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(1906-1966) is one of the most reflective thinkers and ideologues of

Islamic resurgence. The phenomenon of Islamic resurgence in the Arab
world has been considered as a response to the “forces of secularization” and
“the crisis of the secular nation-states.” In the words of Ibrahim Abu-Rabi “one
must concede that the second important variable in the making of Islamic
resurgence in the Arab world after colonialism has been nationalism. The
intellectual history of Arab Islamic resurgence gains a new epistemic force
during the time in which Arab nationalism is gaining political power. Sayyid
Qutb’s thought is a clear representative of that.” In his ideological response,
Sayyid Qutb provided a modern systematic political, economic, social,
intellectual and moral reading of Islam and outlined the Islamically based
political theory of the Islamic nation-state.’ In this context, the question of the
relationship between Islamism and Arab nationalism has increasingly come
to be one of the pressing and sensitive issues in the debate.* Here, Qutb’s
concept of nationalism merits more attention than it has received; it could
lead us to a better understanding of the tendency usually labeled “Islamic
fundamentalism,” which William E. Shepard would prefer to call “radical
Islamism.”® In this respect and contributing to the debate, this article intends
to investigate the sociopolitical and religious basis of Qutb’s concept of
nationalism and analyze the relevance of Qutb’s own constructs to the concept
of nation-state, Arab nationalism, and Egyptian nationalism. The article also
traces Qutb’s concept of nationalism during his personal involvement with
the Free Officers in the Egyptian national movement prior to and after the
Egyptian Revolution of 1952. Analysis will involve Qutb’s religio-political
constructs such as hakimiyyab (sovereignty), ‘ubudiyyab (servitude), and

I n the view of many a scholar, Egyptian Islamic and activist Sayyid Qutb

217

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



Tur MusLim WORLD VOLUME 9% . APRIL 2004

‘alamiyyat al-Islam (the universality of Islam) and relate these to his
philosophical ideas such as fitrab (the unchangeable constitution that Allah
made innate to the universe, life and Man), al-ag! (human intellect), al-kawn
(universe). The discussion also focuses on the sociopolitical implications of
Qutb’s concept of nation and community (ummah), and his comprehensive
idea of the relationship between the Creator and the creation, the universe,
life and humankind.

Qutb’s concept of nationalism rests in his interrelated religio-political
constructs such as hakimiyyab (sovereignty), ‘ubudiyyab (servitude or
servanthood: complete submission to Allah alone), and alamiyyat al-Islam
(universality of Islam). He interweaves these interrelated concepts with his
philosophical ideas of al-agl (human intellect), al-fitrab and its connotations
of original nature of the universe, life and man. How did Qutb develop his
view of nationalism from these religio-political and philosophical concepts?

One should note that the word fitrab is a Qurianic term derived from the
Arabic root ft 7, from which the strong triliteral verb perfect fatara and the
nomen agantis fatirare derived. The root action ft » means to create, originate,
and cleave. Accordingly, a fatir is one who enjoys origination (al-ibtida’) and
creation (al-kbalg) or brings something into being. Thus, where Arabs say
“ana fataru al-shay’” it means “I have created the thing.” The verb perfect
Jfatara means he has originated or created (it). Likewise, “fatiri al-samawati
wa al-ard” (Quran 35:1) means “the Originator or the Creator of the Heavens
and the Earth.” Thus, the term fitrab literally means originating or creating a
thing with an unchangeable natural constitution. This meaning encompasses
the universe, life and humankind. In the case of humans, fitrab signifies a fixed
or unchangeable natural constitution, the legacy of every created being.®

For Qutb, as for al-Qurtubi (d. 1273), Ibn Taymiyyah (d. 1328), al-‘Asqalani
(d. 1449) and Muhammad ‘Abduh (d. 1905), Islam is the religion of fitrab:
every human being is born in a state of complete submission to the Creator.’
This idea, which acclaimed the ‘ubudiyyab (servitude) of all human beings
to the Creator, opened the gate wide open to Qutb’s interrelated ideas.
Therefore, Qutb makes a point when he links the idea of fitrab with
‘ubudiyyab (servitude) to emphasize that all human beings at birth are in a
state of ‘ubudiyyab or complete submission (Muslim) to Allah alone. This
means, to Qutb, that the identity or the nationality of all human beings at
birth is Islam.? Then, he who affirms his ‘ubudiyyab to Allah alone thereby
acknowledges the hakimiyyab (sovereignty)’ and authority of Allah over
everything in his life.”® Here, the decision, as Qutb asserts, is a personal one.
Islam grants human intellect (al-agl), the freedom to think of religion (without
compulsion of any type or form). This freedom, in Qutb’s view, is limited, as
there is no freedom without responsibility. As long as there is free decision,
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there is responsibility, that is every person is responsible for his decision.
Therefore, when Islam grants to every human being the freedom to think,
Islam coupled it with responsibility."" As this briefly reflects the connection
between Qutb’s ideas, it also indicates that hakimiyyab, ubudiyyab and the
universality of Islam together with al-agl/ and fitrab all are one integrated
concept that characterizes the comprehensiveness of Qutb’s concept of
nationalism."” To Qutb, Islam is a universal system of life and meant for the
whole world."” This also brings the notion of Islam as the primary identity of
all human beings of different ethnicity, languages, territories and beliefs.™
Thus, nationalism, in Qutb’s view, is not regional but ‘supra-national’
(qawmiyyab al-ulya). In this regard, Qutb quoted Leopold Weiss
(Muhammad Asad):

No sign is available that mankind, in its present stature, has outgrown
Islam. It has not been able to produce a better system of ethics than that
expressed in Islam. It has not been able to put the idea of human
brotherhood on a practical footing, as Islam did in its supra-national
concept of ummah (fikrat al-gawmiyyab al-‘ulya: al-ummab).”

Here, Qutb linked nationalism to Islam’s worldwide system of life. This
type of nationalism, which meant world community, is not the secular one,
which is racist and regional. Secular nationalism is by definition not universal:
“The spirit of nationalism is still far stronger than the spirit of world community
(Emory S. Bgardus).”" In Qutb’s view, secular nationalism is regional and he
rejects it as jabiliyyab."” The other type of nationalism that Qutb stands for is
connected to Islam. To him, Islam is the primary identity of all human beings
at birth. Those who testify that there is no god but Allah thereby affirm that
their identity is Islamic. Rejecting Islam does not change its universality.
Qutb’s view of nationalism in connection with Islam, which appeared
in his later writings of the 1960s, is actually rooted in his earlier writings of
the 1950s. For the purpose of this study, I will briefly outline Qutb’s
position.
(a). In the 1950s and within the period of about four years (after he
returned to Cairo from America in August 1950 until 1954), Qutb published
two books and more than 80 articles. In February 1951, he published Ma‘rakat
al-Islam wa al-Ra’smaliyyab (Islam and Capitalism). This was followed by
al-Salam al-Alami wa al-Islam (Islam and Universal Peace), published in
October 1951."® Some of his articles from the early 1950s were collected and
published in books during his life, but some others were published
posthumously. For example, from the articles published in periodicals prior to
and just after the Egyptian Revolution in 1952, thirty-six articles were collected
in a book entitled Dirasat Islamiyyab (Islamic Studies), published in 1953.
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Similarly, Qutb’s book Nabwa Mujtama’ Islami (Towards an Islamic Society)
was published in 1969, after Qutb’s death in 1966. This book, however,
contains only some of Qutb’s articles, which were published in al-Muslimun
Juranl in the period from 1952 to 1954.” In these works, Qutb continued to
focus on a distinctive Islamic society, with a watchful eye on the intellectual
diversity, corruption and mounting political problems in Egypt. In this context,
he emphasized nationalism from his Islamist perspective. His view

of nationalism in connection to Islam begins with his idea that the homeland
(al-watan) is an idea in the consciousness (fikrab fi al-shu‘ur), not a
geographical place. In this regard, he says:

