary, the secondary, and the
tertiary. While the general tendency is scholastic, the tertiary level of al-Qarawivyin is still somewhat broad based in
comparison with al-Azhar's curricula in the 1930s. For details see Tazi (1976, p. 757).
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few Arabic courses. (Harby, 1967,p.14). And Third, the "modern" educational systems at the
time, which were modeled after 19th century European schools: "were not noted for flexibility
and individuality, and instruction by rote and the memorization of accepted data soon came to
characterize modern and religious schools alike." (Szylowicz, 1973,p. 448). Ultimately, the
system of education was inefficient and dysfunctional. This led the population in the rural
areas to lapse into illiteracy, and many people of the urban areas to drop out of school.

Ironically, it was the European sectarian policy of education that allowed the Arab-
Muslim majority to keep original education alive and relatively functional in the socio-cultural
life of people. Not only did this policy enable the Muslim majority to upgrade al-wagf schools,
but also to fight back Western acculturation at the formal level in the following decades.
Already, the revival of al-wagqf schools has contributed to the increase of education in the
whole area; especially in the rise of literacy rate at the elementary level. Respectively,
Lebanon reached a literacy rate of (72.7%), followed by Palestine (51.6); then Egypt (47.4),
Syria (39.4); Trans-Jordan (28.0); and Iraq (20.0). (Matthews et al, 1949, p. 544)

In my view, this period of high competition between sectarian schools and government
schools signals the early seeds of endogenous education that paved the way for the
reconstruction of higher learning institutions on a global scale in the middle decades of the
20th century. However, the creation of Israel in 1948 engendered the Israeli-Arab conflict,
which drained the area's economic resources tremendously, and subsequently deferred the
much-needed regeneration of endogenous education. (ALECSO, 1981a) At the same time, the
challenge of Israel brought a serious questioning by the people of the region about the
efficiency of their governments and institutions, leading to a new phase: that of the

nationalization and de-Westernization of education.

2. The Nationalization Phase (1950-1970)

2.1. The De-Westernization Decade (1950-1960)

The first symptoms of de-Westernization in the Arab-Islamic society appeared during
World War II when various community groups pressured the national movements to make
serious attempts at endogenous development. (Adda'im, 1983) Unfortunately, these early
attempts at endogenization of education failed for lack of institutional backing. Only when

12 For details on the colonial policy of education and the domestication of the elite in Morocco, see Salimi (1985, chap.1)
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The league of Arab States was formed by seven independent states * in the mid 1940s did the

Arab-Muslim majority begin to benefit from a modernized self-reliant education. Not only did
these states launch and monitor the renewal of Arab-Islamic religious and scientific heritage

logistically and financially, but they also participated in the founding of The United Nations in

1945 where they acted as representatives of the interests of Arab nations. Despite this
institutional backing, the nationalization of the system education was late forthcoming. On the
one hand these strategies transpired as short-term, mid-term (3 years), and long-term (8 years)
educational plans throughout the area (Iraq in 1946, Kuwait in 1955, Sudan in 1958-59, and
Tunisia in 1959-60). The focus of these plans was on quality education drawing from Arab-
Islamic heritage rather than transplanting foreign models. This brought a whole revision of the
teaching and learning processes with a dual emphasis. First, pursuing empirical approaches
rather than theoretical ones. Second, broadening the traditional knowledge base and skills
through the introduction of literacy, vocational, and life-long education as alternative
approaches to the tremendous dropout and repeaters ratio of students (ALECSO, 1981b).

On the other hand, the educational plans changed into profound reforms in the mid-
1950s under the pressure of a massive frustrated Arab-Muslim majority, and a powerful
bourgeoisie. As a result, the 1950-60 decade marked the state's progressive process of de-
Westernization and nationalization of Arab-Islamic culture that entailed a twofold educational
perspective. First, the development of Arab nations through the educational system and higher
institutes of learning that promote Islamic sciences and Arabic language. And second the
ending of the long-standing dualism between religious and secular education through
unification and coordination between original and new institutions. From this twofold
educational perspective, state officials developed a societal project for implementation in the
1960s within which the primary role of schools and universities was to resume "al-Nahda",
the cultural renaissance of Arab-Islamic society started in the 19th century. Instrumental in
achieving this renaissance was the Arabization of the school system at all levels.

