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Introduction 

 

It sounds suitable that this study was finished at the time at which we commemorate the sixth 

year of the death of ‘Abd al-RaÎmÁn BadawÐ the Egyptian philosopher who rendered a lot to 

the legacy of thought in the Arab world, being one of the most important Arab thinkers and 

philosophers in the modern times. BadawÐ left this life in Cairo aged 85 in the time in which 

the Egyptians were celebrating the fiftieth anniversary of the July Revolution of 1952. He 

died in a hospital that holds the name of Nasser whom BadawÐ sharply attacked.   

As it is clear from the title of the study, I am going to examine BadawÐ’s thinking in the light 

of his alienation. Two main justifications for this study are to be defined: The importance of 

BadawÐ and the important role of alienation in his thinking. Two questions are to be answered 

in this study: Why is BadawÐ considered one of the most important philosophers in the 

contemporary Arab thinking? Why is BadawÐ, according to this study, considered as an 

alienated thinker and how did his alienation manifest itself? 

 

 

On The Justifications of the Study, Previous Studies and Method    

 

What drove me to study ‘Abd al-RaÎmÁn BadawÐ was, firstly his significance as one of the 

most important thinkers in the Arab world; and secondly the very distinctive and rich 

experience he had, whether in Egypt or abroad, that ended with his alienation.  

BadawÐ was born to a rich rural family on February 4, 1917 at the village of SharbÁÒ. After 

completing his secondary education, he joined the Faculty of Arts of the Egyptian University, 

where he majored in philosophy. In May 1938, he obtained his BA in Philosophy with 

distinction. He studied under renowned French professors at the time such as Alexander 

Koryre (1892-1964), author of great works on the history of sciences and German philosophy 

in the 16th and 17th centuries and André Leland (1867-1963).  

On October 15, 1938, BadawÐ was appointed lecturer at the Department of Philosophy, Faculty 

of Arts of the Egyptian University. As an assistant to Professor Leland he lectured BA 

students on research methodology and metaphysics. Starting January 1939, he taught history 

of Greek philosophy, interpreting in French philosophical texts to students of the department 

of philosophy. In November 1941, BadawÐ obtained his MA with a dissertation in French 

under the supervision of Leland and later under Corée, entitled The Death Problem in 

Existentialism. The dissertation was printed in French in 1965 at the printing house of the 
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French Institute for Oriental Archaeology in Cairo as a publication of Ain Shams University, 

Faculty of Arts. BadawÐ taught logic, part of the history of Greek philosophy and scientific 

research methodology besides Greek philosophy texts.  

 

On May 29, 1944, BadawÐ obtained his PhD in philosophy at Fuad I University with a thesis 

entitled "Existentialist Time". The thesis was published in book form in 1945. In the same 

year, he was appointed lecturer at the Department of Philosophy, Faculty of Arts, Fuad 

University, where he was promoted to assistant professor in July, 1949. On September 14, 

1950, he moved to the Faculty of Arts, Ibrahim Pasha University where he founded and 

headed the Department of Philosophy. In 1955, he was appointed professor and remained as 

head of the department until he left, officially, the university on the September 1, 1971.  

From 1947 to 1949, he was seconded as professor of Islamic philosophy to the "Higher 

College of Arts" of the French University in Beirut, Lebanon, a branch of Lyon University in 

France. He worked as a cultural counsellor and head of the Egyptian educational mission in 

Bern, Switzerland from March 1956 to November 1958. 

From February to October 1967, he was a visiting professor at the Department of Philosophy 

and the Institute of Islamic Studies at the Faculty of Arts, Sorbonne, University, Paris.  

Over the following six years (1967 - 73), he worked as a professor of logic and modern 

philosophy at the Libyan University in Beni-Ghazi. During the academic year 1973-74, he 

worked at the Faculty of Theology and Islamic Sciences at Tehran University. He also taught 

Sufism and Islamic philosophy for post-graduate students besides giving public lectures on 

Islamic Sufism to the professors and students of the faculty once every Sunday. The outcome 

of these lectures was his book "History of Islamic Sufism from the beginning till the Second 

Century of the Higra”, (Kuwait, 1975). In 1974, he moved to Kuwait University as a professor 

of contemporary philosophy, logic, ethics and Sufism at the Faculty of Arts. There he stayed 

till November 1982 always returning to Paris and always staying at the same hotel he had 

stayed in on his first visit to Paris shortly after the end of the Second World War, the Hotel 

Lutetia in which BadawÐ, following his retirement from the University of Kuwait in 1982, 

took up permanent residence. Between 1967 and 2002, BadawÐ visited Egypt just once in 

1973. The visit lasted two months and never returned to Egypt till July 2002. 

Throughout his career, BadawÐ was a prolific writer on philosophy and literature since he 

wrote his first book Nietzsche (Cairo, September 1939). He wrote more than 120 books, 
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including five volumes in French, besides articles and research papers delivered in 

international scientific conferences. 

BadawÐ was described by Dr. ÓÁha Hussein as the first philosopher in Egypt and the Arab 

world in modern times. He well deserves this title thanks to the questions he raised and the 

senses he awakened through his profound and bold writings encompassing more than seventy 

encyclopaedic works, about 100 translations of the most prominent world philosophy classics 

in addition to other writings which combined literary and philosophical styles in addition to a 

collection of poetry entitled "The Song of a Stranger". As it is clear from the title of this 

collection this is where BadawÐ’s alienation manifested itself the most, especially in the piece 

titled al-Íūr wa‘l-Nūr Nymphs and Light’, for it is here that he describes the feeling 

accompanying his many travels and how there was always a feeling of dissatisfaction and 

disappointment along his long and tiring journey.1  

Considering BadawÐ as one of the most important Arab philosophers could be attributed to the 

project he worked on during his life. BadawÐ’s project consisted of three main directions on 

which BadawÐ intensively worked: Introducing the Arab readers to the European thought; 

tracing the development of the Islamic thought and presenting BadawÐ’s own innovations. The 

three directions were actually harmonized. The main function of BadawÐ’s project was to lay 

the foundations of an Arab renaissance taking after the European model as one to be 

emulated.  

This was very clear in BadawÐ’s early writings in which he was calling for an Arabic 

renaissance that should be built and based on the foundations on which the Europeans had 

built theirs. BadawÐ based his premise on the fact that a careful analysis of the history of the 

Arab thinking shows that what enabled the Arabs to achieve their renaissance in the 6th 

century was nothing but adopting the Greek model. Thus he saw in the European model of 

thinking the model to be imitated.2 

Hence, BadawÐ’s early concern with Islamic subjects was actually an attempt to trace the 

influence of the Greek civilization on the Arabic one. What was remarkable concerning this 

point was in fact the influence of BadawÐ’s teachers who had been interested in this subject. 

Amongst these was Sheikh MoÒÔafÁ ‘Abd al-RÁziq (1883-1947); an Islamic scholar who 

combined high erudition and insight into Islamic text books with a good understanding of 

European thought. Among his professors in the field of Islamic studies was the orientalist 

Paul Kraus (1900-44) who taught philology of the Semitic languages at the Department of 

Arabic and lectured post-graduate students on text verification and historical criticism. It 
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seems that Kraus played the most prominent role in BadawÐ’s early interest in Islamic subject 

for Kraus was also interested in the impact of the Greek heritage on the Islamic world as well 

as in JÁber Ibn ÍayyÁn (born c. 721 in Iran - died c. 815 in Kufa), and in Muhammad Ibn 

ZakariÁ al-RÁzÐ. The former was a prominent Muslim polymath: a chemist and alchemist, 

astronomer and astrologer, engineer, geologist, philosopher, physicist, and pharmacist and 

physician. The latter was a Persian alchemist, chemist, physician, philosopher and scholar. He 

is referred as probably the greatest and most original of all the Muslim physicians, and one of 

the most prolific as an author. 

Influenced by Kraus's, considerable erudition, thorough philological methodology and his 

library rich with the works of orientalists, BadawÐ's attention was drawn to the theme of Greek 

heritage impact on the Islamic world. This tendency could be found in his seminal books 

Greek Heritage in Islamic Civilisation (1940) and Aristotle for the Arabs, as well as countless 

translations of Greek thought. He also wrote about Europe's cultural debt to the Arabs. 

Significantly, he translated into Arabic The East West Divan poetic collection, written by 

Goethe as a token of his admiration of Arab-Islamic culture. Among BadawÐ's other works are 

his introduction to Dissidents in Islam (1946) and the controversial About the History of 

Atheism in Islam.  

Since BadawÐ believed in the European thought for the Arabs to follow, he made it his first 

step to introduce the Arabs and the Muslims to that thought, finding in Existentialism the best 

model. His book Existentialist Time written in 1944 as a thesis to obtain his PhD in 

philosophy from the Faculty of Arts, Egyptian University (Now Cairo University) was 

actually the true beginning of BadawÐ presenting himself as an existentialist philosopher. His 

previous work Nietzsche in 1939 and the Death Problem in Existentialism in 1940 earned him 

the title of the leader of existentialism in the Arab world. BadawÐ adopted existentialism and 

contributed to its formation in the Arab contemporary thinking.  

One further fact fosters the importance of BadawÐ to be studied is actually the large number of 

books he wrote which exceeded 120 books in the mentioned three directions.   

What was important about these works was that they were directed to the elite so that BadawÐ 

could not be called a populariser for he never wrote for the masses. This was clarified in his 

interview with the Egyptian journalist in al-AhrÁm Anis Mansur. Mansur asked BadawÐ why 

he wrote in such a difficult language which could not be easily understood by the masses. 
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BadawÐ’s reply was that he was not writing for the masses but for the elite, the intelligentsia. 

He considered this as his mission.3  

BadawÐ’s rich experience in Egypt and outside provides one more justification for studying his 

thinking. BadawÐ’s thought matured under very special and crucial circumstances and a 

number of contradictions and conflicts which the society of Egypt was confronted with. 

Amongst these contradictions, the most important was that between traditionalism and 

modernism. This could be the main title of several conflicts in Egypt on the political, social 

and intellectual arena. These contradictions could clearly be remarked in BadawÐ’s thinking. It 

could also give an interpretation for the several turns BadawÐ’s thinking witnessed. The “son 

of the Nile” was the son of struggles and conflicts as well so that the secular beginnings and 

the Islamic ends could find their roots in the history of their holder. BadawÐ’s alienation from 

his society and his surroundings wherever he went finds its interpretation in these historical 

circumstances as well. 

The stormy life BadawÐ led was a subject of controversy, agreement and disagreement among 

his own as well as later generations. At the same time BadawÐ was a very interesting character 

to be studied due to the rich and distinctive life he led. Certain types of contradictions that 

BadawÐ did undergo led to several turns in his thiniking and enriched his experience both in 

Egypt and outside Egypt.  

In addition to his academic involvement, BadawÐ was an active participant in national politics. 

He was a member of Young Egypt Misr al-FatÁt Party (1938 - 1940), then a member in the 

Higher Committee of the New National Party (1944 - 1952). In January 1953, he was chosen 

as a member of the Constitution Committee commissioned to draft a new constitution for 

Egypt. The committee comprised selected politicians, intellectuals and jurists, about 50 

members. He particularly contributed to the provisions on freedoms and duties. The 

committee completed its work in August 1954. However, the draft constitution was 

abandoned and later replaced by the 1956 constitution.  

 

Based on the above, BadawÐ’s thinking deserves on the one hand to be discussed, because he 

presented a unique example in the modern history of the Arab thinking. On the other hand, the 

interpretations of his thought need thorough revision. Most previous studies on BadawÐ lack 

the deep analysis of the personal and historical conditions that influenced BadawÐ’s 

philosophical project over sixty years. 
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Most have dealt with BadawÐ as the philosopher of a great number of books who was 

described by his teacher ÓÁha Hussein as the first philosopher in the Arab world. Writers used 

to praise BadawÐ for his existentialist approach. They neither analysed the elements of this 

early attempt to introduce Existentialism for the Arabic thought nor did they discuss whether 

this attempt succeeded or not. Moreover, most studies focused either on his early existentialist 

doctrine or his late Islamic tendency without examining any existing turns in BadawÐ’s 

thought. This is, actually, what this study is trying to do namely discussing the turn to religion 

in BadawÐ’s thinking. Some dealt with the issue of a turn in BadawÐ ’s thinking but even when 

they did this, they either considered the turn as a turn from existentialism to Islam considering 

existentialism as an antonym to atheism disregarding its theistic face such as LÁwandÐ in his 

study BadawÐ the Existentialist Philosopher Flees to Islam written in 2002, or regarding this 

turn as a part of BadawÐ’s whole philosophical project that built on presenting both Islamic 

and Western thought such as Anwar ‘Abd al-Malik who wondered why some writers 

astonished BadawÐ’s late concern with Islamic subject considering this as a consequence and a 

natural result of BadawÐ’s whole project’s aim.4 

The study of ‘Abd al-Malek was one of a collection of studies edited by AÎmad ‘Abd al-

ÍalÐm ‘AÔiyya under the title of Arabic Studies about BadawÐ. It was on the celebration of 

BadawÐ’s eightieth birthday. ‘A Ôiyya’s article titled BadawÐ /Nietzsche posits that BadawÐ’s 

political philosophy was that of Nietzsche and that it was Nietzsche’s philosophy that drove 

BadawÐ to join Young Egypt in 1938 shaping the theoretical frame of the movement. That 

BadawÐ was influenced by Nietzsche’s political philosophy, no one could deny. But what 

remains true is that BadawÐ was not only influenced by Nietzsche’s philosophy but also by the 

political changes in Egypt so that his philosophical attitudes could not be separated from these 

historical circumstances.  On the other hand, ‘AÔiyya disregarded that Nietzsche’s philosophy 

was built on a historical basis in the meaning that Nietzsche’s phrase ‘God is dead’ meant 

nothing but that everything became historically created by mankind. ‘AÔiyya does not, 

actually, explain how this ‘atheistic’ call influenced BadawÐ at the time in which he was a 

member in Young Egypt whose slogan was: Allah, the Country and the King. This is one of 

the weak intellectual foundations on which ‘AÔiyya’s study was based and which I propose to 

revise in this study. 