In the Islamic view, all human beings are one nation (ummahb
wabidab). Thus, there is no race, or homeland (watan) that can exploit
other races or the homeland of others . . . When Islam abolishes both
those geographical bounds and racism (‘unsuriyyah), upon which the
idea of the national homeland (al-watan al-qawmi) is established, it
does not abolish the idea of homeland completely but preserves its
righteous meaning, that is the meaning of association (tajammu®),
brotherhood, cooperation, system, and the meaning of the common goal
with which the group is associated. This makes the idea of homeland
(watan) an idea in the consciousness ( fikrab fi al-shu‘ur), not a piece
of land. In the shelter of this idea, the peoples of all races, colors, and
territories can associate as people of one homeland (watan wahid).
They are brothers in the name of Allah, cooperating for their welfare and
the welfare of humanity as a whole. This idea is Islam — ‘The true
believers are brothers’ [Qur'an, 49:15] . . . Here the idea of Islam
replaces the idea of homeland (watan) in its righteous meaning . . .
What emerges from this [idea] is the feeling that every territory under the
shelter of Islam is the homeland (watan) of all Muslims and they are all
its citizens . . .%°

The patriotic creed (al-aqidab al-wataniyyab) itself is not enough,
because it cannot stand in the face of the communist creed (al-‘agidab
al-shuyu‘iyyab) in many countries. In social life, the idea of social justice
between individuals prevailed over the slogan of patriotism in the
countries where people were divided into masters and slaves. No system
other than Islam is able to establish the two ideas [patriotism and social
justice] altogether, without contradiction or conflict between them.
Islam has the capacity to establish both ideas: the idea of patriotism
(fikrat al-wataniyyab), in the bigger Islamic homeland (al-watan
al-Islami al-Akbar) that exists wherever Islam extends its shade; and
the idea of complete social justice in this vast homeland (al-watan
al-kabin.®!

The way that we are calling for is the way . . . that leads to the
establishment of a society with its own independent identity . . .
Islam must govern . . .*
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(b). In the 1960s, Qutb defined the concept of ummab (literally:
nation)® to serve his ideological view of nationalism in connection to

Islam as follows:

The basis for association is belief (agidab) . . . Humanity must associate
on the basis of its most noble attributes, not on the basis of fodder,
pasture, and enclosure . . . There are, on the face of the earth, two
parties: that of Allah and that of Satan . . . The ummab is the group

of people bound together by belief (‘agidah), which constitutes their
nationality. If there is no ‘agidab, there is no ummabh, for there is
nothing to bind it together. Land, race, language, lineage, common
material interests are not enough, either singly or in combination, to
form an ummah.**

The Muslim has no homeland (watan) other than that which
implements the Shari‘ab . . . The Muslim has no nationality ( jinsiyyab)
other than his Creed which makes him a member of the ‘Islamic
ummak’ in the Islamic homeland (dar al-Islam).”

The homeland (al-watan) is a place (dar) governed by ‘agidab, and
a program of life and the Shari‘ab of Allah. This is the meaning
of the homeland (watan) appropriate for human beings ‘insan.’ The
nationality (al-finsiyyab) is ‘agidab and program of life. This is the bond
appropriate for human beings ‘adamiyyun.’*

These accounts sufficiently indicate that Qutb connected nationalism
to Islam in his writings of the early 1950s, not only in the late 1960s. He
views nationalism as a creed, that is, Islam is the nationality of Muslims,
and there is no nationality for Muslims except Islam. In this sense, Qutb’s
view of nationalism was understood by his critics as “Islamic Nationalism
(al-qawmiyyab al-islamiyyab), which Abd al-Nasser replaced with Arab
Nationalism (al-Qawmiyyab al-Arabiyyahb).”” Thus, the idea of “Islamic
nationalism” is not outside the framework of Qutb’s ideas of the early 1950s.

From the Qur’anic basis for Qutb’s concept of nationalism is 30:30, which
says “Set your face in devotion to the true faith, the upright nature ( fitrah) with
which Allah has endowed man (fatara al-nasan ‘alayba). Allah’s creation
cannot be changed. This is the dominant religion (al-din al-gayyim).”

The Arabic word gayyim means straight, as opposed to crooked; standard,
as opposed to irregular; definite and permanent, as opposed to casual or
temporary. Therefore, the Arabs call “the master of command (amir) or leader,
who legislates for the people, gayyim.”® The word gayyim is used by the
Qur'an few times (i.e., 30:43; 18:2; 98:5; 9:36). The latter verse, for instance,
states “This is the dominant (gayyim) religion. So wrong not yourselves.”
Similarly, the Qur’anic verse 6:161 commanded the Prophet of Islam, “Say:
‘My Lord has guided me to a straight path, to a dominant religion (dinan
qayyiman).’ The word gayyim commonly means dominant and power.
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Since “Islam possesses domination and power (gayyim), therefore, Islam is
nationalistic (gawmi).”” In this sense, Qutb rejects secular nationalism.
For him, Islam is the nationalistic identity of all human beings.

Turning the discussion to focus on Arab and Egyptian nationalism, I now
turn to Qutb’s involvement in this movement. But I should first note that
there is no lack of books and articles on the sociopolitical implications of
nationalism, the Western nationalistic movement, the creation of the nation-
state and its influence on the East.?® In short, Muslims came into contact with
the West through Western military, commercial, and colonial expansionism
in the eighteenth century. This awakened in the Muslim and Arab worlds
a general emotional response, perhaps the origin of later nationalistic
governments. The Arabs, for instance, viewed nationalism as important, a
means to unity that would strengthen their cause for independence and
self-government, and secure freedom from colonialism.** Qutb’s general
ideological position meant that he rejected Arab nationalism as such. His
criticism of the concept Arab nationalism is harsher.*? The reason for this is
as follows:

(0 Arab nationalism is based on principles that regard Islam as secondary to

ethnic identity.

(id  Arab nationalism may oppose, in some cases, the universality of Islam that
is universality of wlubiyyab (divinity), and universality of bakimiyyab
(sovereignty of Allah over everything) and universality of ‘ubudiyyah
(servitude: complete submission of all humanity to Allah alone).