An immediate consequence of the profound reforms was at the structural level with the
proliferation of Arabic-speaking universities such as the Lebanese University (1953); the
University College of Khartoum (1951) which became later the University of Khartum (1956);
The Libyan University (1956); the University of Baghdad (1957); the University of
Mohammed V in Rabat, (1959); the University of King Al-Sa'ud (1960); The University of

13 The countries that formed the LAS were Egypt, Iraq, Jordan, Palestine, Saudi Arabia, Syria, and Yemen.
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Tunis (1962); the University of Jordan; (1966); and the University of Kuwait (1966)
(Waardenburg, 1983, p.55). Notwithstanding, the state-planned cultural renaissance fell short
due partly to the absence of an integrated educational planning that updates the Arab-Islamic
epistemolo gy14 and partly to new political developments.

The lack of educational planning reflected at the procedural level both in curricula
development and in the delivery system of teaching and learning. Niqola Ziadeh (1955)
lamented the absence of a modernized endogenous epistemology when he denounced the
European cultural hegemony in modern universities in the 1940s and the 1950s, and the
corollary deterioration of the social sciences in national universities. Ziadeh insists that the
decline of endogenous sciences not only led to the decline of Arabic studies, but also to the
mediocrity of learning process, which "now merely repeated the subject matter, and excluded
the customary free discussion between the teacher and the leamner practiced in original
education of the past” (p.236).

At the procedural level, therefore, the national universities of the 1950s relied almost
exclusively on the Western "know how" and blindly borrowed Western epistemology and its
related scientific research methodologies and methods both in teaching and learning. It was
during this period that the consolidation of the Western social sciences disciplines took place
in the educational system, bringing with them Western discourses of modernity which have
had lasting influence on issues pertaining to social change in general, and gender relations in
particular (Belhachmi, 1983). From the 1950s onwards, the social sciences developed in
national universities produced a substantial scholarship that served not only as a resource for
later studies, but also as the norm for the conduct of social research (Idem, p.10). Two trends
occurred after this institutionalization: an increasing dependence on formalized data at the
expense of informal data, and a severe neglect of worldview and culture in the process of
change (Idem, p.12). This way, Western social research patterns of analysis were
institutionalized in the national educational system as evident in the newly established fields of
social sciences' continual search for improvement and refinement of analysis; particularly in

the use of quantitative data, and techniques (Idem, p.12).

' Following the definition of epistemology in item 18 of the glossary, the Arab-Islamic epistemology is defined as the
theory of the nature and grounds of knowledge, particularly in reference to its limits and validity. These are founded on
the Islamic worldview of science in item 5 and articulated by the principle of al-Tawhid as defined in item 4 of the
glossary. For a full discussion of the importance of an Arab-Islamic epistemology for education in the case of Morocco,
see al-Jabiri (1974). For a discussion of the significance of the revival of the Arab-Islamic epistemology for the
establishment of a contemporary renaissance as well as the political unity between the 21 countries that constitute the
Arab-Islamic society see al-Jabiri (1981, 1986, 1989c).
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As to the new political developments, they reflected in the affiliation of Egypt, Syria,
Iraq, and Algeria with socialism in the late 1950s. The radical shift in these countries' politics
brought a profound "cultural revolution" in these countries not only disrupted the global
momentum of al-Nahda barely started at the regional level, but also engendered diverging
orientations in the socialization of citizens among the countries in the area. Consequently, the
Arab-Islamic society experienced a partition into two distinct groups: the socialist-oriented

countries which converged into a more radical nationalism; especially after the Syro-Egyptian

Union that lasted from 1958 to 1962. And the rest of the countries which maintained a more
conservative style of nationalism (Waardenburg, 1966, p. 276).