Amongst the studies in DirÁsÁt Ýarabiyya hawla ‘Abd al-RaÎmān BadawÐ about BadawÐ’s 

thinking, the most logical and convincing, in my opinion, were two studies: that of Mahmud 

AmÐn al-ÝÁlim whose analyse depends ultimately on a historical approach examining the role 
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of political changes and social conditions, internationally and locally, in BadawÐ’s turn to 

religion.5  

The other study is the study of ZaydÁn, Yusuf: Min TÁrÐkh al-IlÎÁd ilÁ TÁrÐkh al TaÒawwuf 

(From the History of Atheism to the History of Mystismin) that he discussed BadawÐ’s 

relatively unsuccessful attempt to found an Arabic Existentialism based on the mystic trend in 

Islam.6    

Amongst the critics about BadawÐ s thinking, what attracted me the most was what the Libyan 

writer Muhammad ‘Abd al-ÍamÐ d al-MalikÐ wrote for the journal Libya WaÔanunÁ seeing in 

BadawÐ’s large number of writings nothing but a sign that BadawÐ was a writing machine with 

no place for innovation.7 The sharpest critic was directed to BadawÐ’s autobiography, as we 

will see soon. 

What this study is going to discuss is the following: 

1. BadawÐ is an important Arab thinker due to his contributions to the development of the 

contemporary Arab thinking. 

2. There is, undoubtedly, a turn in BadawÐ’s thinking between its early stages and the 

later ones.  

3. That turn is a turn from secularism to Islam and not specifically from existentialism to 

Islam. 

4. BadawÐ was an alienated thinker and his alienation reached its apogee in his late turn to 

Islam. 

5. Interpreting BadawÐ’s late turn to Islam and his late concern with defending Islamic 

symbols as a manifestation of BadawÐ’s alienation. This is actually the main theme of 

this study that distinguishes it from all previous studies on BadawÐ.  

 

In discussing these issues, I’m basically following a historical method through which I am 

trying to analyze how BadawÐ s thought changed over time finding my explanations for it in 

the historical and personal context at each point of development. I am trying to trace the 

influence of political and social changes on BadawÐ s thinking since I do believe that one’s 

thinking is nothing but the reflection of political changes and social conditions. I am looking 

for the causes of the turns, ups and downs of BadawÐ s philosophical project trying to find 

them in and not outside the historical development. 
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However, in the first chapter on BadawÐ s growth, I am trying to trace intellectual influences 

on his own thinking focusing on the most prominent intellectuals with whom BadawÐ was 

impressed. In the last chapter concerning the turn to Islam, I ’am making a heuristic analysis 

of his own texts trying to show how his alienation was embodied in the changing methods he 

followed and in the different positions he took. This leads us to focus on the writings of ‘Abd 

al- RaÎmÁn BadawÐ   

 

On ‘Abd al-  RaÎmÁn BadawÐ’s Writings  

I wantto comment on an important point concerning BadawÐ’s early articles. According to 

what BadawÐ says in his autobiography, he wrote for the papers of the political parties he 

joined referring to his articles for the Cry al-Òarkha the paper of Young Egypt between 1938 

and 1940 and those for the paper al-LiwÁ’ al-JadÐd when he was a member in the New 

National Party between 1942 and 1947.  These articles are difficult to find.  

Concerning al-LiwÁ’ al-JadÐd, according to BadawÐ, he attacked Nasser and his group in the 

articles of al-LiwÁ’ before the revolution. It seemed that he wanted to prove that his attitudes 

towards Nasser had nothing to do with the consequences of the revolution of 1952 for he 

condemned his policy in his articles between October 1951 and February 1952, namely before 

the revolution. Searching for these articles led to no results, unfortunately. Neither in the 

Library of Harvard University nor in the Library of Congress could the texts be found. An 

attempt to find these texts in Dar al-Kutub al-MiÒriyya-Cairo was unsuccessful as well. All 

what the officials said was either that these articles are being bound in a book form or they are 

under ‘restoration’ and are not available in the ‘near future’. Not finding the articles anywhere 

leads us to think of two possibilities: First perhaps BadawÐ had not written the articles in 

which he had criticized Nasser and the Free Officeres as he claimed in his autobiography. 

BadawÐ did not want to attack at the time when they were seizing power. Second, an 

interpretation could be that the Egyptian government might prevent access to the articles for 

no reason but because they held Nasser’s name without knowing anything about their contest.  

This was concerning the articles but as to his books, the 120 books, they were all available. 

Amongst that great number of the works BadawÐ published, I shall focus on the works that 

help explain the turns in his thinking trying to answer the question of how BadawÐ’s alienation 

manifested itself. The most important works of BadawÐ, in my opinion, are the following: 
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• Nietzsche, his first book written in 1939; reflects the early secular orientation of 

BadawÐ. In his Nietzsche we find most bases of BadawÐ’s political philosophy. In 

addition to the secular tendency embodied in his call for an intellectual revolution 

through which all traditions including religions should be destroyed, BadawÐ also 

appeared as an adopter of Nietzsche’s political philosophy calling for eliminating all 

types of democracies and liberties considering these as results of the ‘weak’ morality 

adopting Nietzsche’s masters-slaves morality.  

• Schopenhauer in 1942 in which BadawÐ’s political philosophy was clear particularly 

in the preface of the book. 

• The Existential Time 1944 for it was the work in which BadawÐ represented his 

existentialist doctrine mainly influenced by Heidegger. The importance of this book 

could be attributed to the philosophical doctrine BadawÐ introduced. Unlike his 

Nietzsche written in a literary way, the Existentialist Time was a pure philosophical 

work. Moreover, it was the most innovative inventive and creative work of BadawÐ 

that brought about his philosophical views. Due to the importance of this book we 

shall focus in the sixth chapter on the main points BadawÐ provides.  

• About the History of Atheism in Islam 1945 and Anxious Character in Islam 1946 

represented actually the early tendency of BadawÐ to secularism writing on the most 

atheistic character in the history of Islam. 

•  Humanism and Existentialism in the Arab Thinking 1947 that it discussed his attempt 

founding an Arabic Existentialism basing it on the Islamic Sufism due to the 

similarity, according to BadawÐ, between the two. 

•  The German Idealism published in 1960 reflected BadawÐ’s call for attacking 

materialism embodied in Marxism. This book showed BadawÐ’s real attitudes towards 

Marxism attacking a doctrine that called for social justice, what opposed to his 

interests. 

• The Encyclopaedia of Philosophers 1984 in which BadawÐ’s egocentrism was clear 

considering himself the sole philosopher in the Arab world.  

• A collection of poetry Nymphs and Light published in 1979 was produced in the form 

of messages fraught with emotions, intellectual meditations and personal confessions 

exchanged with his beloved; SalwÁ, a Nymph from Lebanon. What was important in 
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this work was the manifestation of BadawÐ’s alienation and this supports my proposal 

that BadawÐ was an alienated thinker. 

• The most important amongst BadawÐ’s works were his late works that reflect the late 

religious turn like the defence of Muhammad against Those who distort him and the 

Defence of Koran Against its Critics. These two main works, written in French in 

1998 and than translated into Arabic one year later, show BadawÐ’s late concern with 

Islamic subject attacking all the orientalist attempts to underestimate Islam including 

its teachings and the more significant its symbols, the Prophet Muhammad and Koran. 

•   BadawÐ’s autobiography in two volumes Sīrat Íayātī published in 2000 was the most 

debatable work of BadawÐ and a point of criticism of many Arab writers. It is in my 

opinion of great importance because it introduces the reader to an alienated egocentric, 

anxious and troubled personality. It holds a sharp critic on most Egyptian symbols of 

education, politics and nationalism. This is why Arab writers reacted most critical to 

it.  

Mona AnÐs was one of those. She writes: “What emerges most strongly from the two volumes 

of autobiography, written in 1988, but published only in 2002, is an eccentric, arrogant and 

cranky, sometimes, indeed, quite unpleasant, ‘Abd al-RaÎmÁn BadawÐ . However that is not 

really the point. The highly intelligent are often not very "nice" according to common 

understandings of the term; philosophers, in particular, often depart spectacularly from 

common standards of niceness. This was definitely the case with Schopenhauer and 

Nietzsche, the subjects of both BadawÐ’s early books. And anecdotes from those who know 

BadawÐ tell of an introverted, ill-tempered and rather egocentric man.”8  

BadawÐ appeared in his autobiography as if he says the known Arabic saying anÁ wa baÝdÐ  al-

ÓūfÁn meaning: “Nach mir die Sintflut”. This was actually the title of the article written by 

Yusuf al-QaÝÐd an Egyptian journalist. In the article, al-QaÝÐd saw that BadawÐ’s views and 

attitudes were prejudges. He says: “I was strongly surprised seeing such a very egocentric 

person. He had a megalomaniac personality that I have never seen, he saw no one in this 

world but himself. What was also surprising was his sharp attack upon all the symbols of 

Egypt in the 20th century including intellectuals, writers, politicians and religious men. 

BadawÐ’s views had, actually, nothing to do with philosophy it related more to policy and 

ideology.”9 LÁwandÐ  saw that BadawÐ gave rein to his sharp critic on every one seeing no one 
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but himself.10 Íasan ÍanafÐ  criticized his egocentrism: “In his encyclopedia of the Arabic 

philosophy, BadawÐ writes on the Arab philosophy only in Egypt and he does not mentioned 

no one but himself as the only philosopher in Egypt. What an egocentrism?”11 ‘Abd al-’AzÐz 

al-SaqÝabÐ also referred to the debatable autobiography of BadawÐ condemned his attack on 

most Egyptian symbols.12 

While Mona Anis saw in BadawÐ’s unkindness and egocentrism a result of being a 

philosopher, Yusuf al-QaÝÐd attributes this to political reasons. I do agree with this perspective 

considering BadawÐ as a politician not a philosopher and this is the conclusion and perhaps 

the most shocking fact of my study particularly for those who used to praise BadawÐ the sole 

philosopher in the Arab world. This is why I put the word ‘philosopher’ between brackets 

referring to the title used to be attached to BadawÐ’s name in the Arab world and not what the 

study adopts. This study concludes that BadawÐ was a good translator, editor and introducer of 

the European thought and philosophy but not a philosopher. Moreover, BadawÐ did not think 

as a philosopher rather as a politician and as an ideologue, but let us clarify this point. If we 

were to adopt a definition of ideology not only as a neutral term for a body of doctrine, myth, 

belief, a worldview13 Weltanschauung but also as a dogmatic thinking that guides an 

individual, social movement, institution, class, or large group with reference to some political 

and social aims and if an ideologue were to be defined as one who is impressed by such a 

‘dogma’14 trying to marchall all evidences that support it, BadawÐ would be a big ‘ideologue’, 

so to speak, and the ideology that dominated his thinking was liberalism as a political 

orientation that favors social progress by reform and by changing laws rather than by 

revolution and that support individualism. This was mainly the ideology that dominated the 

class of landowners to which BadawÐ belonged.  

Based on the above, I would consider BadawÐ as an ideologue. In his works, BadawÐ knew 

quite well how to control his texts in a way which served his interests as a landowner, as we 

will clarify soon. Not only in his autobiography as al-QaÝÐd saw, but also in his previous 

works, as we will see. But what was important about the autobiography was, in my opinion, 

that it manifested his alienation and was a fruit of his alienated character. BadawÐs sharp 

attack upon everything and everybody was in my opinion nothing but a rebellion against the 

circumstances to which he could not adapt and against the persons who affected him and his 

interests. It was simply a reflection of BadawÐ’s resentment and a translation of being 

alienated from his surroundings. This is the essence of my premise. As already mentioned, 

focusing on these works of BadawÐ is not to neglect or underestimate the importance of his 
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other works. It is rather an attempt to find out amongst BadawÐ’s texts what related to and 

prove my thesis about the alienated side of BadawÐ and how this is embodied in his writings.  

Since BadawÐ is, according to this study, considered as an alienated philosopher, let us define 

alienation throwing light on the different definitions of the concept and explaining which 

meaning of alienation this study adopts to be the alienation that BadawÐ’s was confronted 

with.   

 

 

 

Defining Alienation 15 

 

 

Alienation, German Entfremdung, also translatable as estrangement, is centrally the idea of 

something being separated from or strange to something else. In the social sciences context, it 

is the state of feeling estranged or separated from one's milieu, work, products of work, or 

self. The Concept is most famously associated with Karl Marx. Alienation can suggest a sense 

of powerlessness, meaninglessness, normlessness, social isolation, or cultural- or self-

estrangement brought on by the lack of fit between individual needs or expectations and the 

social order.  

The Alienation concept has been developed from Hegel to Fromm. The most important 

accounts of alienation from the point of view of political theory are those of Hegel and Marx. 

The closest meaning to what this study will be dealing with is actually the definition by 

Fromm of alienation for it expresses and could be exactly applied on BadawÐ’s case. The first 

emergence of the concept is found in Hegel’s philosophy. 

The essence of alienation for Hegel is the following:  Hegel believed that the purpose of 

history is to be the progressive overcoming of the gap between the particular consciousness 

and the universal consciousness until a final unity of the two is achieved (absolute self-

consciousness). This gap between the ‘particular’ and the ‘universal’ constitutes, for Hegel, a 

central and necessary element of alienation. This is the essence of the ‘unhappy 

consciousness’ that seeks the perfection but never attending it. History is therefore the story of 

humanity's progress towards ‘freedom’ from alienation.16  
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Unlike Hegel and his idealism in interpreting alienation, Feuerbach built his interpretation of 

alienation on a non-historical anthropological Materialism. Feuerbach saw that “religion is 

that absolute disintegration between man and God. God is not similar to man, man is not 

similar to God. God is eternal and unbound, man is bound. God is complete, man is 

incomplete. God is capable, man is incapable. God and man both are absolute, God is the 

positive absolute who represents all infinitude while man is the negative absolute who 

represents nothing.”17 

Feuerbach explains how this separation between God and man creates a feeling of being 

alienated and how worship deepens this alienation because, according to religion, God must 

be that absolute, uncanny being that required an existence of another being that must be 

limited, bounded, and incomplete. This being is man. Thus, man realizes God as that great 

entity. Thus, he must be a nonentity.18 

Hence Feuerbach rejects worship as a solution for alienation and suggests love instead. “Love 

treats wounds caused by worship. Love is freedom. Love is not a secondary thing it is 

original. Love must be considered the most important law of humanity. Love between man 

and himself and between him and his God who is human not uncanny, that is great principle.” 
19 

It was Feuerbach’s attempt to replace theology with anthropology arguing that God is human 

supposing that good relation with God will end man’s being alienated from his God. His 

alternative was deemed very idealistic by Marx who was more materialistic in his 

interpretation of alienation criticizing Hegel and Feuerbach.  