Qutb’s perspective clearly considers the integration and ascendancy of
Islam primary in any theory about the mundane world. He argued that the
sovereign law, the Shari‘ab, aims to bring together all mankind into one
moral and spiritual framework guiding people to care for one another on a
universal scale. Islam presents to all humanity a social system of justice and
piety based on a creed and a specific morality. Islam invites all humans
towards this and applies to all spheres of human life (politics, economics,
civics, legal rights and so on).*

In contrast, secular nationalism makes distinctions that create bitterness
and hatred through racial and national distinctions, between nations. Countries
end up fighting one another rather than helping one another.> In his
explanation of the Qurianic verses 3:164—179, Qutb emphasizes the similarity
between modern Arab nationaldm and the jahiliyyab of the Arabs of the
pre-Islamic times. He comments:

The jabiliyyab is the jabiliyyab, and each jabiliyyab has its types and
forms of abominations, atrocities, enormities and taboos. The form of
Jabiliyyab of a particular time or place is not important. If there is no
Shari‘ab governing the daily affairs of the people, there will be nothing
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but jabiliyyab in any of its varying forms and shapes. The nature of the
Jjabiliyyab of the world today is not different from the nature of the
jahiliyyah of Arabia or the jabiliyyah of the world before Islam. The
Arabs know that nothing transferred them from the stage of the tribe, the
interests and revolts of the tribe, except Islam. Islam made them not only
an ummah (nation) but also an ummah to lead humanity to the ideal
program and system of life. They know that nothing gave them their
national existence (wujud gawmi), their political existence (wujud
siyasi), their international existence (wujud dawli) and their humanity,
except Islam. Islam gave the Arabs a message to be delivered to the
world, a theory for human life, and a distinctive system for humanity.
This was Islam: its concept of existence, its view of life; its social laws,
its organization of the life of humanity; its ideal Shariab for establishing
a system for every human being to live in happiness. This was Islam
with all its particular characteristics, the identity card (al-bitagah
al-shakbsiyyah) by which the world has come to know the Arabs and
to whom it has handed over leadership. Today, the Arabs have nothing
more than this card. They have no message other than this message to
address themselves to the world. If they carry it [the identity card: the
messagel, the world will recognize them and respect them. If they do
not carry it [identity card: the messagel, they will return to their status
li.e., jabiliyyah) prior to Islam, when nobody recognized them. They do
not have anything other than Islam to present to humanity. Only Islam is
the identity card (al-bitagah al-shakbsiyyah).”

Thus, Islam is the nationality of the Arabs and they have no nationality
except Islam. In this sense, Islamic society is distinguished by its nature and
physical components from any society of any time, old or modern. To Qutb,
there is no room for Arabs to establish an Islamic society on any basis other
than Islam.

The expression “Arab Nationalism” implies division, not tawhid.*” During
Qutb’s time the official title of most Arab countries was not linked with Islam
and the word Islam was not included in any title. After independence, most
Arab countries identified themselves simply as a ‘Republic’ or ‘kingdom.” Arab
nationalism has served to signal language, territory, territorial culture and racial
and sub-racial distinctiveness. However, the term ‘Arab nationalism’ was
inherently opposed to the universality of Islam, the universality of hakimiyyab,
‘ubudiyyab, and the universality of ulubiyyab (divinity). The logical
implication of this is that ‘Arab nationalism’ implies division, not universality
of the tawhid, the basis and cornerstone of Muslim belief.*

Nationalism, generally, signifies the special relationships that link certain
individuals to one another. Social values, language, culture and history lead
individuals to come together in a social bond that is ultimately called nation.
The desire of “each nation, which is proud of its history and language, to
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govern itself, has been an important movement which led the change in

the European map several times and resulted in the separation of state from
religion.” Similarly, nationalist movements in the Arab world arose from the
desire for unity and self-rule but “resulted in their division and the creation of
nation-state that separated religion from state.”® Arab nationalism, then, has
separated the Arab countries from each other on the political, economic, social
and intellectual levels and separated them also from the rule of Shariab.

For Qutb, as for Abduh, “Arab nationalists are well-informed by Western
culture but, like their counterparts in the West, Arab nationalists lack sufficient
information on the side of the nationalistic trend of the Islamic heritage, which
is human and universal in nature.” In this regard, Qutb emphasizes that the
Arabs know that the term “nationalism,” in practice today, is of a secular
nature. Adding the term Arab, which denotes a specific race and a specific
language, to the term “nationalism” resulted in a complex secular expression
called “Arab nationalism.” This is why Qutb calls such expression complex
Jjabiliyyah.?

Arab nationalism is central in the debate between Islamists and nationalists
in the Muslim and Arab countries.” For example, al-Dawalibi (1984) argues
that

The nationalist bond in any nation is under the threat of division

and apathy under the influence of various factors, especially

people migrating from their motherland, unless they had a stable and
permanent social, and human value to unite them in carrying a message
to mankind wherever they reside. This has happened to the Arabs
themselves when they migrated outside the peninsula and spread in Iraq
and North Africa from Egypt to Morocco. This was what happened, for
instance, to the Babylonians, the Assyrians, the Phoenicians and the
Ancient Egyptians. The Islamic message which had reached them
through their Arab cousins was the only thing which united them and
brought them back to the mother tongue, thanks to the language of the
Qur’an .. %

According to Maspero (1910), the Babylonians, Assyrians, Phoenicians and the
Ancient Egyptians were all Arabs departed from their motherland and then
departed from their mother tongue with the passage of years.® Consequently,
Qutb notes that the return of these people to their original Arab identities and
language could not have been possible without the “language of Islam.”

Qutb calls Arabic language after Islam “Islamic language,” lends it great
importance and uses it to support his Islamist view of nationalism. In this
regard, his point about those nations, which was referred to by Maspero, is
one of his arguments. In his view, Islam Islamized Arabic language and made
it capable of bringing those nations back to their original Arabic language.
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In other words, if present Arabs do not carry the Islamic message, they will
lose their identity, as happened to the “Babylonians,” the “Assyrians,” the
“Phoenicians” and the “Ancient Egyptians,” before Islam. Qutb emphasizes that
the “Islamic language” carried to these nations a new life system that meant
freedom of belief and culture for all and the right of everybody to an
honorable life without making any distinctions. Islamic language brought to
the Arabs the necessity to be good to those who differed from them in faith
under the new universal and humanitarian system that is unique to the
message of the Qur'an.® In this sense, Qutb develops his argument to magnify
the importance of Islamic language, as in the following accounts:

The victory of the Islamic language in the battle with ancient countries
is a remarkable phenomenon that, unfortunately, has not received
systematic study or analysis. From my view the victory of the Islamic
language is more remarkable than the victory of the Creed (‘agidab) and
its establishment. Change the language, which interweaves all social life
of the people, Arabs and non-Arabs, is a complete miracle! The factor
behind this matter of change was not the ‘Arabic language.’ Arabic
language was in Arabia long before Islam . . . The new energy which has
renewed Arabic language was only Islam . . . Therefore, I call it [Arabic
language after Islam] ‘Islamic language.’ The language, which has
changed the history, was the Islamic language . . .