However, despite this partition, Syria and Egypt continued to play leading roles in the
political and cultural life of the whole area. Not only were these two countries pioneers of the
Mashriq's political and intellectual arenas, but they also exerted a tremendous political and
cultural influence on the rest of Arab countries through the League of Arab States (LAS). In

the Mashriq, Syria and Egypt assisted their neighboring countries politically and militarily in
the Israeli-Palestinian conflict as well as culturally by sharing the responsibility for the
education of Palestinian refugees, who in the 1950s were placed under Jordan's supervision
(AMIDEAST, 1966, p. 21).

Still, the Egyptian cultural assistance to its neighboring countries was much wider in
scope than the Syrian due to its surplus of Arabic trained educators from al-Azhar, and Dar-al
‘Ulum universities (Eccel, 1984). Thanks to these Arabic-trained educators, both Libya and
Sudan could, after their independence in the 1950s, update their systems of education. For
Libya, Egypt provided assistance in teachers and in training in order to replace both the non-
graded Crank schools, and the Italian-led new schools (AMIDEAST, 1966, p. 39). For Sudan,
where the system was literally patterned after the British system since 1924, a more profound
assistance was required (Idem, p. 44). Here, Egypt established "a total of 23 schools out of
which three are elementary, nineteen are preparatory, and one secondary” (Qubain, 1966, p.
200).

Moreover, in 1955-56, Cairo University opened a branch in Khartoum, which was

soon followed by the Peoples' University (1957-8), literacy and an adult education center

(Idem, p.200). Similarly, Egypt provided cultural assistance to Morocco and Lebanon.
Immediately after the independence of Morocco, Egypt established in 1956-57 a "model”
secondary school in Rabat, which was followed in 1962 by a new building for secondary
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education, and a teacher-training section (Idem, p.200). In Lebanon, Alexandria University

opened a branch at Beirut in 1960-61, known as the Arab University (Idem, p.200).

Unfortunately, the educational assistance of Syria and Egypt did not prove as
functional as expected for three reasons. First, the cultural assistance the Maghrib was severely
inhibited by the French continued control of the educational system; which until 1962 still
supervised primary and secondary education, especially in Algeria, and Morocco
(AMIDEAST, 1966, p.41). Second, the Mashriq's cultural assistance programs were
"packaged" to the area within the socialist philosophy of education not appreciated by all,
especially kingdoms. For them, such assistance was regarded with suspicion as it involved
socialist propaganda and potential dangers of subversiveness of their regimes. Third, Egypt
and Syria lacked an integrated global Arab-Islamic pedagogy based on al-Tawhid, and thus
was unable to efficiently breach the gap between the original and the new institutions of
education, or the religious/secular gap contained in the curricula of both institutions.

Overall, the 1950-1960 period was still short of an updated Arab-Islamic philosophy of
education and a modernized endogenous epistemology. This led to an authority crisis in
national education and sustained the absence of a unified educational strategy in the region.
Equally, this raised the issues of legitimacy and validity of the new disciplines of the social
sciences in the Arab-Islamic social reality and context.” Consequently, the regional cultural
assistance ceased, and so did the elaboration of a culturally integrated curriculum. Other
simultaneous factors added to the complexity the educational situation, and became over time
chronic obstacles that prevented the state-planned cultural renaissance. First, the neglect of
restructuring and up grading of original education. Second, the continuing application of the
outmoded European model of teaching and learning established in the 19th century within the
1960s national schools. Third, the maintenance of existing foreign structures and institutions
of learning. And fourth, the persisting obstacles of Arabization in the Maghrib perpetuated the
uneven progress at the regional level and sustained the endogenization gap between the
Mashriq and the Maghrib. One of the causes of the Maghrib's lag in Arabization was the
region's late independence. To illustrate, Algeria, which achieved independence in 1962
started the nationalization and Arabization of its educational system only in 1976 (Schmida,
1983, p.3). Combined, these factors constituted constant technical and administrative problems