Marx, not unexpectedly, built his views on the Historical Materialism seeing in economic and 

social conditions the causes and the factors of alienation. Marx rejects Hegel's emphasis on 

consciousness for two main reasons. First, it implies that alienation originates within the 

individual, whereas for Marx alienation originates in the material conditions of existence the 

‘ensemble of social relations’ within which the individual is enmeshed. Second, Hegel's view 

makes the individual responsible for his or her own release from alienation, since all that is 

required is an effort of will. For Marx, overcoming alienation requires a change in the 

material conditions of productive social existence, and such a change cannot be created by 

individuals.20 

Marx considered alienation a result of the division of labour ‘Arbeitsteilung’ under modern 

capitalist societies. Under capitalism, the more the worker gives, the more he loses and the 

more the capitalist gains. The worker is the one who loses more and the one who is 

necessarily a mere loser. 21    
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One of those impressed with Marx’ definition of alienation was Dawydow. In his Freiheit und 

Entfremdung written in 1964, Dawydow saw with Marx that Arbeitsteilung resulted in the 

alienation of the workers class seeing that alienation Entfremdung is the opposite of freedom 

Freiheit. According to Dawydow the division of labour brought about a division in the 

freedoms giving the worker nothing and the capitalist everything. 22 

In the field of social psychology, Erich Fromm developed the concept of alienation. Unlike 

Marx who saw in the communist society the solution for alienation, Fromm warns that the 

price of community is necessarily high and it is the individual who pays. Fascism and 

authoritarianism may seem like receding shadows for some, but are cruel realities for many. 

Fromm provides an understanding of the human character in relation to society the point has 

been neglected before. The loss of freedom in his the Fear of Freedom is, in my opinion 

nothing but the alienation that the people of Germany were being faced with under the 

Nazism and following its defeat as well. Under Nazism “Nazi Party ‘was’ Germany, 

opposition to it meant opposition to Germany. It seems that nothing is more difficult for the 

average man to bear than feeling of not being identified within a larger group.”23 

Although Fromm did not use the term ‘alienation’ at many occasions, ‘the fear of not being 

identified’ and consequently being forced to lose the right of free choice and free political 

activity is nothing but being alienated from the modern ‘alien’ society. This society that stole 

one’s wishes and rights rendered the individual a new and ‘alien’ self with ‘alien’ political 

tendency totally differed from his previous. Another type of alienation was that of the true 

supporters of the Nazism being disappointed by the defeat of Nazism loosing every prestige 

and privilege they had had before the War.24 

As already discussed, for Marx the alienated example is the English proletariat in the 19th 

century while for Fromm it was the German middle class in the 20th century. The example of 

alienation of this study is going to be the upper class of Egypt in the second half of the 20th 

century. This study is going to deal with ‘Abd al-RaÎmÁn BadawÐ’s alienation as the son of 

the upper class in Egypt before the revolution of 1952.  

Alienation has been connected to the poor classes in societies. The history of alienation in 

Egypt has always referred to the state of the peasants fellahin before the revolution of 1952. 

ÝAli ÑabrÐ, a socialist and one of Nasser’s supporters considered fellahin the best example of 

the alienated class in the history of Egypt. If one’s alienation means being enslaved by a 

power or someone giving one’s labour and getting nothing but a total loss of every property, 
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this would be the state of the fellahin in Egypt before the revolution. It helped these regain 

their rights and properties and fulfill the old dream of owning.25 

Although ÑabrÐ saw in the fellahin the alienated class, this study examines the alienation of 

the Egyptian landowners in Egypt after the establishment of the laws of Land. Since 

alienation in the dictionary of law means the transfering of one’s property to another person or 

institution, then the case of the class of landowners in Egypt after 1952 could be considered as 

a case of alienation because their properties were confiscated and redistributed to the poor 

peasants.  Alienation has never been related to high class or rich and upper classes. This class 

that was faced with a very crucial period in the history of Egypt was, in my opinion, a very 

good example of alienated classes.  

The sons of this class faced a true shock having lost every privilege they had enjoyed before 

1952. The revolution stole them social prestige, properties, titles, jobs, rights and freedoms. 

The new conditions earned those new characters and new ‘selves’. Shocks always result in 

reactions. Some ex-landowners took on a Marxist and Communist tune like Anwar ‘Abd al-

Malek and RifÝat SaÝÐd, some supported the fanatic religious tendency and others exalted 

liberalism in contrast to the Marxist spread in Egypt at the time and in the mid sixties in 

particular. BadawÐ was one of these whose writings in the sixties were attacking Nasser and 

his support of Egyptian Marxists. Although he supported the national call of Nasser before the 

revolution, BadawÐ turned to attack Nasser after the revolution. The study is going to clarify 

this changing attitude throwing light on BadawÐ’s intellectual and political experiment and 

concluding that his changing views towards Nasser on one hand and towards his own early 

views on the other were nothing but consequences of his alienation.     
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Chapter 1 

Badawī before 1952, his Social and Intellectual Growth  

 

This chapter examines the conditions under which Badawī‘s thinking matured before the 

revolution of 1952. We are going to focus on the most important intellectual orientations 

that played a prominent role in Badawī‘s intellectual and political consciousness. We 

will be dealing also with his social upbringing focusing on the question of ‘land’ 

examining the role it played in Badawī‘s thinking and in his late attitudes towards 

Nasser, the men of the revolution and the laws of Land Reform. Undoubtedly, to 

examine one’s history is to analyze the history of one’s era because one’s thinking is 

nothing but a reflection of the circumstances under which this thinking develops. 

Ideology of an age is the main thing that a thinker inherits not always to accept but to 

oppose as well. Ideology is always influenced by changes as long as it obviously reflects 

political conditions which in turn could not be absolutely stable. Between 1900 and 

1967, the people of Egypt were predominantly preoccupied by agriculture. Land and 

landownership were very important questions for landowners, for fellahin and for 

politicians who were interested in such subjects to secure support from the people. As an 

Egyptian on one hand, and as a son of a great landowner on the other, it is not surprising 

that land was one of the important issues on which BadawÐ concentrates. Yet his life and 

thought were influenced by the land issue and the question of fellah. Because of the 

intimate connection between economic, social and political changes on the one hand and 

modes of thought, ideas, norms and values on the other, it becomes clear that upon 

analyzing the conditions, social and economic circumstances during the period in which 

BadawÐ lived could hardly be studied without considering the impact of the intellectual 

and the theoretical atmosphere that dominated Egyptian society at that time. Equally, 

ideology is a product of mind which influenced by social economic and political 

conditions of the environment from which this ideology arises. This is what Safran calls 

‘belief- system’ “…to the extent that any change in the material reality may make a 

particular belief-system obsolete, require its modification or replacement, and suggest 

the direction it should take.”1  
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Conflict between ‘old’ and ‘new’, traditions and modernizations are the main factors 

distinguishing the Egyptian history in the 19th and 20th century. Old traditions and 

old ideology were no longer suitable, what were the Egyptians expecting? What 

alternative path would they take? And who would be worthy of laying the 

foundations for such an alternative path? Finding an ideology that could provide a 

suitable theory was being faced by a number of challenges. The basic challenge 

consisted of a contradiction between the Islamic world view and the world view 

implicit in the new conditions of life.2 That challenge has expressed itself as a 

struggle between the ‘Human’ and the ‘Divine’. The notion of a humanist world and 

self determined society included more control over the Sharia that intended to deal 

with law as an instrument of the state and politicians, while until then everything, 

served as instrument of the Sharia which was controled by men of religion, giving 

authoritative interpretation to the Koran and ÍadÐth. “Such a reversal, though not 

impossible to conceive, could not, at any rate, take place as a matter of course, 

especially under circumstances in which most of the population was still mainly 

tradition-bound.”3 

Under these forms of conflict and contradictions Badawī‘s intellectual and political 

consciousness matured and was influenced by the several attempts of the 

intellectuals and the national movements that embodied that contradiction. But let 

us begin from the beginning examining Badawī‘s social growth and his 

background. 

 

Badawī’s Social Growth and the Role of ‘land’ in his views  

In a village of Daqahliyah province in Lower Egypt4 called SharbÁÒ, ÝAbd al-RaÎmān 

Badawī was born on February 4, 1917 to be the 15th son for his father, a relatively 

prosperous village headman, or umda who inherited this position from his father in 1905. 

Having finished his usual Koran training in the village kuttÁb, Badawī went to the 

elementary school in the district FÁrskÙr during the years 1924-29. In 1929-30 he started 

secondary school in Giza, and then got his high-school diploma in 1934. Literature, 

whether European or Arabic, had a great influence on BadawÐ. Here we refer to the fact 

that Badawi’s later alienated character led him to exalt everything he had done in the past. 

In his autobiography, he mentioned that he read the Arabic translations of Goethe’s works 

at the age of fifteen. I think that these could be Arabic articles about Goethe’s writings and 
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not translations of the whole works of Goethe for it was not likely to find such Arabic 

works in Egypt in the 1920s. Although he liked literature, he still decided to study 

Philosophy, against his father’s wish. Having finished his high school in al-ManÒūrah and 

against his father’s wish, BadawÐ decided to enter the College of Literature to study 

Philosophy instead of law, the path all career minded and distinctive characters at the time 

took.5 His father owned a number of land properties, on which the Agrarian Reform Law 

was going to be applied after 1952. A number of fellahin worked for him on those 

properties. BadawÐ remained in his village till he became 20 years old.  

Nature had a great influence on Badawī‘s views on many subjects such as land, fellah, 

agriculture and agrarian reform. He was related to the land and the rural atmosphere and 

this, as he writes in his autobiography, helped deepening his tendency to loneliness and to 

sever his relations with people “Here in this wonderful place which is rich in its plants, 

animals, streams and springs, inside this amazing nature and its changing colours, I was 

born and grew up till I became 20 years old fond of land and agriculture, enjoyed the sight 

of fields and interested by all natural colours and several sounds. The wide space made me 

tend to meditation and enjoy my own isolation.”6  

It was clear that BadawÐ was influenced to a great extent by the natural environment. In 

his early works whether the books or the articles we do not find any reference to land 

while he expresses his love for and fondness of land late in his autobiography. This could 

be interpreted by his late tendency to exalt the ‘roots’ where he came from He wrote 

extensively on his love for land and on the interesting times he used to spend in fields. His 

strong relation to lands is, in my opinion, nothing but the predilection of the owner for his 

properties, be it land or something else. This was the main reason of his later views on 

Nasser, the revolution of 1952, and the Agrarian Reform Law that was destined to destroy 

large landownership. Moreover, he considered land holy and noble, “What I hold towards 

land is really difficult for those who grew up in cities to feel. Agrarian Reform laws 

following 1952 were adopted and applied by men who had no idea what land means. The 

one who knows nothing but cement, iron, and fumes could hardly feel the nobility of land 

and the holiness of fields’ air.”7  

He means by ‘those’ the men of the revolution, Nasser and his group who confiscated 

lands from the hands of the landowners redistributing them to the poor peasants. Equal to 

his love for land was his hate for fellahin. Fellah was according to him just ‘a liar and a 
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deceiver’. It goes without saying that these were Badawī‘s views only as a landowner. It 

seemed that those who defend fellahin and the fellahin themselves as well were Badawī‘s 

foes. Fellahin in the time of Badawī‘s youth were being faced with massive problems. In 

the forties, financial problems were the most important problems which the fellahin were 

faced with. “Peasants experienced financial difficulties, being unable to pay their rents 

and being forced to sell their cattle at low prices to fulfill their obligations. Thus, by the 

end of the decade the fellah was in no better condition than he was in the early 1930s.”8 

 In fact, under the constitutionalism between 1923 and 1952 agriculture deteriorated while 

industrial and commercial activities experienced a very rapid improvement that “while 

agricultural investment fell in this period from two-third to under one half of all 

investment in the country, industrial investment rose from a mere 9 percent to almost a 

quarter of the total. Investment in banking, commerce and insurance rose from a mere 6 to 

17 percent of the total.”9  

This led to a bad situation for the fellah which was gradually deteriorating due to a 

number of serious factors. First, most of the landowners, by whom the Wafd and the 

Liberal Party were still led, were involved in the Egyptian commerce and industry having 

acquired high stakes to the extent that they found no interest in finding a solution for the 

crisis of agriculture from which thousands of poor peasants were suffering. Second, 

neither the Wafd appeared concerned with facing up to this crisis, nor did the liberals. 

This fact could be proven by comparing the level of agricultural expansion before 1914 

and the thirty or forty years after it. During the 19th century the agricultural output rose 12 

times and then doubled after 1914 while after that agriculture came into a very bad 

situation at the time of a large increasing of population, about three times between 1897 

and 1967. “The population increased and the population occupied in agriculture had 

increased that is an increase of 22 percent. Therefore, it was partly due to this 

deterioration of the situation of the peasants that an awareness of the agrarian question 

emerged in the late 1930s.”10 

This had not been the situation under the British occupation and especially under the Lord 

Cromer with whom Egypt had witnessed efficient administrative reforms, and who had 

known the best way required to improve agriculture. Cromer allotted his efforts to 

economic reform and irrigation. He believed that lowering taxes and abolishing forced 
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labour, combined with better management of the Nile’s waters, would make the peasants 

more productive.11 

In order to get this end, the British engineers brought in from India tried to repair the old 

dams, such as the Delta Barrage, to direct the Nile’s water. In addition to other repairs to 

the Nile’s dams and canals they managed to accomplish a large rise in agricultural 

production. “Higher output yielded more tax revenues for the government, hastening the 

abolition of nuisance taxes and lowering the rates on the imposts that remained. After five 

years, the British felt that they had won the race against bankruptcy.”12 

It is right that agricultural output had been better under the British modern agrarian 

methods and Lord Cromer and his policy of improving agriculture if Egypt’s debts were 

meant to be settled, but the problem of fellah – as an owner – remained till 1952 unsolved. 