In the countries liberated by Islam, the geniuses went on to express
themselves, not by their native languages but by the new language, the
‘Islamic language.” They produced works in every field of knowledge.
The Islamic language became, actually, the mother tongue for these
geniuses. This was because the energy of Islam and the nature of the
obligation that this language [Islamic languagel is carrying were closer to
the soul of these geniuses than their ancient cultures and languages.
This energy was only Islam. . . .

In Qutb’s view, Arabic is elevated to the language in which Allah revealed the
Qur'an to mankind. The Qur’an influenced Arabic language, the matrix of the
Quran and of Islam in general, and gave the language new categories of
thought, new terms, meanings, and concepts. Arabic grammar, syntax and
sentence structure were derived from the Qur’an. The divine status of the
Qur'an sanctified the Arabic language, developed and preserved it unchanged,
and will continue to govern it as long as there is Quran. This position implies
that no other language is to be preserved unchanged and alive, or to remain
perfect as the exalted standard of the highest and excellent expression of
Arabic. The Qur'an made the Arabic language the language of Islam and no
language of any Muslim group, whether or not it has achieved a lofty rank in
civilization, is without the influence.” In regard to Arabic language, the Quran
made art of clear expression (bayan), with primary quality and proclaimed
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clarity, in adjectival and perspicuous style (mubin), and as one of its most
important virtues.®

The Arabicity of the Quran raised the Arabic language from regional
to international status. The Arabicity of the Qur'an, as Qutb says, “does not
contradict the universal status of Islam as a worldwide religion.” In other
words, the concept of “Islamic language” does not contradict the Arabicity of
the Quran and its universal message. Regarding the universality of the Qur'an
and the message of Muhammad, the Qur'an 34:28 states: “We have not sent
thee but as a bearer of glad tidings and a Warner, for all mankind, but most
men know not.” It also says “We have indeed sent it as an Arabic Qur'an in
order that you may learn wisdom” (Quran, 12:2). In order to understand the
wisdom of the message of this Quran and the traditions of the Prophet,
knowledge of Arabic became essential. Thus, Arabic became the official
language of Islam,” but the message of Islam is embodied in all languages of
Muslims. Many of these languages have adopted Arabic Islamic terminology in
religious and related discourse. This also illustrates what Qutb meant by calling
Arabic the “Islamic language.”

To Qutb, the Qur'an raised both the Arabic language, Arabs, and the
Muslim wmmab as a whole to international status. In his words, “the Qurian
raised up this ummahb and made it a unique ummah in the history of
humanity. You are the noblest ummab ever raised up for mankind” (Quran,
3:110). Qutb drew on these texts to emphasize that Islam was a new birth, not
only for this ummab but also for the human being. It was a new birth for the
Arab nation (Ummab ‘Arabiyyab) and all mankind. The Jahili Poetry (shi‘r
jabili) and other texts scattered here and there have all been considered
as a record (diwan) of the Arab’s pre-Islamic life and their behavior and
conceptions of the creation, the universe, life and ethics before Islam.
Comparing those concepts in the Arab’s record before Islam with that in the
Qur’an, we see that the Qur'an is the unique gift to this ummah.>

The Qur’an points out that Arabs could not have received the message and
become the vehicles for its promulgation if it had not been sent in the Arabic
tongue (lisan) and delivered by an Arab person. The Qur'in (26:192-199)
says: “Verily this is a Revelation from the Lord of the World . . . In the
perspicuous Arabic tongue . . . Had We revealed it to any of the non-Arabs,
and had he recited it to them, they would not have believed in it.” In this
regard, Qutb notes that “this is the tongue of Salman the Persian, and Abdullah
Ibn Salam.”® Here Qutb implies two things: (i) that the energy of Islam
renewed the Arabic language and raised it from regional to international status.
Arabic became the “Islamic language” of the Muslims, Arabs and non-Arabs;
and (i) Islamic language is not merely an alphabet, letters, or words, but it can
be seen as “The Lingua Franca” of the Muslim ummabh. It is a matter of fact
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that “during the whole 500 years of the Abbasid Caliphate’s existence, Arabic
was the lingua franca of the whole area extending from Soviet Central Asia
to Spain and Portugal inclusive.” The reason is that Arabic became “the pulse
of both Arabism and Islam.”” Arabic became the language of the Qur’an,
hadith, prayers and main references on Islam. Precisely because of this, as
noted by Muhammad Abdub, it is supposed to be learned by every Muslim
with some degree of proficiency.” Therefore, Qutb emphazises that because
of the energy of Islam, Arabic became ‘Islamic language’ and the mother
tongue of the “geniuses who went on to express themselves, not by their
original languages but by the new language, the ‘Islamic Language.’ They
produced works in every field of knowledge.””’

Many of those whom Qutb calls “geniuses” were not Arabs. As to this fact,
Ibn Khaldun (d. 1406) emphasizes that “Most of those who established and
developed the science of Arabic and the science of jurisprudence, hadith and
other sciences related to the Qur'an were not Arabs.”*® This implies that Islam
freed the Arabic language from regional or racial restriction. In other words,
Islam freed the language from regional nationalism. This means that the
criterion for a language affiliation is fluency and perfection in using it, and
not blood or racial relations with a language community. The Prophet was
reported to have said; “Oh mankind, verily the Lord is only one, and the father
is only one, and the religion is only one, and Arabic is not of any of you
through maternal or paternal relations, it is an act of tongue, and whoever
speaks Arabic is an Arab.””

This tradition frees Arabic from regional limitations and raises it to the
universal status that corresponds to the universality of the message of Islam.
Many of the nations that embraced Islam abandoned their native languages
to speak Arabic, while others use its form of writing. Individuals from the
new Muslim nations, as Qutb asserts, excelled in Arabic Islamic sciences to
the extent that the majority of early Muslim scholars were not Arabs.®
Explaining this phenomenon, Ibn Khaldun emphasizes that natural acquisition
of language has no connection with racial origin of the learner. In his view,
being non-Arab in language is something different from being non-Arab by
racial origin.®

Thus, Qutb notes that the Arabs cannot be united on the basis of merely
their Arabic language or through the slogan of “Arab nationalism.” Modern-day
Arabs cannot attain unity on the basis other than the message that united the
Arabs and non-Arabs in first place. In other words, the nationality of Muslims
is Islam. This echoes Muhammad ‘Abduh’s view that “the nationality
(jinsiyyah) of the Muslims is only their religion.” ‘Abd al-Rahman Tajj (1896-—
1975), a Western educated professor, who became Shaykh al-Azhar in 1952
after the Revolution states that “Arab nationalism is a bidah (heresy) appeared
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to remove the Arabs from Islam. It considers Islam as a factor of weakness, not
strength . . .”®® Qutb describes Arab nationalism as an idolatrous expression
and a pagan slogan. He states that,

the pagans have a variety of idols that sometimes called homeland
(watan) and race (jins) or nation (gawm). These forms of idols appear
from time to time — once under the name of popularity (shu‘ubiyyab),
once under the name of Hittite nationalism (al-jinsiyyab al-turaniyyab)
and once more under the name Arab nationalism (al-gawmiyyah
al-Arabiyyah) and sometimes under various names and flags . . .*