of adjustments, and coordination between Arab countries.
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To sum up, the 1960s decade transpired as a period of cultural disequilibrium in the
history of Arab-Islamic education as evidenced in the partial modernization, Arabization,
unification, nationalization, and standardization. This disequilibrium was exacerbated in the
1960s by an alarming population explosion '®. To the increasing number of the illiterate or
semi-educated old people, the state during independence had to respond to a new generation of
young people in need of basic education. (Belhachmi, 1985b, 1991) El-Ghannam (1971)
attributed this demographic anarchy to the rapid increase in modern medical practices, which
though have led to a drastic decline in death rates, also brought an increase in birth rates of 3%
a year. (p.7) In addition, I argued (Belhachmi, 1987c) that the educational crisis of the 1960s
was further exacerbated by the state's lethargy in policies and programs on family planning.
Thus, not only did the state fail to curb the overwhelming quantitative demands of education,
but also to elaborate "equal opportunity" policies and programs to ensure access to all at
various levels of formal education (p.148). In brief, the state imposed an elitist modernization,
which immersed the Arab-Islamic society into further cuitural duality during the 1960-1970

decade.

2.2. The Duality decade (1960-1970)

The duality decade began in the early 1960s with the state's return to liberalism. This
not only induced the integration of national educational systems within the framework of
"global" economic development promoted by Western capitalism, but also focused on
manpower as the educational strategy to achieve modemity. To this end, the liberal states
opted for the centralization of education under the sole control of the state. Since the 1960s the
state exerted through the ministry of education a direct financial control over the educational
system's budget and an indirect ideological control through officials' nominations, and
curricula. This profound institutional change allowed the political validation of the state as the
major “stakeholder" of national education and culture. Also, this change induced the
emergence of an interventionist state on matters of cultural and educational policies and
practice, which dispensed with the democratic consultation of the internal political

constituencies at the community level (shura).17

15 For a full discussion of the crisis of authority in education in the Arab world see. (MQTA). Conference. Al-Wahda.
(1985, pp.80-96).

'8 On the population question and its relation to education in the region during the 1960-70 decade see, UNESCO (1977).
"7 For a critique of the centralization of education under the states control and the regression of shura and participation of
the civil society in the Arab-Islamic society see (MQTA). Conference. Al-Wahda (1985, p.96).
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In so doing, the interventionist state further eroded the already waning cultural
continuity, and led to an acute structural imbalance. First, the imbalance translated in the state
officials' over-emphasis on formal channels of communication and the corollary devaluation
of informal channels. Second, the imbalance engendered unequal institutional reforms
between the formal and informal channels of communication as well as distorted reforms
within formal channels. Awareness of the uneven structural evolution combined with the
unequal political representation in the balance of power within each Arab-Muslim country in
the 1960-70 decade are essential to understand the subsequent mutations in the power-
structure of society, and the evolution, or lack thereof, of social change. In fact, both factors
remain of central relevance for the negotiations of various social groups with the state on

educational modalities, and on scientific practice.

Part II. The Modern Mutations in Educational Modalities
1. The Institutionalization of A Mixed Policy of Education

In the 1960-70 period the state officials elaborated conflicting ideological and
procedural educational reforms by simultaneously pursuing a policy of Western liberal

education, and a policy of Arabization of education through the League of Arab States (LAS).

Under ALECSO's supervising authority, all Arab countries committed to the development,
and implementation of an endogenous education. The goal was to establish a common Arab
ground of education on the basis of a unified educational strategy in accordance with The
Arab Cultural Unity Charter (ACUC) ratified by the council of the LAS.in Cairo in 1964. The
ACUC is spelled out by ALECSO (1981b) as:

Reaching equal educational standards [in the region] by means of coordination the
educational structure and the educational levels as well as unifying the
foundations of the Syllabi, curricula, textbooks, evaluation procedures, admissions
requirements, certificate equivalency, teacher training and the administration of
educational institutions. (p. 34)