In fact, ownership was one of the most important reasons why the fellahin were suffering.  

Between 1882 and 1914 British administrative reform of agriculture brought unparalleled 

prosperity to a small number of Egyptian landowners. “The latter purchased ever larger 

tracts of land, so that by 1913 some thirteen thousand of them holding over fifty feddans 

(1 feddan = 4200 m2), each owned between them 2.4 million feddans of arable land, or 

just under half of the total cultivated area of Egypt at that time, while one and a half 

million peasants, each owning five feddans, possessed a total of one and a half million 

feddans between them- an average of one feddan per fellah.”13 That was by 1913, and the 

situation of fellah’s ownership became totally uneven between 1914 and 1952, “In 1950 

one half of the cultivated land was farmed by owner-farmers, the distribution of 

ownership was phenomenally uneven. Six percent of owners in July 1952 owned 65 

percent of the cultivated area, with the royal family alone in possession of approximately 

600,000 feddans.”14   

The history of the fellah, at least in Egypt till 1952, is, actually, the history of suffering 

itself. Fellahin were always no more than mere instruments in the hands of politicians at 

the times of elections. Most of them were or depended on Umdas and landowners for 

which the peasants had been working and who hindered fellahin from participating in 

administrative institutions such as the trade union founded by the Wafd in 1935, 

“Agricultural workers – the vast majority of Egypt’s workforce were excluded from 

membership in trade unions. Furthermore, the Wafd, for two decades at least, continued to 
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control their vote via their provincial representatives and appointees and village 

headmen.”15  

The great number of immigrants from the countryside to the cities following the World 

War II brought very difficult conditions that different types of workers in the country had 

to endure as well.  A number of strikes broke out in 1940s by workers who demanded 

better conditions, less working hours and higher income. Because the fellah was always 

the first to suffer under over-population, with which agriculture was not able to keep pace, 

it became urgent to search for a remedy to such a problem.  

Demands for social reforms between 1945 and 1950 which included demands regarding 

education, inheritance laws, needed to spread out to rural areas and incorporate the 

millions of deprived fellahin in order to integrate demands also regarding limitation of 

landownership and agrarian reforms. That was why a new group of intellectuals in the 

forties led the process of searching for new ideology, as mentioned earlier. Some found in 

Marxism their missing solution. What distinguished BadawÐ from those intellectuals in the 

forties was that BadawÐ was not attracted by the radical orientations such as the Marxism 

caused by his background as a son of a landowner whose interests were not to be met with 

a call for social justice and redistributing wealth and for his belief in Liberalism, the 

orientation that contradicted, by insisting on individualism.16 

Badawī‘s love for land, his hate for fellah, and his condemning of Marxism could be 

attributed to the same reason, namely, Badawī‘s concern with the question of ownership. 

This point could not be separated from the question of why BadawÐ was impressed by 

some intellectuals and some national calls, while others did not appeal to him at all.  Now, 

before we examine the influence of these intellectuals and nationalists on BadawÐ’s 

national consciousness, let us have a look on their role in Egypt in the late decade of the 

19th century and the early decades of the 20th.  

 

The Reaction to the British Presence, Egypt in Search of a New Ideology 

 

“ England, it seems, came to Egypt because she was in India, no more, no less.”17 

That was Vatikiotis’ direct answer to the broad question: Why is Britain in Egypt? 

As protecting her interests in India had been her main end, it was not surprising 

that she tried to find a reason in order to stay in Egypt. Britain concerned as she 
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was to safeguard her position in the Indian Ocean and Mediterranean, believed that 

her interests would be best served by the maintenance of the status quo in Egypt.18  

Protecting the interests of the foreign residents in Egypt against the emerging 

national movements was a further motivation. The immediate reason, however, 

was ‘UrÁbÐ’s revolution in 1882, the first military action in the Egyptian history 

that sought an end to the authority of the foreign rulers. Britain found it urgent to 

intervene claming that her aim was to forestall the revolution and to help restore 

the Khedive’s position and to take the needed measures to achieve a number of 

reforms both in administration and finance in a peaceful way instead of making 

that through a revolution or a military action. The revolution had already faded 

away and the ‘Urabists had disappeared but the British were still in Egypt 

“Ostensibly Britain occupied Egypt in order to crush the rebels and restore the 

legal authority of the Khedive. Implicit in these terms of reference was the 

temporary nature of the British mission.”19  

The claim that British presence was temporary and that Britain would soon 

evacuate, had lost its credibility. “A notorious historical contradiction had been 

born, namely, the temporary nature of the British occupation of Egypt which, in 

fact, was to be determined by two overriding considerations progress in the reform 

of Egyptian administration, and the requirements of British imperial policy which 

depended on the changing conditions of a new Anglo-Egyptian relationship.” 20  

Britain stayed in Egypt from 1882 till 1954. She wished to prevent other powers 

from getting a foothold astride her imperial life-line…mounting Anglo-German 

rivalry was influencing British strategic thinking about Egypt, moreover, the 

decline of British and the growth of German influence in Istanbul between 1908 

and 1914 led Britain to consider the prolongation of her presence in Egypt.21 

For the British, India was the most significant. The Suez Canal occupied a great 

position for the British policy because of the British interests in India. For Britain 

Suez Canal would speed up the movement of troops and goods between Europe 

and India, so her presence near that prominent passage was urgent. Because part of 

the Egyptian debts to the Western governments were to Britain, so the latter found 

it a good opportunity to come to Egypt helping her repay, if not all her debts at 

least those to the British government.  
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Goldschmidt summarizes the actual reasons of the British intervention and the 

prolonged presence in Egypt: “The security of the Suez Canal, the repayment of 

the Egyptian government debts, and the safety of European residents in Egypt.”22 

 

Fighting against the nationalists whose ideology and activities might threaten 

foreigners’ existence in Egypt was urgent for the British, especially for the early 

Muslim reformist calls that were against any alien existence in Egypt, with respect 

to fighting against those who were non-Muslim, being a very important part of the 

Islamic doctrine.  

Those were actually the main justifications for an entering, and then prolonging 

their presence, and finally declaring a protectorate in 1914. 

Many reforming measures had taken place that did not mean, however, that there 

were no attempts for reforming before the British presence. British observers came 

to continue not to start from the beginning that „the basic patterns and trends of 

Egyptian economy and society had already been established by the end of Ism’aīl’s 

days and that the role of the British has been more one of consolidation and 

extension than of initiation.”23 

The British exerted ever more control over Egypt’s government. Their consul 

general, Sir Evelyn Baring (known after 1892 as Lord Cromer), undertook to 

reform the country’s finances and to restore public order. His success in reforming 

finances restored European confidence in Egypt’s economy. However, it also 

caused a steady increase in the number of British advisers to the Egyptian cabinet 

and, over time, in the numbers of British irrigation inspectors, judges, police, and 

army officers. The resentment of ethnic Egyptians, who had long felt excluded from 

official posts by their Ottoman rulers and Europeans in general, now became 

focused on the British. 

One of the most important results of the British presence in Egypt was creating the 

intellectual climate that encouraged the freedom of expression for not a small 

number of those who had taken issues with British intervention in their affairs. 

Nationalists appeared expressing boldly their objecting to every foreign presence 

on their land and asking for the fast evacuation of British troops, shortly 

demanding the independence of Egypt. Most of them had been the creation of 

British agents, such as Lord Cromer, the most prominent British character in 
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Egypt, whose name has accompanied the policy of British imperialism and whose 

presence was a part that not apart from British presence: 

“His career which spanned twenty-four years, from September 1883 to May 1907, 

straddled the reign of two British monarchs, two Khedives in Egypt, and the rise of 

an important historical Egyptian generation, many of whose members were his 

creatures, but who were to lead the opposition against the British occupation of 

their country under the banner of a ‘bourgeois’ European style national movement. 

These were the ‘Abduhs, LuÔfÐ al-Sayyids, Zaghlūls, MuÒÔafÁ KÁmil and their 

colleagues.”24       

The intellectuals’ reaction could be defined as follows: (1) First forms of 

response: Pan-Islamism of Jamāl al-Din al-Afghāni and Reformist Islam of 

Muhammad ‘Abduh; (2) Early liberal attempts including the Muslim pseudo-

liberalism of Ali Yusuf and Rashid Ridā, (3) the Extreme nationalism of 

MuÒÔafā Kāmel and the secular liberalism of AÎmad LuÔfÐ  al-Sayyid. After the 

failure of the liberalism, Egypt was in search of a new radical ideology.    

These attempts were obviously influenced by the crucial events taking place 

around Egypt, such as the Reform Movement in India led by Sayyed AÎmad 

Khan, and the Young Ottoman and Young Turk ideas of constitutionalism in 

Turkey. All this was tightly connected to the political changes and social 

conditions inside Egypt. Questioning the strength of Islamic institutions and 

seeking to reform them was an inevitable step after Orabi revolution and 

consequently the open intervention of British in Egypt. Thus, the religious 

reform movement “which gathered momentum between 1882 and 1906 was not 

really concerned with the reaction of an Egyptian national-state entity.”25    

The first attempt was represented by JamÁl al-Din al-AfghÁnī (1839-1897) 

whose call was based on the rational reform of Islam insisting, however, on the 

importance of remaining faithful to Islamic message. The political dimension of 

his call was important due to his focus on the necessity of limitation of rulers’ 

absolute powers and to rid all Islamic countries of foreign domination. Al-

AfghÁnī was seized by the idea that the European imperialism presented a 

mortal threat to the Muslims and made it his life mission to awaken the still 

independent Muslim countries to the danger.26 His idea of pan-Islamism and his 

political agitation to limit the absolute control of Khedive in order to be under 

the control of the strongest Islamic power at that time, was, in fact, timely “for 
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Islamic sentiment was apt to increase when the European attack upon the 

Ottoman Empire was sustained over the years; when many members of the 

Egyptian ruling class were themselves of Turkish blood; when the religious 

leaders, ulama and others, saw in the presence of a foreign power and its 

influence upon the new generation a further threat to their own position in 

society; when even the more enlightened Egyptian leaders such as ‘Abduh and 

KÁmil felt that continued loyalty to the Sultan-Caliph presented a safeguard 

against European imperialism…”27. Moreover, al-AfghÁnī’s call appealed to the 

masses as well that were pro-Ottoman because religion was the strongest, if not 

the only, bond they knew.  

His disciple Muhammad ‘Abduh (1849-1905) continued that call aiming at 

seeing a reformed Islam centralizing Egyptians’ life, getting benefits from 

European sciences and methods of education. His program included: religious 

thought reform, language reform and political reform. He insisted upon 

retaining the essentially Islamic character while at the same time permitting it to 

accept the benefits of a secular ethic to guide its social and political conduct.28 

‘Abduh aimed at reconciling between science and Islam insisting on the use of 

reason in interpreting religious facts. Many see that ‘Abduh failed in his attempt 

of ‘reconciling’ and his failure was a result of the essential contradiction in the 

task he undertook.29 Safran concludes that ‘Abduh’s views were puzzling, 

because of the contradiction in his insisting on the value of God’s word and 

great role of the religious men or the ‘ulama’, while he finds it simultaneously 

urgent even for the Sharia to be suitable for the changing conditions, even if this 

requires it to be modified. He rejected the political revival of the Islamic 

community as a first step in favour of its intellectual and religious reformation.30  

1914 was the year that marked the beginning of a new era in Egypt’s history. 

New groups emerged because of new political and social conditions. Leaders of 

these new movements which could consider the actual national movements were 

not religious men or sheikhs as were those who headed the agitation against the 

British. They were a group of leaders who had had an experience in modern 

administration with European educational background such as MuÒÔafa KÁmil 
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and AÎmad LuÔfÐ Al-Sayyid who introduce the Egyptian to the modern secular 

ideas.  

Press in Egypt played a very important role in reflecting the different views on 

the national issue. A number of papers and periodicals were edited reflecting the 

various local and international interests involved in Egypt.31 

‘The views al-AfghÁnī and ‘Abduh  preached through the periodical Al-‘Urwa 

al-Wuthqa were agitating  against the European powers in general while Al-

Mu’ayyad -edited by Ali Yusuf from 1889 to 1914- was a reaction to the British 

occupation of Egypt in particular. MuÒÔafa KÁmil’s al-LiwÁ’ was on the 

Egyptian nationalism and Jaridat al-Umma was the secular periodical of AÎmad 

LuÔfÐ Al-Sayyid. 

Partly or completely, these calls were successful. None of them, however, could 

present an alternative theory which could suit the new conditions. In fact, the 

failure of them, or that of most of them, was not completely and solely due to 

contradictions under which their leaders fall, although most of them did. 

Another factor was the political, social and economic changes that played an 

important role in aiding or forestalling these attempts.  

 

 

Early Liberal Attempts  and their impact on Badawī‘s thinking  

 

After the departure of Lord Cromer and the arrival of his two successors, Eldon 

Gorst and Kitchner, a new political and social phase began. More Egyptians and 

fewer Englishmen came to the state service. “Gorst conceived of a simultaneous 

political-constitutional and administrative radical reform that would give 

Egyptians greater responsibility in administering their country.”32 

There policy between 1911 and 1915 encouraged Egyptians eventually to 

abandon Islamic policies in favour of a more secular approach to the problem of 

Anglo-Egyptian relations and their own political development. This became 

clear in the rising influence of the Jarida-Umma group from 1909 to 1915, and 

the subsequent eclipse of the more extreme National Party.33 

This could be added to the collapse of the Ottoman Empire after the World War 

I and consequently the abolishing of the Caliphate system, Islamic traditional 

view gradually faded away and a new secular view was being matured.  
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New conditions entailed new ideologies. Amongst the reactions to the new 

conditions, the most prominent that of MuÒÔafa KÁmil and that of AÎmad LuÔfÐ  

al-Sayyid for the two were very influential and they played a very important 

role in Badawī‘s thinking and in his understanding of nationalism as well. 