In dismissing the idea of nation-state, Qutb’s criticism is also harsher.
Consequently, he views the modern nation-state like a “tribal society,” similar
to the society of the pre-Islamic period.” In his commentary on the case of the
qiblab® in the Quranic verses 2:42—45, Qutb states that “Islam has come

to liberate the hearts and the souls from all historical, racial, and earthly
circumstances, and to liberate them from tribalism, and all jahili slogans. Islam
came to link the hearts and the souls directly to Allah and unite the ummab
in the belief of the One Allah, one religion, one system and even one giblab
to which all Muslims in the world turn in prayer. Islam has established this
unity on neither racial or language basis nor other similar jahili slogans. Unity
under Islam is appropriate for human beings . . . The unity of human beings
is the unity of their hearts and souls in one direction, one path and to follow
one law in a complete submission to the One Sovereign.””

Qutb argues that the concept of nation-state is a reflection of “multiplicity
of wills that give rise to different rules and judgments that lead to conflicts
between individuals, groups and nations. The Prophet rejected the nation-state
based on language, race or color.”®® Critics, however, could argue that
nationalism is a2 modern concept, and that the nation-state was not an issue
during the time of the prophet of Islam.®

However, the nationalist movement, in general, can be traced back to the
ancient Egyptians of 3100 BC. This point will be briefly outlined later in this
article. Nevertheless, Arab nationalists of the seventh century were perhaps
considering themselves modern when they were looking at the Egyptian
nationalist movement of 3100 BC. Similarly, the Arab nationalist movement
of the twentieth century considered itself modern in relation to the Arab
nationalist movement of the seventh century AD.

Qutb emphazises that Arabia of the seventh century witnessed two
nationalist movements in Makkah: the Islamic nationalist movement led
by the Prophet, and the Arab nationalist movement led by Abu Sufyan.”
The sociopolitical particularities, development and obligations of these two
movements are familiar ground in Arabic literature.” In 616 AD, soon after the
beginning of the Revelation in 610/611 AD, Abu Sufyan (father of Mu‘awiyah
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d. 680 AD) established the Arab Tribal League to lead the opposition of

the Arab nationalist movement against the Islamic nationalist movement in
Makkah. The leading council of the Arab Tribal League raised the issue of Arab
nationalism, since they tried to persuade the Prophet, through his uncle, to
accept their proposal of Arab nation-state. Their plan provides the kingship
for Muhammad, but he must first stop the activity of the Islamic nationalist
movement. They agreed to make Muhammad the king of Arabia. They agreed
to leave under the sovereignty of Muhammad, not under the sovereignty of
Allah. The Prophet rejected their proposal, and made his position clear in a
well-known speech.”?

The issue of Arab nationalism in seventh century Arabia exposed its
secular and racial essence, since the issue was moved from the phase of
dialogue between the Arab and Islamic nationalists to enter the phase of
military confrontation in the second year after the hijrab (2 AH/623 AD).”?
The end of this conflict is marked by the conquest of Makkah (629 AD)
by the Muslim nationalists. Then the members and leaders of the Arab
Tribal League and its Arab nationalist movement became Muslims by their
free choice, and joined the Islamic nationalist movement led by the
Prophet.”* Qutb notes:

It was easier for the Prophet to establish al-gawmiyyab al-Arabiyyab
(Arab nationalism) based on the Arab language and history. He then
can launch a war of national liberation to liberate the Arab land from
the Romans in the north of Arabia and to liberate the south from the
Persians. He was able to raise Pan-Arabism up high and establish a
strong Arab state to unite all Arab tribes in the Arabian Peninsula. This,
however, was not the right path and was not the message of the Qur’an.
The Qur’an delivers the Islamic Revolution against the earthly rules and
earthly ties . . .

Regional nationalism was not the right path, as it would liberate
the Arabs from the sovereignty of the Roman taghut (any form of
oppression: tyranny, rulers, rule and law) or from the sovereignty of
the Persian taghut to be under the sovereignty of an Arab taghut. The
taghut is but taghut. The earth is under the sovereignty of Allah and it
must be liberated for the sake of Allah. Liberation of the earth means to
raise the word ‘there is no God but God,” and to liberate the people from
the ubudiyyab (servitude) to anything other than God. The Arabs of
that time know their language and know that the phrase ‘there is no God
but God’ means there is no bakimiyyab (sovereignty) other than the
hakimiyyah of Allah, and there is no Shari‘ab but the Shari‘ab of
Allah.. . 7»

The nationality envisaged by the Qur’in is the agidab (creed) in
which the Roman, Persian, Arabian and all races and colors are equal
under the law of Allah. This is the only bond that linked the Arabians,
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Persians, Babylonians, Assyrians, Phoenicians, Egyptians, Moroccans,
Turks, Chinese, Indians, Romans, Greeks, Indonesians, and the Africans
and so on to the end of races and tongues. They were all united, their
specialties cooperated and harmoniously worked to build the Islamic
society and Islamic civilization. This great civilization never was, at
anytime, Arabic but was always Islamic.”

Turning to Egyptian nationalism, there is a tendency among intellectuals

to locate the origin of the Egyptian nationalist movement in the year 1798. The
time when three months after the French invasion more than a thousand
persons led by Shaykh Badr marched towards the house of community
government known as “Bayt al-Qadi” (house of the jurist) shouting
anti-French slogans.”

Critics argue that Egyptian nationalism could be traced back to the time of
the Ancient Egyptians. King Menes led the Egyptian nationalist movement,
united the South with the North of Egypt and established the Egyptian
nation-state in 3100 BC.”® The Egyptian state of the 3100 BC had its national
capital city,” national court of 42 jurists,*” national flag, national anthem and a
national official sign.®' All these are among the significant characteristics of the
modern nation-state and its sovereignty in the twentieth century world. In his
speech to the government concerning the expected war with the Hittites,*
King Ramses stated that,

Egypt is our mother, our past and our future. She gives without
calculating, at every moment she offers us her bounty. Shall we answer
her with ingratitude, selfishness and cowardice? If need be, Pharaoh
himself will lay down his life in order that Egypt may live.”