The mandate of ALESCO was to tackle the particular educational needs of Arab-
Islamic society both in terms of scope and content. The aim was the revival of Arabization not
only as a linguistic issue, but also as a social, political, and cultural issue. At the core of the
educational system's Arabization was an essential decision: whether to develop the Arabic
language in order to translate and teach Western science in Arabic, or to promote scientific

research in Arabic per se. This critical decision was further complicated by the relative
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absence of scientific textbooks in the libraries of secondary institutions. Ultimately, the main
contention on Arabization concerned the secondary level not only as the "cradle” for the
regeneration of Arab-Islamic science, but also as the "bridge" for endogenous modern higher
education.

For the hard core Arabization advocates, since language cannot be separated from the
thought patterns of a culture, Arabization is the surest path to revive the Arab-Islamic
civilization by updating the Arabic language through incorporation of scientific terms. In time,
this will induce the development of a modern mentality among the masses. Likewise, using
Arabic as a medium of instruction is an essential tool to eliminate the dependency upon
foreign technology and materials, and will eventually bring the self-reliance of Arab-Islamic
countries. Conversely, for the opponents of Arabization, the lack of sufficient training in
foreign languages at the secondary level is the surest path for the decline of the level of
education and of science, as students would be unable to follow Western scientific
publications once they reach the university level. In brief, the Arabization policy involved
questions such as the levels of the educational system where Arabic needs to be used as a
medium of instruction; and the scope of coverage (restrict Arabic to the humanities, or expand
it to all subjects, textbooks, and examinations). Similarly, Arabization required a dual strategy
for a successful implementation: the expansion of curricula by introducing new courses on
Arab-Islamic civilization, history, geography, and culture; and the hiring and training of
Arabic teachers.

Before long, however, it became clear that the state was using Arabization as a mere
political slogan at the level of rhetoric, and not as an instrument in the mobilization of the
national educational institutions, nor in the conscientization of people at the level of practice.
In reality, the 1960's state opted for the elaboration of a mixed policy of formal education
"drawn from an amalgam of three major sources: the Islamic faith and cultural tradition,
national sentiments, and Western philosophy, culture and technology."'® (ALECSO, 1981a
p-6). Thus, state officials established a dual framework for educational modalities, leading to
the institutionalization of a hybrid formation of formal education within Arab-Islamic culture

that is neither purely traditional, nor authentically modern. Equally, state officials relied on the

' The vagueness of this statement is typical of the liberal adaptionist governments. No specific meaning is provided for
cultural tradition (folk tradition, or tradition of scholarship?). Above all, the reference to Islam as a faith only, is
apologetic for the lack of creativity in Islamic sciences and implicitly justifies the corollary reliance on Western science
and technology.
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dual framework of education to justify conflicting procedural reforms and to sustain the

hierarchical changes under way at the level of educational institutions.

2. The Adjustments of Educational Institutions

2.1. At the Primary and Secondary Level

Two main factors severely inhibited the evolution of education at the institutional
level. First, serious economic constraints precluded the financing of the reconstruction of
original education as well as the appropriation of adequate technical means to modernize the
national system of education in an integrated whole. Second, the persisting political
Palestinian-Israeli conflict and wars drained the economic resources of the Arab-Islamic
world; preventing the mobilization against cultural discontinuity on a global scale. Combined,
these two factors weakened the state in the region and its increased reliance on international
assistance in the reconstruction of national education. Yet, the international assistance in
education is a hotly contested issue in the Arab-World since the 1960s. After all, the cultural
cooperation such as the American Peace corps volunteers and the French coopérants in the
Arab-Islamic world do not promote the self-reliance of the countries they presumably assist,
but rather the cultural and political interests of their respective countries.'®