KÁmil was the leader of the ‘Egyptian Nationalism’ while LuÔfÐ could be 

considered as the leader of the liberal secularism in Egypt in the first decade of 

the 20th century. For the importance of these two attempts, we are going to focus 

on each one of them beginning with KÁmil’s Nationalism. 

 

 

� Extreme nationalism : MuÒÔafa Kāmil(1874-1908) and his influence on BadawÐ  

 

Following the World War I, the nationalists were on the way to power, the 

Ottoman Empire had been divided into a number of states, and caliphate system 

had collapsed in 1924. In Egypt, with the nationalist movement led by SaÝd 

Zaghlūl in 1919-23 and the attack upon tradition soon thereafter, there remained 

no place for movements such as al- Salafiyya34of RashÐd RiÃa35 (1865-1935) 

whose death in 1935 went almost unnoticed.36 

Another attempt described by Vatikiotis as the Muslim pseudo-liberalism37 was 

that of Ali Yusuf (1863-1913) whose call was an Islamic sentiment. That made it 

difficult to distinguish between his call and other contemporary’s calls such as 

MuÒÔafa KÁmil the editor of LiwÁ’ whose call differed from the one of Yusuf in his 

demanding for the immediate evacuation of British troops from Egypt even if this 

needed the use of force, while Ali Yusuf saw that an accommodation with Britain 

could be possible. While KÁmil’s call was “Egypt for the Egyptians”, that of Yusuf 

was for an Islamic community. 

 

In 1906, there were, actually, two main events that caused a big change in the 

Egyptian policy towards the British. These were the Aqaba Incident and Dinshawai 

Incident.38 In fact, these two incidents helped the call of Ali Yusuf and MuÒÔafÁ 

KÁmil as well by proving his pro-Islamic and pro-Ottoman view on the necessity 

of supporting the Sultan Caliph as the sole guarantee against the foreign hostilities.  

“Many Egyptians, Christians as well as Muslims, flocked to MuÒÔafÁ KÁmil’s 

standard. The widespread revulsion against the Dinshawai sentences led to 
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demands for reform in the British administration and probably hastened Cromer’s 

retirement in 1907.”39 

What was difficult or at least required a lot to convince the public of became now 

easier for the Egyptians, among whom the anger towards the British tyranny 

spread. “The Pan-Islamic feeling, Yusuf tried to evoke in connection with the 

Aqaba Incident a month earlier, he now preached with greater force and 

vehemence against British tyranny. The Egyptians were first of all 

Muslims…Dinshawai incident showed the importance of preserving their bond 

with the Ottoman Sultan.”40 

In that way, the call of Ali Yusuf acquired its legitimacy to spread among the 

Egyptian people becoming significantly popular without deceiving other groups of 

nationalists who realized that Yusuf’s movement was not nationalist in nature but a 

pro-Islamic action. Less fanatic but a more extreme national call was the call of 

MuÒÔafa KÁmil.  

Born in 1874, a son of an engineer, KÁmil joined the Khedivial Law School after 

finishing his education in secondary school. In 1892, KÁmil met Khedive Abbas 

Hilmi who appreciated ideas of nationalism and cooperated with nationalists. From 

1892 till his death in 1908, he spent a few months every year in Europe. On those 

occasions he was able to meet a number of nationalists, journalists, and diplomats 

and enriched his political experience. 

What was KÁmil’s understanding of nationalism that impressed BadawÐ, and how 

did he introduce his national call? It seemed that KÁmil’s nationalism was built on 

a territorial identity in the sense of an Egyptian nationalism, no more no less. 

Raising his motto: “Egypt for the Egyptians”, KÁmil seemed that he wanted a 

community in which all pure Egyptians would be able to found their nationalism 

on the fatherland which was for him Egypt and Sudan. It was based, as Steppat 

interprets, “on the conception which he considered one of the ‘holiest rights’ for 

the Egyptians, namely the fatherland which should be for the Egyptians. This 

drove him to insist on the importance of the evacuation of the British from Egypt 

the land which must be independent.” 41 

KÁmil did not only want want the British to go. He was for having all foreigners 

evacuated. His ‘territorialism’ led him to consider every non-Egyptian as an 

intruder who had to leave Egypt to her children. This was one of the main 

differences between KÁmil and LuÔfÐ, the view on the presence of the non-
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Egyptians in Egypt. Steppat and Wendell write on this idea of how “KÁmil was not 

tolerant at all with the residents, especially the Syrians, and called them Dukhalaa’ 

who must leave Egypt as quick as possible.”42 LuÔfÐ was more tolerant with the 

presence of all those who came to Egypt and have became Egyptians. “Whatever 

our origin Hijazi, Nubian, Turkish, Circassian, Syrian, or Greek. We have settled 

in Egypt as our homeland and have made a pact of loyalty with her; namely that 

she bestow her bounty upon us, and that we uphold her interests and pledge our 

souls to defend her honor.” 43 

KÁmil did not ignore the greatness of the European civilization. “Admiring the 

‘western civilization’ and being influenced by what he saw in Paris, KÁmil wrote 

his brother expressing his great admiration for the west and aiming that Egypt 

could reach what the western nations had reached.” 44 

Despite that admiration for the West, KÁmil insisted on the importance of the 

religious factor in building the nation “…taking after the western civilization 

means to take good and beneficial sides of that civilization without affecting the 

main base of the national life derived from Islam, however. This was the way 

which Muhammad Ali followed.” 45 

This was perhaps KÁmil’s intention to secure his interests. Due to his good relation 

with Khedive Abbas, who supported him by offering all kinds of aid including his 

support in the formation of the National Party, and on account of the religious 

tendencies of the latter, KÁmil found it inevitable to represent his ideas in that 

form, namely, the connection between nationalism and Islam. In spite of the 

similarity between his call and that of Ali Yusuf with whom a long struggle for the 

leadership of the national party, KÁmil rejected the idea of reconciliation with 

British while Ali Yusuf called to it.  

KÁmil gained great popularity among those who called for independence, 

patriotism, extreme nationalism, among them was BadawÐ who was impressed, in 

his understanding of ‘nationalism’, with KÁmil’s call. KÁmil’s influence on 

Badawī‘s intellectual growth and his early views could be, actually, defined in the 

following points: 46 

• The notion of the fatherland. 

• The idea of a ‘Nilotic Unity’ that meant a call for the unity of Egypt and Sudan. 

• Calling for the evacuation of the British. 
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KÁmil the founder of the National Party was one of the most prominent 

nationalists for whom BadawÐ had a great admiration to the extent that he 

considered that after KÁmil’s death, the party witnessed a freezing period. The 

Party had lost its true value after KÁmil47.  

BadawÐ’s admiration for KÁmil began at eighteen following reading the book 

‘Letters between MuÒÔafa KÁmil and Madam Juliet Adam’, edited by his 

brother ‘Alī KÁmil. Besides this book was written in French, the language 

BadawÐ was trying to improve on, it was full of national emotions to rid Egypt 

of the British occupation. “I was most attracted by KÁmil’s statement: I want to 

awaken in old Egypt the young Egypt. This drove me to read more and more 

about KÁmil and his national call. This was why I read the book, edited by his 

brother Ali too, MuÒÔafÁ KÁmil fÐ ArbaÝin wathalÁthÐna RabÐÝan, MuÒÔafÁ KÁmil 

at Thirty Four.”49  

KÁmil’s influence on BadawÐ was most obvious in Badawī‘s understanding of 

nationalism. This could be considered one of his views that did not change till 

his late days.  BadawÐ was impressed with KÁmil’s call for evoking the young 

Egypt from the old one although he did not mentioned KÁmil or refer to his 

name in his early writings. Egypt that KÁmil aimed to resurrect was, actually, 

Egypt the Pharaonic, Egypt that consisted of Egypt and Sudan, the ‘Great 

Egypt’ in which no foreigners exists. It seemed that BadawÐ, exactly as KÁmil, 

aimed at regaining the great Egypt which is Egypt and Sudan.50 

It was not surprising that KÁmil attracted BadawÐ the young fervent student. 

KÁmil was the national hero of Egypt in the first decade of the 20th century 

who represented the aims of the Egyptians in ridding Egypt of the alien powers 

and in regaining the great civilization of Egypt ‘the Pharaonic’. It seemed that 

such views were to appeal to BadawÐ who joined the Young Egypt Party whose 

ideology was mainly the same as that of the National Party of KÁmil. This led 

him also to admire national movements whose calls could be described as 

territorial ones based on concepts such as fatherland (chapter 5). It was equally 

certain that KÁmilism (the Extreme nationalism), so to speak, was the 

orientation that dominated BadawÐ’s thinking. It was also certain that it was not 



 48 
 

the only orientation that impressed BadawÐ. LuÔfÐ’s liberal secularism had also 

a share in Badawī‘s early views and writings.  

 

 

 

� Secular liberalism: AÎmad LuÔfÐ  al-Sayyid (1872-1963) 

 

If we were to discuss Egyptian nationalism as a movement, KÁmil would be the 

founder of that movement. But the real founder of nationalism was, to my mind, 

AÎmad LuÔfÐ al-Sayyid. “It was left to him to give nationalism a more solid 

foundation on the basis of a comprehensive Liberal philosophy, including a 

doctrine of popular sovereignty, and to rescue it from the pan-Islamic 

entanglements in which MuÒÔafa KÁmil had left it.”51 

BadawÐ’s reaction towards KÁmil’s call and his understanding of nationalism could 

be seen, in my opinion, as the zeal of an eighteen years old student whose 

patriotism had to lead him to admire such a national call of such a national hero 

such as MuÒÔafÁ KÁmil. The influence of LuÔfÐ was on the other side more 

philosophical and intellectual. This was very clear in his early writings in which 

BadawÐ was very impressed by LuÔfÐ’s secular orientation as we will see later. Due 

to his bold views and daring ideas, LuÔfÐ attracted some of the Egyptian young 

open-minded students who dreamed of modernism, liberalism and secularism. 

BadawÐ was one of those. Equally, BadawÐ’s interests were to be met with these of 

the Umma group the real opponents of the Wafdists with whom BadawÐ took issue 

due in many aspects, on which we will concentrate later. 

But what were the main basis of LuÔfÐ’s call?  Hizb al-Umma, later became the 

Liberal Constitutionalists Party which consisted of a group of educators, 

landowners, ministers and writers, was not founded by AÎmad LuÔfÐ  al-Sayyid 

although it was associated with his name and he was the party’s most outstanding 

member until 1914. In contrast to the definitions of ‘Umma’ conception that had 

been introduced by extreme views and Islamic calls, built on the pan-Islamic 

solidarity, LuÔfÐ provided an exact definition of the conception of Umma as a 

nation-state. For LuÔfÐ this was established on a social and political basis regardless 
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of religious respects. In the nation-state members’ rights and obligations are 

distinctly defined.52 

LuÔfÐ edited al-Jarida, the newspaper of the party, from its foundation in 1907 till 

it ceased publication in early 1915. Al-Jarida was the party newspaper through 

which the ideas of the group Jarida-Umma were preached. It expressed actually the 

political philosophy of AÎmad LuÔfÐ al-Sayyid, its editor. Unlike KÁmil who 

connected between patriotism and nationalism, on one hand and between 

patriotism and faith on the other considering only a good believer as a good patriot, 

LuÔfÐ gave an exact definition of nationalism.53 

For LuÔfÐ, nationalism was neither patriotism nor was it belief. One meaning of 

nationalism LuÔfÐ introduced and that was the secular one based on the notion of 

the nation-state in which religion has nothing to do.   

I see that LuÔfÐ founded his doctrine on four main points which could be defined as 

follows: 

o Nationalism, which differs from patriotism, could absolutely not be based 

on religion especially Islam, because: 

o The concept of Umma now means the nation and no longer the Umma 

Muhammadiyya  or Ummat al-Islam.  

o Individual’s freedom achieved through education, and political liberty 

could be guaranteed only by constitutionalism 

o  Independence would be accomplished only when Egyptians were capable 

and responsible enough to rule themselves through education, not 

revolution. Morover, LuÔfÐ saw that if there was a needed revolution, it 

would be the intellectual and spiritual revolution. This was what BadawÐ 

exactly insisted on, namely the issue that Egyptians should prepare 

themselves, through education, to govern themselves asserting that who 

should govern Egypt should be the educator.54 

LuÔfÐ asserted that nationalism could not be built on religious aspects rejecting 

boldly all other forms of nationalism his predecessors suggested on the basis 

of pan-Islamism. This idea was a natural consequence of the Islamic 

traditional thought that refused nationalism as a serious threat against Islam, 

“Traditional Islam has no room for nationalism for observant Muslims, the 

Islamic community has always been the true focus of their loyalty. They 



 50 
 

abhor nationalism as a Western import that would divide them, yet they also 

believe that true Muslims will not long obey any ruler who does not enforce 

the Shariah.”55   

Based on the above, LuÔfÐ rejected all forms of religious calls such as that of 

al-AfghÁnī, Rida and Ali Yusuf as well. Separation between state and religion 

was, according to LuÔfÐ the first and most important element of a national call. 