These words constitute the sociopolitical implications of the modern
concept of nationalism. This means that if the term nationalism is modern, its
components and implications, at least, are ancient. The difference between
ancient and modern Egyptian nationalism is that the ancients did not separate
their creed from their state but based their nation-state totally on their
religion.® By contrast, the modern concept of nationalism gave rise to a
modern nation-state in which religion became of secondary importance to
language and history.®

In twentieth century Egypt, according to Muhammad Hasanayn Haykal,
the eminent writer and journalist of the Nasser era,

.. . the revolution of 1919 was a nationalist movement separated religion
from the state. Islamic nationalism was also not addressed by the
revolution of 1952. Egyptian thinkers such as al-Tahtawi, Taha Husayn,
Tawfiq al-Hakim, Muhammad Husayn Haykal, and al-Aqqad did not

address Islamic nationalism because of the sensitivity of the issue .. %
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Haykal was perhaps trying, through the revolution of 1919, to justify the
secularization processes of the revolution of 1952. According to Jeremy Salt,
“the Revolution of 1952 modified the concept of nationalism into ideas in
which Islam has come to be the second important to language and history.”®’
This implies an important question about Qutb’s concept of nationalism
during his active participation with the members of the revolution of

1952 in Egypt.

Concerning this question, one should note that Qutb was one among
those who too part in the planning of the Egyptian revolution of 1952.% The
Revolutionary Council called Qutb “the tribune of the Egyptian Revolution.”®
They may have recalled the French Mirabeau Comte de (1749-1791), who
prepared for the French Revolution and was called “the tribune of the
people.” On the Egyptian radio, in a series that lasted for about six months,
Qutb personally explained the Islamic aim of the Egyptian Revolution of
1952.°' This indicates that Qutb’s acceptance of nationalism at that time was
due to its Islamic aim and that Egypt was, for him, the starting point or a step
towards the unity of Muslim nations. In an article entitled “Mabadi’ al-Alam
al-Hur” (The Principles of the Free World), published in January 1952 and then
republished with other articles in the book Dirasat Islamiyyab (Islamic
Studies) in 1953, Qutb pointed out his ideological position regarding Egyptian
and Arab nationalism in 1952 (six months before the revolution):

The flag which unites us in our struggle is the flag of Islam. Among

us, a2 number of people prefer to be associated ( yatajamma‘u) under
the Arab flag (al-rayab al-‘arabiyyab). 1 have no objection to this
association (al-tajammu®) being transitory (wagqtiyyan) as a step on the
road of a wider association. There is no conflict (faarud) between
Arab nationalism (al-gawmiyyab al-Arabiyyah) and Islamic Patriotism
(al-wataniyyab al-islamiyyah), only if we understood Arab nationalism
as a step on the road. All the Arab land is part of the land of Islam. If
we liberate the Arab land, it means we liberate part of the body of the
Islamic homeland (al-watan al-islami), which could be used to help
in the liberation of the rest of the Muslim land. The point is to get it

started . . .*

Qutb’s view of nationalism as appears in the article above became the
subject of the debate between intellectuals on the pages of al-Risalab.
Muhammad ‘Asim wrote an article entitled “Mushkilatina fi Daw” al-Islam”
(Our Problems in the Light of Islam). ‘Asim provided some materials from the
nationalists themselves, and in his analysis, he appeared to be in agreement
with Qutb’s view on the subject. Qutb also responded. In this regard, Qutb’s
publisher, al-Shuruq, published Qutb’s book Dirasat Islamiyyah, which
consisted of some of Qutb’s articles, a single article by Muhammad ‘Asim, and
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Qutb’s response entitled “Bila Ta‘liq” (Without Comment). In his article,
‘Asim says:

In the previous issue of al-Risalah, the eminent writer Sayyid Qutb
wrote in his article ‘The Principles of the Free World’ that ‘Among us a
number of people prefer be associated under the Arab flag. I have no
objection that this association to be transitory as a step on the road of a
wider association. There is no conflict between the Arab nationalism and
Islamic Patriotism, if we understand Arab nationalism as a step on the
road . . . But do the ‘nationalists’ understand nationalism to be a step on
the road to a wider ‘Islamic’ unity (al-wabdab al-islamiyyah al-kubray?
This is the question. The reality is that ‘nationalists’ neither understand
nationalism, nor do they do anything for it on this basis . . . Sati‘al-Husari
— who is one of the leading thinkers of Arab nationalism says that the
reason for ‘Antuwan Sa‘adah’® walking away from ‘Arabism’ is the
association of Arabism with Islam in his mind. If he knows that ‘Arabism’
is something independent (munfasil) from Islam and unattached to

it, he would not charge Arabism and call it primitive, reactionary,
retardation, and fanaticism . . . These mirror the creed of most
nationalists. They say that Islam answered the need of the Arabs in
specific time and specific space, which are different from the present. .. .
The nationalists do not understand ‘Arab nationalism’ in the way that the
eminent writer Sayyid Qutb understands it. Their nationalism, therefore,
is not a step on the road . . .*

Qutb’s response entitled “Without Comment” was this:

The text presented by brother Muhammad ‘Asim from Sati‘al-Husari —
if accurate — to portray the idea of the advocators of Arab nationalism,
does not require comment from me. The text indicates the deep jab!
about both Islam and Arabism. It will be nonsense to discuss this level
of jabalah of those who lack the alphabet of Islam and Arabism. As you
have seen — the Arab ummah is but a section (bid‘ab: piece or part) in
the body of the Islamic homeland (al-watan al-islami).”

Thus, Qutb’s ideological position involves the concept of nationalism,

in his writings before or after the 1952 Revolution, is Islam and “Islamic
Patriotism” (wataniyyahb Islamiyyah). Then Qutb pointed out that “there is no
conflict (ta‘arud) between Arab nationalism (al-qawmiyyab al-Arabiyyab)
and Islamic Patriotism (al-wataniyyab al-islamiyyab), only if we understood
Arab nationalism as a step on the road.”

After 1952, when Qutb found the Revolutionary Council was not ready to
carry on the Islamic program, he distanced from them and pointed out that the
concept of nationalism after 1952 changed and lost its historical basis.”

In his commentary on the Quranic verses 2:142—152 of the second part of
Zilal, which was published in 1953 (before his detention, and then revised
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after his detention), Qutb emphasized regional nationalism as a slogan of
Jabiliyyab. Qutb drew on the case of the giblab to emphasize that Islam freed
all hearts from the slogans related to regional nationalism, lineage, land, and
history. He says,

The diversion of the giblab, firstly from the Ka‘bah to the farthest
Mosque, was a wisdom of an educational purpose indicated by the verse
[2:143] ‘And We appointed the giblab to which thou wast used, Only to
test those who followed the Messenger from those who would turn on
their heels [from the faith].’ In their jabiliyyab, the Arabs were glorifying
the Sacred House [Ka‘bah] and considered it the great symbol of their
Nationalism. Because Islam aims to free the hearts from anything but
Allah — and from any slogan related to anything except the Islamic
program (manbaj islami) — therefore, Islam pulled them out
(naza‘abum) from the direction of the Sacred House and declared for
them the direction of the farthest Mosque [in Jerusalem], for a period
of time to free their souls from the precipitates of jabiliyyab, and to
distinguish between those who would follow the Messenger from those
who would turn on their heels with pride to the jabili slogan related to
race, lineage, land, and history.”®

The giblah does not mean mere place or direction to which the
Muslims turn in the prayer. The place or direction is but a symbol
meant for distinction and specification. Distinction in the conception
(tasawwur), in the identity, in the goal, in the interests, and distinction
in the entity.”