For this reason the nature of international cultural assistance and cooperation varied
according to the weakness or strength of the country seeking cooperation, and hence affected
differentially the evolution and progress of endogenous learning within the institutions of
education in the Maghrib and the Mashriq alike. In the Maghrib, for example, the Moroccan
State opted for Arabization of secondary education when France required an increase in the
wages of its "enseignants coopérants”. In the Mashriq, for instance, the West Bank and Gaza
Strip, under Israeli military occupation since June 1967, education was scarce because "Israel
does not allocate any funding to West Bank or Gaza Strip" (Schmida 1983, p. 113). The war
situation of the West Bank and Gaza Strip induced this region to become heavily dependent on
The United Nations Relief and Works Agency (UNRWA) for elementary and preparatory

schools as well as regional Arab cooperation for secondary and tertiary education as

"resources are severely limited for secondary and post secondary education” (Idem, p.113). In

19 For a self-critique of cultural cooperation by the French and its cultural and ideological hegemony in the Francophone
countries of Africa including al-Maghrib, see al-Fikr,. 5. (1971). Also, for an internal critique of both the French
coopérants, and the American Peace corps volunteers in the developing countries and the Arab-Islamic world in higher
education see Abd al-Mawla (1985, p. 35).
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turn, this situation meant constant adjustments and constraints for the countries involved in
Palestinian education, straining their own progress and development. 20

Egypt, in addition to the UNRWA, continued to be highly influential in grounding
endogenous education in Lebanon. For this purpose, al-wagf proved a suitable governing
policy in Lebanon since education there was sectarian at all levels. In response to the Muslim
majority's discontent with the system of education in Lebanon and with the backing of the
Arab-Muslim bourgeoisie Egypt's cultural assistance established private Arabic primary and
secondary institutions especially in the urban areas. Simultaneously, Egypt continued its wide-
scope cultural assistance through teachers of Arabic for most Gulf states, which depended
heavily on regional Arab cooperation for the elaboration of their educational systems at all
levels in the 1960s.

However, the momentum was lost as manifested in the notable regression in the
institutional accomplishments of the LAS in the 1960s. Soon the LAS meetings turned into
"preparatory meetings" for the 1970s conferences, indicating the gap between the state's
declared educational goals and its ability to achieve these goals. To illustrate, the
standardization strategy spelled out in the 1964 Charter of cultural unity was never
accomplished, but became a "subject" of debate during specialized meetings. One of these
meetings was held in Cairo in 1965 to examine the curricula in the Arab World at the first two
levels of general education. Another was hosted in Damascus in 1966 and addressed the
specific curricula in teacher training institutes in the region. Likewise, the diversity of
specialization in the secondary level of education curricula, the establishment of vocational
and technical schools was tackled in the Cairo meeting of 1966 (Bashshur, 1977, p.18). And
immediately after, Cairo held another regional conference to examine the ways to eradicate
illiteracy in the Arab world. (ALECSO, 1981a. p.96).

Thus, the renewal of endogenous education through Arabization remained at the
planning stage, and was not applied at the procedural level of educational institutions. Instead,
the main focus of procedural reforms at the institutional level was on the application of the
mixed policy within the curricula of formal education. This led to a drastic transformation of
the process of knowledge acquisition and transmission in Arab-Islamic culture. Essentially,
the mixed policy of education not only divided social reality into several dichotomies:

religious/secular, urban/rural, traditional/modern, but it also reapplied these dichotomies in the

20 For details on how the Palestinians' education strained the evolution of neighboring countries see Schmida (1983).
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organization, and dissemination of knowledge within the curriculum. In doing so, state
officials transferred the artificial separation between the formal and informal realms of
communication existing at cultural level into the formal level of knowledge production.

This transfer induced the adaptionist state to deploy unequal educational strategies
between the primary and secondary levels of general education, and between institutions of
specialized education at the tertiary level. Evidence of these unequal strategies is manifested in
the total Arabization of the curriculum at the primary level, and bilingualism at the secondary
level (Bashshur, 1977,p.24). With bilingualism at the secondary level state officials not only
institutionalized cultural duality within the national educational system, but they also brought
a severe cultural discontinuity in the learning process between the first and second levels of
general education. In turn, this discontinuity engendered a radical change in the training
methods of Arab-Islamic education, shifting from a cultural approach into a technical one.