Moreover, nationalism meant for him a spiritual intellectual revolt. “To LuÔfÐ 

the main front on which the battle for true freedom and independence should 

be fought was not that in which the foreign occupier was met with force and 

numbers, but the spiritual one in which reason faced imposed authority of all 

sorts, in which the will to decent life and progress broke the shackles of 

inherited dogma that bind it.”56 Second, liberation and education could not be 

separated from each other. LuÔfÐ found in education a key for all problems 

facing his society. Thus, he saw that if the Egyptians wanted their freedom, 

education had to be reformed and this should be through constitutionalism, 

the only system that could end the tyranny of leaders and limit the Khedivial 

power. Such a political regime had to be derived from the successful Western 

example which would lead to political liberty. Third, education in fact 

occupied a large and important part, not only of LuÔfÐ ’s call but also of most 

intellectuals’ thought at that time, deriving this idea from the West which 

concentrated on education in the 18th and 19th century. Solutions to all 

problems have their roots in education. Through education and not by means 

of revolutionary action all Egyptians’ demands, according to LuÔfÐ, would be 

met. “Although many of the ills of Egyptian society were products of 

centuries of despotic rule, their remedy lay in the gradual transformation of 

Egyptian character through education, not political revolution…one could not 

separate the need for education from national independence only. Education 

could also lessen the differences between individual citizens.”57 

Even independence could not be achieved without reforming education, 

which would enable the Egyptians to control their own affairs. Attacking the 

British power in Egypt or asking for the Ottoman help, independence would 

remain a far reaching aim, the achievment of which depended on the 

Egyptians themselves.  
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While his opponents, the conservatives, called for the revival of the traditional 

methods of education, as they found in revolution, not education, the best 

remedy for all problems, LuÔfÐ called to get rid of the old methods of 

education if the Egyptians wanted to take a step forward “He realized that 

what Egypt needed most was a thorough re-education in a new belief-system 

and did not hesitate to break away entirely from traditional Islamic political 

concepts.”58 

It was not surprising that he focused on the significant role of education in 

improving individuals and consequently the society, as he was influenced by 

European thought especially the French thought of the 18th century. It seemed 

that Jean-Jacques Rousseau (1712 - 1778) with his novel Émile, the most 

significant book on education after Plato's Republic, influenced LuÔfÐ in his 

insisting on the ability of education to solve all problems. Lutfi’s view on the 

significance of education was an echo to the Rousseau’s view. Rousseau 

writs: “We are born weak, we need strength; helpless we need aid; foolish we 

need reason. All that we lack at birth, all that we need when we come to man's 

estate, is the gift of education.”59 

The struggle between conservatives and sharpened on the fact that the “Jarida 

Umma” group not only encouraged the adoption of Western cultural products 

but also accepted the idea of negotiation with the British. This was to a great 

deal because Lutifi was also a cotton producer and did not want to break with 

the British, thus he accepted the co-operation with Britain,  while fighting 

them was the main aim of more extreme call such as that of KÁmil. KÁmil’s 

permanent demand was the immediate withdrawal of the British from Egypt 

and no negotiations before the evacuation. MuÒÔafa KÁmil and his followers 

stated this demand repeatedly counting on the support of Khedivial authority 

and Ottoman state.  

Though desiring self-rule, the Umma group distrusted the autocratic leanings 

of the khedive, and favoured writing a constitution that would restrain his 

power. However, in contrast to ‘Abduh's views, LuÔfÐ believed that 

Muhammad Ali had been working for Egypt (and not just for his family) 

when he secured Egypt's autonomy within the Ottoman Empire. LuÔfÐ al-

Sayyid's view of the Pasha's accomplishment seems to have been influenced 

by his purely Egyptian nationalism, which was devoid of Ottomanism or Pan-
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Islamism. He valued the autonomy achieved in 1840 as a step towards an 

independent nation state. 

If we were to evaluate LuÔfÐ’s secular program, we should bear in mind that 

Once again conditions prove their significant role in aiding or forestalling a 

call’s spreading. As a philosopher and writer LuÔfÐ succeeded. This was 

substantiated by his influence on the intellectuals and socialists for two 

generations that followed. His failure became evident as a politician. 

According to Vatikiotis, his failure seriously to influence Egyptian politics 

was in part due to the fact that he underestimated the political power inherent 

in the instinctive adherence of Egyptians to their Islamic heritage.60 

LuÔfÐ’s failure in the sense of affecting the masses by secular orientation was 

not surprising since the two main ideologies moving the masses against the 

British at that time were the Pan-Islamic solidarity and the pro-Ottoman 

support. Thus, his attempt was bound to fail. That was, however, not to 

underestimate his attempt. The ideas of the men of Umma Party influenced 

their contemporaries, whether opponents or supporters. KÁmil, from the first 

group, organised his own National Party in 1907. The actual programme he 

proposed for the party was a ‘me too’ echo of the Umma.61 

This doesnot mean, however, that LuÔfÐ had no supporters. Leaders of the 

independence movement such as the most prominent person Zaghlūl were 

also impressed by LuÔfÐ. Supporters of intellectuals and writers such as Qasim 

Amin, Fathi Zaghlūl and ‘Abd al--Khaliq Tharwat, were also influenced by 

the secular liberalism which was the dominating thought till 1952. BadawÐ 

was one of the young educators who belongs to the second generation 

following LuÔfÐ. LuÔfÐ’s views were of great appeal to BadawÐ. LuÔfÐ’s 

political philosophy became that of BadawÐ in his early works. Badawī‘s 

intellectual experiment matured in the shadow of the struggel between 

traditionists and modernists that dominated Egypt’s intellectual life between 

1882 and 1952. Traditional Islamic thought and modernized orientation were 

the two main forms of response to Western culture and thought in general and 

towards the British prolonged presence in Egypt in particular.  How did the 

influence of LuÔfÐ’s views on BadawÐ manifest itself? 

LuÔfÐ’s influence on BadawÐ could be seen the best in supporting secularism in 

thought and politics. The secular tendency in Badawī‘s early writings between 
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1939 and 1946 was indebted to LuÔfÐ. His secular call was very open and 

clear. Moreover, his call could be considered as an atheistic one. In his About 

the History of Atheism in Islam written in 1945, BadawÐ wrote: “Amongst the 

factors of civilizations’ rise and development, the most efficient and 

important one is ‘Atheism’. This is, actually, the natural result of the life of 

those who did their best to be believers. There remained nothing further to be 

done. Thus, they could not be believers any more.”62 

This was, actually, a frank secularist if not atheist call. LuÔfÐ’s call for an 

intellectual revolution, by which Muslims would be able to destroy religions 

and traditions, found its echo in BadawÐ’s early writings. Let us examine his 

views in his first work Nietzsche in 1939. 

“If the last War, namely World War I, gave the world the chance for a 

political revolution, let the present one, World War II, lead to an intellectual 

and spiritual revolution. We are really in an inevitable need for such a 

revolution which helps us get rid of all traditional values and inherited belief. 

We need to take off the old version toward life and existence replacing it with 

a totally vivid one full of life and full of force…”63 

LuÔfÐ’s influence on BadawÐ’s thinking was clear in particular when shaping 

his political philosophy. In his Schopenhauer, BadawÐ based his political 

philosophy on the notion of patriotism and the love for Egypt derived not only 

from KÁmil’s national call but also from LuÔfÐ’s love for Egypt. BadawÐ wrote 

that whatever you do and wherever you are, it becomes inevitable to come 

back to your country in case it faces any threat. You are asked to fight and 

defend your fatherland. This is a national obligation that has nothing to do 

with political attitudes.”64 

Regardless of BadawÐ’s later attitudes concerning carrying or not carrying out 

his early political philosophy, patriotism and nationalism at this phase were 

derived from the views of both KÁmil and LuÔfÐ. Although the term of 

‘fatherland’ was strongly attached to KÁmil’s call, this doesn’t mean however 

that LuÔfÐ did not write on his love for Egypt with a great patriotic feeling. 

And despite LuÔfÐ’s more tolerant attitudes towards Arab neighbour countries 

and non-Egyptians, Egypt did still occupy the best place in LuÔfÐ’s thinking. 

In my opinion, the ideology that dominated the intellectual climate in Egypt 

during the first five decades of the 20th century was ‘the ideology of 
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Egyptianism’, so to speak. Despite differences, ‘Egypt’ was still the existing 

factor in all national calls. For one Egypt meant ‘milla’ or the Islamic unity, 

for the second  the ‘watan’ or the fatherland for the third the nation-state. 

LuÔfÐ expresses his love for Egypt in his autobiography: “I grew up in a real 

Egyptian family, knowing no other homeland but the Egyptian, boasting of 

nothing but its Egyptian descent, and belonging to no other country but Egypt 

that good land in which civilization came to light in the remotest ages, and 

which possesses the natural wealth and ancient distinction that guarantee its 

progress and glory to come.”65 

The call of KÁmil and LuÔfÐ and BadawÐ’s views on nationalism were almost 

the same. LuÔfÐ like KÁmil and many other dedicated nationalists, was a 

believer in the concept of ‘Nilotic unity’ or the latest version of Egypt’s old 

imperial push upstream into Nubia and the land beyond…The Sudanese and 

Egyptians are brothers as ‘sons of the Nile’ in LuÔfÐ ’s vision of the expanded 

Egypto-Sudanese watan and umma ”66 

Regardless of LuÔfÐ’s secular definition of the nation-state, the national calls 

did not differ very much. What were different were, actually, the motivations, 

interests and the aims that directed the call of the two. KÁmil, as already 

mentioned, was very careful to keep his good relation with the Khedive from 

whom he got support and sympathize. The religious tendency of the Khedive 

led KÁmil to be more tolerant with the Ottoman than the British, thus the 

independence for which he repeatedly called, meant ridding Egypt of the 

British not the Ottoman while LuÔfÐ, being driven by his interests, as a cotton 

producer, wishing not to break with the British, called for the evacuation of 

the Ottoman as well considering that Egypt’s independence should be 

complete. Equally, BadawÐ’s interests drove him to support the party of 

AÎmad LuÔfÐ. Although he argued that he did that because he admired the 

men of this party for being educators and open-minded persons, the fact 

remains that BadawÐ seemed to be impressed by the sons of the class that he 

descended from, namely the landowners. BadawÐ’s entire family supported 

the Umma Party and then the Liberal Constitutionalist Party and kept on 

supporting them till the party faded away in 1950. Umma leaders were 

supported by all landowners because of the same interests that could be saved 

the best if the party reached power. This could be added to the fact that Umma 
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leaders were considered as the predecessors of the Liberal constitutionalists 

who were the real opponents of the Wafdists with whom BadawÐ takes issues 

due to many aspects, on which we will focus at their turn. 

In addition to the absence of KÁmil from BadawÐ’s early works, BadawÐ did 

not mention the name of Lutfi although the influence of LuÔfÐ’s call on 

BadawÐ’s thinking was very clear. This was embodied in the following: 

� Calling for a gradual progress and condemning revolutionary actions 

except the intellectual revolution. BadawÐ called for the spiritual revolution 

in the preface of his Nietzsche as already discussed. 

� Calling for adopting Western methods for improving education.  

� Insisting on the importance of foreign languages in education.  

� Calling for liberalism in politics and thought.67 

What was the future of these views at the time? Did such ideas last very long 

with the new political changes? 

 

Badawī‘s thinking after the decline of Secular liberalism 

In Egypt, there was an opposite reaction to every action. Whenever an extreme 

call emerged, a more moderate one appeared to counter it, and vice versa. The 

first response to Western culture and thought of al-AfghÁnī which called to the 

Pan-Islamism, brought about the more reasonable call of ‘Abduh, who was 

aware of the importance of Western cultural and scientific products, in favour of 

adopting such products with the aim of reforming Islam and its institutions, the 

call that for most of his disciples posed a possible danger against Islamic 

identity. Thus, defence of Islam was urgent. Undertaking the task of defending 

Islam, Ali Yusuf wrote for al-Mu’ayyad, in competition with secular journals 

like al-Muqattam, founded in the same year as al-Mu’ayyad in 1889, by two of 

Christian Syrian Sarruf and Nimr, based on the European outlook calling for 

cooperation with the British. al-Ahram, the other daily founded in 1875 also by 

Christian Syrian, Taqla brothers, reappeared after the British occupation 

supporting the French interests in Egypt. These kinds of papers and periodicals 

increased the Islamic conservative opposition. In fact, a number of books, in the 

light of modernity, were published criticizing Egyptian society’s backwardness, 

calling for the adoption of modern civilization; such as books written by 

Muhammd Farid Wajdi, Muhammad al-Muwailihi, Hafiz Ibrahim, Qasim Amin 
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and others whose works reflected the influence of European thought. Three 

prominent members of the Christian-Syrian group, Shibli Shumayyil, Farah 

Antoun and Jurji Zaydan, presented their secularist views and had great 

influence on the liberal national movement in Egypt about 1905 and 1906, 

“Their works caused a stir in the period under discussion not only by its novelty 

and boldness, but also because it appeared at a time when the movement for 

Egyptian reform and political emancipation was taking definite shape.”68 

The secularists’ thoughts were of importance at the time in which ideologies 

such as Pan-Islamism and pro-Ottoman, were dominating the public view and 

moving the masses. The is: Did the triumph of the liberal nationalism as an 

ideology last or was it merely one of the several attempts searching for a 

suitable ideology for the conditions present at the time?  

The views on nationalism whether those of KÁmil or of LuÔfÐ succeeded in 

attracting all sectors of the nation. They led to serious actions that took place 

with the outbreak of the 1919 revolution about two decades after KÁmil’s call. 

The success of the independence movement led by SaÝd Zaghlūl, the most 

prominent political leader in Egypt between 1918-1922 and the founder of the 

Wafd party, related to the long process of national ideas that were advocated 

from the late 19th century on. “The whole nation, fellah and pasha, illiterate and 

educated, Muslims and Copts, men and women, stood behind SaÝd Zaghlūl, 

fighting with great courage and heavy sacrifice in apparent support of the liberal 

Nationalist ideals he represented.”69 

In fact, the success of the revolution and the great support it gained in 1919 was 

not because the masses were convinced of nationalism, as it had been 

formulated by LuÔfÐ. The conception of nationalism was, in the public mind, not 

clear enough or at least it did not have the meaning of the secular liberalism to 

which LuÔfÐ had devoted much effort and time. I think that those who supported 

the independence movement understood nationalism in the meaning preached in 

al-LiwÁ’ of KÁmil and his followers namely: ‘The immediate evacuation of the 

British from Egypt and no negotiation before the evacuation’. This was the 

ideology of the independence movement at the time. 