In Qutb’s view, “the ummahb (nation) is not a group of consecutive
generations of a specific race, but a group of the believers (mu’minin) no
matter what their race, country (awtanubum), or color are.”'® In his last book,
Ma'alim, Qutb says:

Islam came to this humanity with a new conception about the bonds

and connections . . . Islam came to declare: that there is only one bond

connecting the people in the name of Allah; that there is only one party

of Allah but the others are of Satan and tyranny (taghut); that there is

only one road that leads to Allah but the others lead not to Him; that

there is only one system, that is the system of Islam but the others are

systems of jabiliyyab; that there is only one Shariab, that is the

Shariab of Allah but the others are whim; that the truth is only one, not

numerous; and that anything other than the truth is error; and that there

is only one homeland (dar wabidab), that is the homeland in which the

Islamic state is established, and the Shariab of Allah is dominant.’®

Qutb’s concept of nationalism, before and after the 1952 revolution, was Islam.
He also calls for “Islamic Patriotism.”'* Nationalism, which Qutb called
Jabiliyyab, is the regional and territorial nationalism in which Islam is not of
primary importance to historic change.
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Qutb’s concept of nationalism in connection to Islam was similar
to Muhammad Abduh’s and al-Banna’s. These three Muslim thinkers
emphasized that the nationality of the Muslim is his or her creed. They also
stressed that the responsibility towards nationalism should first be the
responsibility of the Arabs and that the other Muslim communities are the
Arab’s partners.

‘Abduh notes that,

The nationality (jinsiyyab) of the Muslims is only their religion.’®® Allah
has guided the Arabs by the Qur’an and guided by their da‘wa the
powerful nation of Persia and led the world to the liberation of man.
Guided by the Qur’an, the Arabs liberated the land, liberated the soul
and demolished the authority of the Persian and Roman Empires . . .**

Similar to Qutb, ‘Abduh described modern nationalism jabiliyyab and
emphasized Arabic language, after Islam, Islamic language as follows:

In the early period of Islam, all those who became Muslims believed that
they were brothers. Every one of them feels that he is brother to all
Muslims and his nation (ummatubus) is not the Arab nation, nor the
Persian, the Coptic or Turkish but the nation of Islam, as God says in
verse 21:92 ‘This nation of yours is one nation, and I am Your only Lord.
Therefore serve Me.’ It is known that the unity of the ummab cannot be
established without the unity of the language. There is no language
uniting the Muslims and connecting them together except the language
of the religion which made them brothers in the name of Allah. This
language is the Arabic language which became unrestricted to the Arab
race . . . The nationalism of the jabiliyyab (al-jinsiyyab al-jabiliyyab),
which was prohibited by Islam, prevailed in the Muslim world after the
Muslims became weak in their language and belief . . .'%

In ‘Abduh’s statement, the language of the Muslims cannot be Arabic or
Persian but the Islamic language. This also does not differ from Qutb’s view,
as detailed above. Similarly, al-Banna stated,

Islam emphasizes that every Muslim must do as much as he can

for his ummahb where he lives and he must defend it. Islam has
commanded the Muslim to begin with his nearest relative and then the
nearest neighbor and so on, in that order. We are Egyptians by this
precious piece of land on which we were born and grew up . ..

Why do we not work for Egypt and defend it? We are proud of our
beloved native place, working for it, defending it and we will remain
believing that Egypt is the first step on the way to the nation of Islam
(ummah) .

Likewise, Qutb pointed out that the Arabs will be able to lead the world if
they present themselves to the world as Muslims, not Arabs. He says:
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The Arabs have nothing to present to humanity except Islam. If they
carried their Book, to present themselves to the world, the world would
recognize them. But if they presented themselves on the basis of Arab
nationality — [the world would ask] who are they? What is the value of
this lineage without this Book?'””

The Arabs know that Islam — and only Islam — made them
responsible for a message and charged them to deliver it to the world.
(Islam brought to them] a theory and a distinctive ideology for the life of
humanity. In the field of humanity, the ummah cannot exist'® without a
message (risalabh), a theory (nazariyyah), and ideology (madbbab) . . .
It is only Islam and its conception of existence (wujud), its view of life,
its Shariab for the society, its realistic and dynamic program that can
bring happiness to humanity. It is only Islam, with these characteristics,
the ‘personal identity’ by which the world has come to know the Arabs,
to respect them, and to pass the leadership over to them. For every great
ummahb has a message. The greater the message, the greater is the
ummahb which is ordained to deliver this message. The Arabs possess
this message, they are proper to it, and other peoples are the Arab’s
partners . . .'%

Regarding Qutb’s words “. . . the Arabs . . . are proper to it . ..” in the
quotation above, critics could argue that there is residual Arabism in Qutb
thought. Here, the argument implies that there is opposition between
Arabism and Islamism. In this sense, the argument reflects the lack of
understanding the fact of the relationship between Arabism and Islamism.
Here is a topic for discussion, but Arabic as Islamic language was previously
discussed in some detail (see above). Here, however, one should note
that there is no opposition between Arabism and Islamism. In this sense,
Qutb has Arabism with Islamism in him. This is because the Qur’an is
Arabic, and only the Arabic Qur'an is the Quran. Arabic language is the
matrix of the Quran and of Islam in general. The Qur’an standardized the
Arabic language and gave it new categories of thought, new terms, and new
concepts. Arabic grammar, syntax and sentence structure were derived from
the Qurian. In this, the Quran and Islam in general made Arabism stand in
a special relation with Islamism. This means that to Islamize the mind is to
Qur’anize it, and to Qurianize it, it is necessary to Arabize it. In other words,
Arabism and Islamism are inseparable. In this sense, Qutb has both Arabism
with Islamism in him. Accordingly, Qutb emphasizes that Arab’s association
under the ‘Arab flag’ should be “a step on the road of a wider association
li.e., one Muslim ummah]. There is no opposition (taarud) between
Arab nationalism (al-qawmiyyab al-arabiyyab) and Islamic patriotism
(al-wataniyyab al-Islamiyyab), only if we understood Arab nationalism
as a step on the road.”""’
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In early 1960s, during the Nasser era, the Azharite thinker Muhammad
al-Bahayy and rector of Al-Azhar University considered the creation of the
Egyptian nation state as an indicator of the polarization of Muslim identity.
This polarization is caused by Orientalists, the heirs and modern forces of
crusaders. As outlined by Abu-Rabi‘ (1996), Al-Bahayy “considers Orientalists
to be the modern heirs to the crusaders . . . Orientalism is the cultural side
of colonialism . . . As a result of colonialism, there has been an intense
polarization in the modern Muslim identity. This polarization can be overcome
only if the national liberation movements — such as Nasserism — that were
suffering from the vacuum created by colonialism, were to practice Islam as a
system of life.”""! The point is that Qutb, like al-Banna, al-Bahayy and ‘Abduh,
believed that Egypt, his native home, was the first step on the road to one
Muslim nation whose identity is Islam.