The technical approach is reflected in the 1960s programs of study and training, which
focus on manpower as the only educational strategy to achieve modemity. As a result, the
curricula witnessed a tremendous decrease in the subject matters derived from original Arab-
Islamic culture, and an increase in Western technical courses, and foreign languages. In this
fashion, the curricular changes in the 1960-70 general education largely perpetuated the
European legacy of separating the religious and the secular in the acquisition and transmission
of knowledge, and perpetuated dependency of the national educational system on Western
methods at the secondary level. *!

At the same time, the new technical focus engendered an undue emphasis on
vocational and professional training at the expense of traditional training skills (Belhachmi,
1985 ¢). Overall, the technical emphasis was anachronistic with the Arab context largely
agricultural and rural, and whose industrial development in the 1960s 1970s was barely at its
infancy stage even for the Gulf oil countries. Moreover, since vocational education
monopolized the national budget, state officials severely neglected literacy programs for the
rural population in dire need for basic education. Tarabishi (1985) noted that the rate of
illiteracy rate has increased among the population above the age of 15 to 43 million per year in
1970 (p.54). Also, with vocational education state officials led to a serious crisis of

unemployment for teachers at the secondary level, who educated in Arabic, were

2! For an analysis of dependency of the national systems of education on Western modemmity at the secondary level see
a).(MQTA). Conference. Al-Wahda .(1985). b) Salimi (1985, chap. 3).
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automatically replaced by foreign specialists who had the language and technical skills
required for teaching vocational education. (Belhachmi, 1985c¢, p.8)

Worse still, the technical approach adversely affected the women's population the most
because women's work-force is largely composed of illiterates from the rural area, whose
skills are considered "pre-industrial” by Western modem standards and unfit for the market
demands (Belhachmi, 1985b; 1987d). Clearly, the technical approach to education literally
removes the female population from the work-force by virtue of its "technical illiteracy".
Above all, this exacerbates the illiteracy problem in the female population in the rural regions
rather than providing it with options that respond: to its particular needs (Belhachmi, 1987b,
1988a). Equally, this situation pressures women in the urban areas into acquiring the skills that
match the Western-style modern market economy in the absence of the conditions and
opportunities conducive to the access to that market. In short, the technical approach caters
almost exclusively to the needs of the growing male-led "middle-class management” work
force in the urban area within the "manpower logic" and its rationale of the national labor
market. This not only sustains class inequality for both genders, but also the domestication of
women. (Belhachmi, 1983, 1987 b, 1988a)

On the whole, the liberal state's mishandling of Arabization illustrates its severe lag in
jjtihad (creativity) in the Arabic language as a key factor in the self-reliance of Arab-Islamic
culture, and in the renewal of endogenous social sciences for national development.
Simultaneously, the liberal state’s choice of bilingualism, and the technical approach
perpetuates the transfer of Western know-how and dependence within the national system of
education.”? In turn, this dependence led the state's neglect of formative evaluation at the
secondary level of education and elaboration of "soft technology" more adequate to their own
development (Belhachmi, 1985.c, p.30). Two regional conferences: The Marrakech
Conference (1970) and The Abu Dhabi Conference (1977) record the marginalization of

formative evaluation regarding basic education for the masses, particularly women. The
Marrakech Conference (1970) demonstrated that despite the stated educational opportunity
offered to girls, the equality of access in secondary education is far from being a reality;

especially in vocational and technical education. Likewise, The Abu-Dhabi Conference (1977)

reiterated the inequality of access pertaining to girls' education at all levels.

2 For an analysis of the adverse implications of the liberal concept of manpower and of the human capital on education
and society in Morocco see Salimi, J.(1985).