 

Since ideology is influenced by political events, and because the latter are 

always changing, there is then no stable ideology. Secular liberalism, as an 
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ideology formulated the Egyptian response towards British, succeeded between 

1900-30 because it was a reflection of the British influence in Egypt and the 

European ideas on the democracy, parliamentary representation and 

constitutional life. Intellectuals expressed their views impressed with this liberal 

orientation in Egypt. This was clear with the most prominent writers and 

literates who would leave their impact on BadawÐ; such as Óaha Hussein, 

Muhamad Hussein Haykal, and al-ÝaqqÁd.  

 

Changes created new national views and programs in Egypt. In the case of the 

rise of new orientations with more extreme views against constitutional 

democracies, that was the voice to which Egypt’s intellectual response was the 

echo. The temporarily successful challenge Fascism and Nazism presented to 

the Western European democracies undermined constitutional government as a 

model for emulation by non-European societies. 

This doesn’t mean, however, that the rising national movements in Egypt in the 

thirties were influenced only by the international political changes. Changing 

conditions in Egypt socially and politically played an important role in the 

emergence of such movements. Gershoni sees that “Nationalism is posited as a 

historical movement closely connected with social and economic changes, 

political and institutional developments, and the specific socio-political context 

of each Arab society individually and all of them together as a cultural unit.”70 

 

Holding their ideology that was based ultimately on violence, or at least on the 

belief in the necessity of more active measures, some social and political 

groups, driven by their disappointment due to the inability of the liberal 

ideology to lead the Egyptians to meet their demands, emerged bringing an 

alternative ideology that was represented in two main movements al-IKhwÁn al-

MuslimÙn the Muslim Brethren and Misr al-FatÁt the Young Egypt to which we 

will come in the next chapter. “They presented themselves as an alternative to 

the rule of the so-called secular politicians, and thus to the total imported 

European model of society and government. In proposing to displace the latter, 

they were also rejecting its values and institutions.”71 

Amongst the questions raised in the late twenties and thirties, the most 

important was the question of the relation between Islam and state and the 
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process of constituting political parties. This had its impact on the intellectual 

life and intellectuals’ production that moved from the left to the right following 

the political events taking place in their environment. This was clear in the 

works of Óaha Íussein, MuÎammad Íussein Haykal and Mahmud ‘AbbÁs al-

‘AqqÁd, embodied. Moving from attacking Islamic traditions towards defending 

Islam, they expressed the failure of the secular liberalism in thought.  

 

Óaha Íussein who started writing for al-JarÐ da being influenced by AÎmad 

LuÔfÐ  al-Sayyid’s secularism and who wrote in 1926 On Pre-Islamic Poetry Fi 

‘l-ShiÝr al-JÁhilī, came in 1930s to adopt a new view about Islam and 

“abandoned the rationalism of his earlier literary criticism in 1926 for a 

romantic humanism which he saw in the Prophet Muhammad.”72  

Because of his book, attacking traditions and infringing on certain basic Islamic 

dogmas in 1926, Óaha became the subject of massive criticism accusing him of 

apostasy and the target of conservative religious men demanding his trial. ÓÁha 

hussein’s early views relied on the extensive orientation that had spread at the 

time, namely, the secular liberalism. Conditions helped him announce his bold 

views that frightened conservatives who had been fighting against all 

Westernizing ideas considering them as a serious threat against Islam. Óaha 

turned from his own stance to the other apologizing to Muslims for his rational 

secular formulation in order to be accepted by the masses that can be moved 

more religiously than rationally. Many were by the 1930s already in hasty 

retreat from their earlier positions of secular liberalism and the adoption of 

European culture. Their reverential studies of the early foundings of the Islamic 

Community smacked of frantic and solicitous apologia for their earlier 

rationalist-secular attacks upon the religion and its cultural heritage. A romantic 

proclivity for the epic quality of early Islam now became a major characteristic 

of their writings.73 This could be said also about Muhammad Hussein Haykal74 

and al-‘AqqÁd75 

Safran based his interpretation of this turn on the idea that intellectuals 

depended on ‘Abduh’s two principles, namely, ‘what is to be considered as 

revelation’, and ‘the assurance that there is no contradiction between revelation 

and reason’. “The intellectual leaders relied on the first to narrow further the 

confines of revelation and on the second to indulge in their rational pursuits 
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without bothering to verify their conclusion against revelation.”76 But I do think 

that their early rational writings and their late religious ones were a reflection of 

the political and social changes on one hand and a form of al-Ttaqiyya 

dissimulation, covering their views to avoid possible conflict, on the other. 

These writings had a positive effect on the masses who felt satisfied and 

comfortable with their religion, but a negative one on the political leadership of 

the ruling class that had come to power with the adoption of constitutionalism 

and was protected by Great Britain. The most important role of this religious 

orientation was encouraging the new emerging groups such as Muslim Brethren 

and Young Egypt. These groups who were the instrument that the king and the 

Wafdists were using in their struggle, preaching to return to Islam and its 

teachings as the best way for Egyptians’ emancipation, to which we shall turn 

later. What helped such groups grow was also the lack of credibility of the Wafd 

party which lost its popularity from 1942 on. 

 

The forties could be considered as the period of strikes and sabotage of workers 

in several factories in the country demanding better working conditions. New 

events and new changes created not only new demands and new reforms but a 

new group of intellectuals as well. Among them was ‘Abdul-RaÎmÁn BadawÐ 

who was like his contemporaries influenced by their liberal predecessors and the 

Western-educated, “what was different about them was their search for a new 

radicalism which accepted, among other things, Marxist ideas. Prominent 

among these was the literary critic Muhammad MandÙr, ‘Abd al-RaÎmÁn 

BadawÐ, the Azhari Shaykh KhÁled KhÁled, the novelist NajÐb MaÎfūz….”77 

Regardless of the fact that BadawÐ did not accept Marxist ideas for many 

reasons, as we will see, he belonged to that group of writers that emerged in the 

late thirties trying to create a new ideology expressing their radical views in 

newspapers and periodicals. For al-Ñarkha BadawÐ was writing expressing his 

ideas when he was a member in Young Egypt.  

If BadawÐ is considered as one of those intellectuals who reacted to the British 

presence in Egypt, as if there were two main types of reaction: pan Islamism 

and modernism, then how could BadawÐ’s reaction be defined and which 

direction did he take? A careful reading of BadawÐ’s life and thinking shows 

actually that he grew up under several types of struggle and conflict. Conflict 
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between traditionalists and modernists mentioned as the struggle between the 

‘old’ and the ‘new’; conflict between Azharis and secularists; conflict between 

liberalism and dictatorship represented by the monarchy; conflict between 

political parties on one hand and the throne on the other; conflict between the 

political parties themselves. These types of struggle expressed in the press 

dominated the society of Egypt intellectually and politically. These left an 

important and remarkable influence on BadawÐ’s thinking. Although his early 

orientation could be defined as secularist due to his writings that embodied such 

a tendency, the late turn in his attitudes, writings and views show actually the 

influence of the contradictions under which his intellectual experience had 

matured.  Every orientation in Egypt played a role in BadawÐ’s thinking and in 

creating his alienated character. As already mentioned, one phase of his life and 

thinking couldn’t solely describe BadawÐ, the alienated thinker. It might rather 

provide a basis of regarding him an alienated person. BadawÐ’s alienation could 

be seen as a mosaic picture whose factors and reasons gathered gradually to be 

completed at the final stage of his life and his intellectual production. Thus, we 

are tracing the development of his thinking examining the conditions under 

which he was writing and how these conditions alienated BadawÐ from his 

surroundingsand his present and how he became the one who refused his 

present ‘reality’ alienated himself in his past. This was one of the reasons of 

why he called, in his early works, for destroying all traditional and old methods 

in thinking and education while he condemned the new methods used in 

teaching at Egyptian schools, in his late writings. Till the late seventies, 

BadawÐ’s call for destroying traditions and making an intellectual revolution 

reappeared from time to time. In addition to his attack on traditions and religion 

in his Min TÁrÐkh al-IlÎÁd fi’l Islam, About the History of Atheism in Islam and 

his Nietzsche in which he called for a spiritual and intellectual revolution, 

BadawÐ called in his Al-Íūr wa’l Nūr for abolishing the shackles of traditions. 

In this book, he wondered why all Arabs and Muslims are still remaining 

prisoners of traditions and traditional methods in everything in their lives. He 

was calling for liberation from all these shackles that ought nothing but 

backwardness.78    

This attitude changed in his late writings to a stand against modernization. He 

criticized, in his autobiography, the modern methods of teaching languages at 
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schools in Egypt in favour of the old classical ones. “It is a disaster what is 

being applied nowadays called a modern method of teaching language. They 

had better use the traditional ways”79 This changing stand is nothing, in my 

opinion, but a consequence of his alienation that expressed itself in his refusal 

of anything related to the present and supporting everything reminding him of 

his past, the past of BadawÐ the effendi.80 

 

Badawī was then impressed by the French school of literature in Egypt founded 

by Óaha Hussein, TawfÐ q al HakÐ m and Muhammad Hussein Haykal, while the 

English one represented by al-MazinÐ  al-‘AqqÁd and SalÁma Mūsa did not 

attract him at all. This may be due to the great influence of Óaha Hussein his 

teacher who played an important role in his life and because of his admiration of 

French language and French literature which he loved. “From 1928 on I began 

reading the periodicals al-Siyyasah, al-BalÁgh and al-LiwÁ’ al-JadÐd. I read 

articles of Haykal, Óaha Hussein, AbbÁs al-‘AqqÁd, and al-MazinÐ. From the 

first article of Óaha, it attracted me and I felt that his path would be my future 

path. I admired the way of writing and creating which became stronger day after 

day while I did not found anything interesting in al-‘AqqÁd’s writings, they 

always bored me. These two feelings accompanied me all my life.”81 

 

Because BadawÐ insisted on reading the original sources, he devoted long time 

and much effort to learning foreign languages. At the age of fifteen he began 

learning German in order to read the original texts, especially those of Goethe, 

and started reading in English. His readings at the time were mostly social and 

philosophical. He read Thomas Hobbs, John Lock and others. As to Arab 

philosophy, BadawÐ considered it to be the copy while the original was the 

Western one.82  

Thus, according to him, there are no Arab philosophers but he himself and, in a 

few places, he refers to his two teachers he admired, Óaha Hussein and Sheikh 

MuÒÔafÁ ‘‘Abd al-RÁziq.  This egocentricism was also one of the manifestations 

of Badawī‘s alienation on which we focus, later. 

 

What was important about Badawī‘s political philosophy in his early phase was 

that it was mainly derived from the views of MuÒÔafÁ KÁmil and LuÔfÐ. This was 
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locally while the most prominent Western influence on Badawī‘s thinking was 

that of Nietzsche as he himself declares in his Encyclopaedia of Philosophers: 

“ ‘Abd al-RaÎmÁn BadawÐ is an Egyptian philosopher and a historian of 

philosophy whose philosophy is the existentialism which had been begun with 

Martin Heidegger. But the most important and the strongest influence on 

BadawÐ’s philosophical development could be attributed to Friedrich 

Nietzsche.” 83  

 

But how did he combine these three directions: KÁmil’s call for pan-

Egyptianism, so to speak, LuÔfÐ’s secular liberalism and Nietzsche’s 

illliberalism. It seemed that BadawÐ found shared aspects between KÁmil’s 

extreme nationalism and the national ideology of Nazism. Such an ideology 

seemed to appeal to Badawī‘s comprehension of nationalism. As to LuÔfÐ’s 

views, BadawÐ found perhaps Nietzsche’s atheism an akin of LuÔfÐ’s secularism. 

But how did BadawÐ reconcile between LuÔfÐ’s call for equality and liberty and 

Nietzsche’s destroying of all democracies and liberties in his masters and slaves 

morality the views that BadawÐ adopts in his Nietzsche.  Nietzsche’s destroying 

of liberalism and democracy was not to be reconciled with LuÔfÐ’s call for 

liberalism. 84 

There could be two possibilities:  

• That either BadawÐ did not pay attention to this contradiction  

• That liberalism for BadawÐ meant only the right of ownership never the right of 

individuals, whether they are ‘masters’ or ‘slaves’, to govern.  

I would not agree with the first possibility because it is not likely that BadawÐ 

was not aware of the mentioned contradiction. The second one is what interprets 

BadawÐ’s very questionable views towards liberalism and individualism. In my 

opinion, most of BadawÐ’s views could be better understood in the light of his 

background.  

 

To summarize, BadawÐ’s intellectual growth was influenced the most by KÁmil 

and LuÔfÐ as Egyptian intellectuals and by Nietzsche’s philosophy as the most 

western philosopher who influenced BadawÐ’s early views. What was 

remarkable was the absence of the Arab intellectuals and nationalists from 

BadawÐ’s early writings and the strong presence of Western thinkers and 



 63 
 

philosophers such as Nietzsche who occupied a very important part of BadawÐ’s 

early works. The turn and the return to the ‘roots’ can be noticed in his late 

writings in which Nietzsche has no share. BadawÐ whose alienation was 

deepened late in his life found in the ‘origins’ a restful point. 

In the next chapter we will throw light on BadawÐ’s educational growth due to 

its importance in the turns in BadawÐ’s writings and in his late alienation. The 

education BadawÐ received was struggling with a number of contradictions 

influencing BadawÐ’s thinking as expressed as in the contradictions that 

appeared in his writings.    
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This Chapter is going to study BadawÐ’s life and thinking before 1952. There 

were a number of crucial events in the history of Egypt which we are going to 

touch not to tell the history of the Egyptian society, but to examine the influence 

of such conditions on BadawÐ’s character and thinking as one of the prominent 

Arab thinkers who occupied an important role in the contemporary Arab thinking 

and whose writings developed under the impact of several political turning points 

which the Egyptian society was faced with.  

 

We are bound to examine BadawÐ’s educational background concentrating on the 

educational heritage of the Egyptian society and how the educational systems had 

been developed from the eighteenth century till BadawÐ’s time, namely, the mid 

twentieth century. Upon studying BadawÐ’s background, not only the educational 

but the intellectual and the political conditions are to be examined as well. We are 

following a historical method by which we touch on the most crucial points in 

Egypt’s history, due to their importance in shaping BadawÐ’s views.  