Turning the discussion to focus on Qutb’s concept of the term ummabh, we
should note that the term ummab is usually translated as nation. To examine
his view, the concept of the term ummab in the Qur'an and in the Sunnah will
be investigated and compared to Qutb’s view.

The term ummabh is mentioned 64 times in the Qur’an,'" and established
a variety of concepts that have been the driving force of Muslims political,
social, economic, intellectual and moral lives. According to Leopold Weiss
(Muhammad Asad, 1980), the establishment of the Muslim state by the Prophet
and later that of the Caliphate represents one of the basic reasons why the
meaning of the term ummahb and the identity of the ummab itself is
considered apolitical.'*® In this regard, I should note that the Qur’an
brought about social transformation based upon the psychological foundation
of the Qur’anic creed of monotheism. The Qur’an transformed Arabs and
their tribal society, which was organized on the principles of kinship and tribal
laws of the pre-Islamic days, to an ummahb (Arabs and non-Arabs) with a
broad moral duty of “commanding right and forbidding wrong” (Quran 3:110).
A duty, according to Michael Cook, characterizes the ummahb of Islam
(2:134, 141).™** Islam came to condition the patterns of thinking and actions
of the people in order to fashion them into a new social unity. The new
terminology that came into use to describe this new community, its
members, and its ideology was set forth by the Quran in explicit terms.

The Quran described the new community as ummab (Quran 2:128, 143;
3:110), its members as the mu’minun (faithful, Quran 8:74; 9:74; 23:1),
and the ideology as Islam or complete submission to Allah alone

(Quran 2:19; 10:105; 29:11).

The term ummab is generally used in the Quran in the restricted sense of
society based upon divine guidance, but in our age, the term ummabhb has
come to be translated as nation. Here I note that the meaning that the term
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‘nation’ in current English usage conveys does not have an appropriate Arabic
equivalent. The English term nation as a political term is translated to the word
qawm in modern Arabic. But the word gawm, in the context of the Qurian,
does not connote nation in the modern sense. ' In this regard, Montgomery
Watt comments:

The fundamental pre-Islamic conception was that of tribe or kinship
for which the commonest word was gawm . . . towards the end of the
Makkan period, however, the word ummab makes its appearance in the
Quran. At first, it is equivalent to gawm, and it is regarded as possible
for an ummab to oppose and reject the messenger sent to it by God.
Mostly, however, the ummahb is the community formed by those who
accept the messenger and his message. This development in the
meaning of ummah is doubtless bound up with the rejection of
Muhammad by the majority of the Makkans and his plan to move to
Madinah. The first article of the Constitution of Madinah is that the
Muslims of Quraysh and Yathrib (Madinah) and their associates
contribute a single ummahb. As the Muslim community in Madinah
prospered, the word ummah came to be more and more restricted to a
community with a religious basis.'®

The term ummab then is a political term. In fact, all life (political and
otherwise) of the ummab is confined to its specific constitution, that is, the
Quran and the Sunnab upon which the ummab (Muslim community) was
established in Madinah.!"” The sociopolitical implications of the term ummah
are obvious; for instance, in the document which was agreed upon among the
inhabitants of Madinah (Yathrib) and the new immigrants (from Makkah) to
the city. The document named the Prophet Muhammad the Chief Executive of
the city. The document declares itself

A document from Muhammad, the Prophet, among the believers
[mw’'minin] and Muslims of Quraysh [the Makkan Muslim immigrants]
and Yathrib [Muslims of Madinah), and those who followed them and
lived with them and went with them to jibad. They constituted one
single ummab lummatan wabidab) to the exclusion of all other people

(min dun al-nas).’*®

The document goes on to show the regulations concerning the
administration and security of the city of Madinah. Among the implications of
this document is the fact that the Muslims received and enjoyed recognition as
a distinct community and in which the city of Madinah became a
confederation. This means that the word ummahb is a comprehensive term
with political, economic, social, intellectual, and moral connotations."®
Therefore, Muslim scholars and the ‘ulama usually used the term ummab to
refer to the nation of Islam in the political sense. According to the Qurian, the
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term ummab signifies a united nation (not nations), that is, the nation of
the Islamic creed.'® Islamic creed legislates for Muslims and non-Muslims
alike.

Critics could argue that the term ummab is synonymous with the term
nation. However, practical application of the two indicates the differences
between them. The two concepts, according to Qutb, are different in their
ideological particularities and historical contexts.'”!

According to Qutb, “ummab” was revealed in Makkah and Madinah to
declare the new basic principles of the social bond that should tie people of
all races, colors and languages.'® In the context of Qur'anic verses 21:92;
23:52, this bond is only the Islamic creed. The term ummahb then, Qutb claims,
is totally based on tawhid, ‘ubudiyyab, bakimiyyah and the comprehensive
Islamic conception concerning the nature of the relationship between the
Creator and the creation, the universe, life and Man.'?® Thus, the term ummahb
implies the unity of people of different races, colors and languages under the
law of the one sovereign who brought them to life, legislates for them and to
whom they will all return.’* To Qutb, living under one law means unity in the
direction and source from which the ummah derives the values and the
considerations in all aspects of life.'®> As these principles cannot be implied by
the modern term “nation,” interpreting the Quranic term ummah as “nation”
is not appropriate. To Qutb, the application of the term ummab to denote a
secular nation is incorrect.'”

Therefore, secular nationalists, according to Qutb, should not use the term
ummahb because the ummab cannot exist on a secular basis. The Islamic creed
is the only social bond that ties the language, history and others to form the
ummah.'” This implies that the use of the term ummab to refer to the Arab
nations (al-ummahb al-Arabiyyab) is not appropriate. This expression does
not mention the term Islam. If the term Islam were mentioned, the Arabs
would be part of the nation of Islam.

Concluding Remarks

In his writings of the early 1950s and 60s, Qutb connects nationalism to
Islam. This type of nationalism is not the one in current English usage. To him,
nationalism is a creed that is Islam. He also calls for “Islamic patriotism.”
He provides Arabic language after Islam as “Islamic language” and emphasizes
the need for further studies concerning this matter. He emphasizes that there
is no enmity between Arabism and Islamic patriotism if there is a better
understanding that Arabism and Islam are not separable. The Arabic language
is the pulse of the Arabs and Islam. Qutb’s ideological position places
responsibility onto Arabs to carry their responsibility towards one Muslim
nation, not nations. All other Muslim communities are the Arab’s partners.
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In this sense, Qutb’s position is similar to that of Muhammad ‘Abduh and
al-Banna.

The term ummabhb is an Islamic term of Islamic particular. Therefore, the
application of the term ummahb to denote secular nationalism such as Arab
nation (al-ummab al-Arabiyyab), or Arab nationalism (al-qawmiyyab
al-Arabiyyab) is not appropriate. For Qutb, secular nationalism is simply
Jabiliyyab.
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