104

In light of the above, I maintain that while the national educational system claims
equality between the sexes in the formal realm through compulsory schooling at the primary
level, and openness in the secondary level, it also tends to institutionalize a strong class/culture
segregation through language and knowledge divisions via the disciplines in educational
curricula. Equally, the national educational system reinforces gender segregation through
"mainstreaming”, and “tracking" at the secondary level; especially through vocational
education #. As such, the educational system at the secondary level relies on an organized
structure of knowledge which not only institutionalizes a systemic discrimination against
women, but it also reproduces neo-patriarchal dominance in the access to, and benefits of

educational and professional opportunities.
2.2. At the Tertiary Level

In the adjustment of universities the adaptionists relied exclusively on Western models
both in terms of structure and content. The emulation of Western models of universities was
induced by two main factors. First, it was generated at the structural level by the existing
foreign universities on the Arab soil and their operation in some countries of the region for
over two centuries.”* As such, foreign universities played a procedural role in the Arab-Islamic
society, and in the subsequent development of national modern universities in the area.
Second, at the institutional level foreign universities served as "role models" for institutional
emulation by newly established national universities eager to launch their own national
modern higher education. As such, foreign institutions represented the norm and the standard
to follow for scientific knowledge production in the 1960s. Third, at the social level, the
existing social groups, educated in the Liberal tradition either through foreign universities on
Arab soil or in Western universities neatly fitted the institutional and ideological development

of Arab universities in the 1960s.

23 For further details on the role of bilingualism and vocational education in the institutionalizing gender discrimination in
the case of Morocco see my work (Belhachmi, 1983; 1985 b; and ¢)

24 Waardenburg (1966) identifies the oldest institution of higher education in Lebanon as 'Ayn Waraqa founded in 1789
by the Maronite clergy. He argues that this institution was inspired by the French culture and exerted a "considerable
influence on the Christian elite in the 19th century” (p.175). Also, he documents the existing foreign universities in the
Mashriq area since the 19th century, mainly in Lebanon, Egypt, and Irag. Respectively in Lebanon, The Syrian protestant
College set up in 1863 became in 1920 The American University of Beimt (A.UB.). In Egypt, French and American
universities were also implanted: L'Ecole Francaise de Droit du Caire (1893-1956); and The American University in Cairo
(1925) In Iraq, foreign universities were set much later such as L'Université al-Hikmah of Baghdad which was founded by
the American Jesuits in 1956, and closed a decade later. (Waardenburg.1983.p.54) Likewise, he traces the establishment
of foreign institutions in the Maghrib area during colonization in the 20th century. To name a few, L'Université d'Alger
was founded by the French as a state university in 1909 In Tunis, L'Institut des Hautes Etudes de Tunis established in
1945 became The University of Tunis in 1960, In Morocco Linstitut des Etudes Marocaines (1912); and two centres of
law: Centre _'Etudes Juridiques were respectively established in Rabat and Casablanca in 1920. (Idem,p.54)
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Awareness of the persistence of the Western liberal dominance on educational changes
are key in understanding the orientation of national universities since the 1960s and their
adversial impact both at the institutional and content levels = However, the existence of
dominance and hegemony of the Western Liberal pattern of education does not necessarily
connote uniformity, but involves power-hierarchies. These, in turn, entail degrees of
conformity and resistance to the hegemonic transfer of knowledge. Often, the degrees of
resistance and/or conformity to Western universities were predicated upon by either the
absence of, or existence of modern endogenous tertiary education in each individual country.
For example, Egypt and Syria not only disposed of modern endogenous higher institutions, but
they also played an essential role in alleviating acculturation in the region; especially in 1960-
70 decade. In fact, Syria represented the best available option in endogenous education in that
The University of Damas distinguished itself from the start as the only university in the area to
uphold the tradition of teaching exclusively in Arabic. Over the 1960s and the 1970s the Arab-
Muslim bourgeoisie across the region usually secured their children's higher education in this

particular university. This way The University of Damas sustained the professional capability

of providing Arab-Islamic society with the best of its endogenous intellectual elite and experts.

In comparison, Egypt, which has an established expertise in the coordination between
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