 

For understanding BadawÐ’s educational growth, analyzing the history of school 

system and educational development in Egypt in different historical phases and 

under several forms of government is inevitable. We will begin with the 

development of education and the school system in the reign of Muhammad Ali 

due to the importance of his contributions in that area specially the schooling 

missions he had sent overseas aiming to modernize the Egyptian army which he 

wanted to modernize in order to protect his power.  

 

In the history of a society, three main subjects are inseparable. These are politics, 

economy and education including its religious dimension and its conflict with the 

secular aspect. Each one of these subjects reflects the importance of the 

connection among all three, and expresses itself by the changes that take place in 

the other fields. This becomes manifest in our study examining the influence of 

intellectual, political and economical heritage on one’s thinking.    
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In fact, education is one of the most crucial subjects in Egypt’s history. From the 

time of Muhammad Ali through to the 1970s, education passed a number of 

turning points and witnessed several changes in its structure and system and in 

both the number of schools and students. Its progress followed the political, 

economical and social conditions which were changing violently after several 

events the society of Egypt was being confronted with, not only local events in 

Egypt and the Arab world, but international events around the world as well.  

We shall follow the historical development of education in Egypt concentrating 

on the most prominent stages in which education witnessed real developing 

measures such as that of Muhammad Ali and Khedive IsmÁÝÐl.  

First we are going to examine the history of education in the society of Egypt and 

how it developed under several political conditions. Second, we will cover the 

crucial events in BadawÐ’s time by which governmental policy toward educational 

system was influenced and how the latter reflects the political conditions which 

defined society’s needs not solely with regard to education, the point of our focus, 

but regarding all other social needs in the society of Egypt as well. Since 

BadawÐ’s main education, primary, secondary and his higher education, was in the 

late 1920s and 1930s, we are bound to focus on all the circumstances under which 

the educational process, at the time, was being developed.   

In fact, in the history of the educational process in Egypt, there were three main 

points by which educational progress in Egypt could be defined. These are: 

• Muhammad Ali’s policy toward educational structure and his foundation of the 

modern school system by which he attempted to create an Egyptian elite 

capable of strengthening his society especially the army, as we are going to see 

later 

• IsmÁÝÐl’s measures in the realm of education; not only his continuation of Ali’s 

efforts, but also his own new plans of modernizing education  

• The founding of an Egyptian private university (The Egyptian University) in the 

reign of king Fuad and then its transformation into (Cairo University) as a state 

university under the government of the independence in 1925. 

There are a number of facts one should bear in mind when studying education in 

Egypt. First, education like any other subject in the history of Egypt reflects the 

conflict between the main two orientations: the traditional orientation, mainly 

religious and the modern orientation, embodied in the secular pattern. Second, the 
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history of education in Egypt, as other subjects, relates to a great extent to the 

British presence in Egypt, due to the crucial changes brought about by the policy of 

the British agents and commissioners, mainly Lord Cromer, the actual ruler of 

Egypt between 1883 and 1907. Third, an important role in education’s progress in 

Egypt had been monopolized by the needs of the society which directed the 

governmental policy toward education including school system, examination 

conditions, the number of the accepted students in the university and the employed 

graduates. Fourth, is the role of al-Azhar in the process of education in the history 

of Egypt. Until 1800, al-Azhar was, in fact, the educational and intellectual 

mainstay of Egypt. It dominated the education for centuries. It consisted of village 

and town Koranic schools (kuttab), many of which were adjacent to mosques. Its 

teachers were sheikhs who had either studied at al-Azhar or at one of its institutes 

around Egypt.  

Traditional Education: 

What was important about the education at that time, since it had been dominated 

and controlled by al-Azhar, was that the rudiments of reading, writing and some 

arithmetic which the students were taught, came often in the second position or 

were less important than the Koranic learning. “In spite of al-Azhar’s control on 

education during the 18th century, its position as an educational and intellectual 

centre declined under Ottoman rule, due to the emergence of Istanbul as the new 

cultural and intellectual centre to which most successful scholars were drawn.”1 

That decline was, in fact, because the al-Azhar, as an educational institution, was 

still ignorant of the scientific and philosophical development following the 

European Renaissance and Reformation. It remained isolated from any outside, 

non-Islamic influences in spite of the great influence of Europe at the time and the 

increasing contacts between Europe and the Ottoman Empire after 1600. This did 

not mean that there were no attempts inside the al-Azhar.  

In fact, the calls of the more sensitive and intelligent members of the al-Azhar such 

as Sheikh “ÝAbd al RaÎmÁn al-Jabarti, Sheikh Hasan al-Attar, Rifaa Rafii al-

Tahtawi, and Sheikh al-Sharqawi, by means of which they reproached the bad 

conditions of the Egyptian society, the backwardness of the people and the 

deficiencies of their cultural and educational system, showed their admiration for 

the European style. It was enough as a beginning to encourage late Azharites to 

seek the advantages of a modern European educational, cultural and intellectual 
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system.”2. Such attempts were contrary to the whole orientation of al-Azhar which 

refused any endorsement of the European values in which they saw a serious threat 

to the Islamic teachings. Sheikh ‘Abd al RaÎmÁn al-Jabarti hardly belonged to this 

group, “In his writing he described the intellectual life of Egypt before the French 

invasion as well as during the first ten years of the reign of Muhammad Ali. He paid 

special attention to his friend Sheikh Hasan al-Attar whose importance in the 

intellectual renaissance of Egypt is not so much due to his writings as it is due to his 

spirited teaching of young al-Azharites, one of whom was Sheikh RIfaa al-

Tahtawi”3 

While Al-Jabarti came from and returned to this group of Azharites, Al-Tahtawi did 

not return to it. “He was the young Azharite who went along with the mission of 

1826 as their chaplain imam, and came back as the most outstanding student 

produced by the program, was strongly affected by what he had learned of his 

country’s ancient history and culture being the first of the modern Pharaonists.”4 

In fact, this conflict between Al-Azhar and other educational institutions, which 

appears later between the traditional religious orientations in general and the 

modern secular one, was to accompany the process of education. Taking into 

consideration all these aspects and all these stages of education’s development in 

Egypt, we will examine the educational environment under which BadawÐ grew and 

the sorts of conflict that dominated education and how it influenced BadawÐ’s 

thinking. 

 

The Educational system before 1922 

If we refer to the educational system in Egypt previous to the independence in 1922, 

we should touch on Muhammad Ali’s accomplishments in this realm. KÁmil, 

AÎmad LuÔfÐ, ÓÁha Hussein and others who influenced BadawÐ and impressed his 

thinking to a great extent were the true fruits of Ali’s policy in adopting the modern 

European model in education.   

In the course of his reign, lasting from 1805-1848, Muhammad Ali devoted many 

efforts to education although education itself was not his aim rather a means for 

strengthening the armed forces and consequently his throne. He was aiming at 

creating a qualified cadre with good knowledge about military subjects for he knew 

that “both the British and French armies were technically superior to the Turkish 
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forces, and represented two advanced powers competing for the control of Egypt at 

the crossroads of East and West.”5 

Because his army needed doctors, engineers, pharmacists, veterinarians and 

technicians capable of building and repairing weapons, he founded a number of 

schools to meet these demands such as a school of accounting in 1826, an 

engineering school in1829 and a school for administration in1834. His serious 

attempt to adopting the modern model in education earned him the title of ‘the 

Modernizing Autocrat’ of the nineteenth century. However, he never admired 

European concepts such as the emancipation of the people, popular sovereignty and 

representation. “Muhammad Ali was simply a Muslim ruler whose ideas about 

society and the relation among men were basically religious, with a strong instinct 

for domination and command.”6 

Ali organized a modern state school system and sent off Egyptians on educational 

missions to Europe. He founded (Madrasat al-Alsun) the school of languages in 

1835. He also founded a printing press as well. Translations and printings served 

also in the revival of the Arabic language and Arabic studies which ultimately 

resulted in a neo-classical tradition.7  

Muhammad Ali tried to replace the traditional educational system in Egypt with a 

modern European style and content. This policy towards education was the main 

factor in the emergence of a group of intellectuals who later represented social and 

political renaissance in the second half of the 19th century by whom BadawÐ was 

impressed. Unwittingly Muhammad Ali was sowing the seeds of the later 

intellectual movement. His heirs, however, paid the price for creating a middle class 

which was later to become the source of the rebellion against them. 

Education had been neglected in the reign of Ali’s two successors Abbas and Said 8. 

It was a phase of stagnation in the Egyptian education, namely between 1849 and 

1863. Khedive IsmÁÝÐl, ‘The Europeanizer’9, who ruled between 1863 and 1879 

made it his goal to make Egypt a ‘part of Europe’ by taking the European pattern as 

an example in every field in the country. He aimed at creating a European 

educational system since his plan was to westernize Egypt.10 

The most remarkable accomplishments under IsmÁÝÐl were: the increase in the 

number of schools for foreigners; resuming the educational missions to Europe 

begun by Muhammad Ali; strengthening the administrative establishment of the 

Council of Schools (Diwan al-madaris) which was to become later the ministry of 
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education. He reopened the school of languages founded by Muhammad Ali in 

1835 and closed under Abbas Pasha in 1850.11 

He opened Dar al-Ulum ‘teachers college’ in 1872 for the purpose of training 

Arabic teachers for the state primary and secondary schools. A number of schools, 

public and private as well, were founded in the 1860s and the 1870s.”12 Not only 

schools, institutes had also a share of his plan of progressing education. One of the 

most prominent academic institutions was founded under IsmÁÝÐl and has survived 

to our day. It is the Khedivial Geographic Society13 

Impressed with the Western views on liberality toward women and with the purpose 

of eradicating the old traditional views on the male society, IsmÁÝÐl devoted much 

effort to the process of educating females. The first girls’ school, the Suyufiyya 

Girls School, was founded under IsmÁÝÐl by his third wife in 1873. It was against the 

traditional orientations that prepared girls just for marriage.  

IsmÁÝÐl policy in general resulted in the resentment of the Muslim Egyptians and 

awakened the conflict that we refer to between the modernists and the traditionalists 

for the latter saw in the successful and the widespread new modern system nothing 

but a threat to the religious traditions which, in their view, had to be kept. The 

conflict between two main views, the modern and the traditional that intellectuals 

and among them BadawÐ inherited, expressed itself in the reign of IsmÁÝÐl. It 

occupied an important role in directing the policy of the governments expressing 

itself in the instability of the Egyptian society not only in the realm of education but 

in all other social affairs as well. As a response, a group of those led by ‘Abdullah 

al-Nadim formed al-Jamiyya al-Khayriyya al-Islamiyya (the Islamic Philanthropic 

Society) “…with the primary aim of organizing private community schools for boys 

and girls. These schools were to educate Muslim children gratis, but at the same 

time aimed at giving them an Islamic moral training.”14 

There was however a continuous rational attempts. It was under IsmÁÝÐl the 

reorganization the kuttab due to its importance as the only available educational 

facility for the vast rural population. It was an attempt to bring kuttab in line with 

the more rational orientation of education and school system. This could be perhaps 

considered the first step of the process of reforming religious education in Egypt. 

This led the kuttab to have by 1882, 5000 educational units with 135000 pupils, 

over 25 primary state schools with 4500 pupils and only one state preparatory 

school with less than 300 pupils. 
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Despite all the developments the education witnessed under IsmÁÝÐl, a number of 

reforming measures in the educational field were still required. The most important 

and inevitable among them was the training of state officials, the issue that emerged 

under the British occupation, but was this demand met under the policy of the 

British?  

Education was neglected under the British occupation 1882-1922 and the financial 

investment in education during that time was minimal. The policy of the British 

focused on how to help Egypt overcome the crisis of repaying its debts. This 

required to raise the financial investments and to increase the economy and 

agriculture as Lord Cromer15 thought.16  

Because of this fiscal crisis facing Egypt, the British began with their emergency 

measures. In the field of education, measures such as slashing educational expenses 

and banning free education became later the policy of the British in Egypt.17 

The curricula at schools whether in secondary technical schools or commercial 

schools did not include cultural subjects such as: ethics, economics, philosophy, 

ancient or modern, and Arabic and European literature.18  

In fact, the perceived need of the British ruler expressed itself in the educational 

conditions and examinations’ system. Governmental schools were influenced by the 

fact that there were very few job opportunities outside of the civil services. The 

secondary education certificate examination was a reflection of governmental 

needs. “From 1887 to 1890, there was a relaxation of examination standards, as 

there was a need for government workers. Students who failed merely took the 

exam the following year…the exams controlled the number of candidates for 

specific government positions.”19 

It seemed that education was near the bottom of Cromer’s list of priorities. Cromer 

saw that “It would be childish to discuss the pattern of the carpet when the house in 

which it was laid was on fire.”20   

Despite all that, there were a number of attempts to develop the higher educational 

facilities in Egypt in the first decade of the 20th century. The three steps considered 

as the most prominent in the realm of higher education were: the missions to 

Europe, the founding of a private Egyptian university, and the building of a library.  

What was important about all these procedures during the British occupation was 

that they were meant to meet the needs of the British and never to meet the needs of 

the Egyptians. The British policy towards educating Egyptians could briefly be 
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defined as follows: Limiting governmental influence in traditional education and in 

private schools; Devoting little effort to educating the masses; Concentrating on 

curriculum which dismissed creative minds in favour of the disciplined minds; 

Creating an Egyptian elite by providing secular education for a small number of 

Egyptians  

“Egyptian education under the British occupation was aimed at producing obedient 

clerks, not the technically trained leaders badly needed to develop the country. 

Religious education flourished while moral and patriotic content was lacking in the 

secular schools while were as ill-suited to Egypt’s needs as the education offered in 

the missionary and foreign schools.”21 

In this way one can say that Cromer’s aim of not educating the masses who could 

rebel against him and the British power in Egypt was, fully, achieved. 

Although Cromer’s policy was never to develop the intellectual life of the 

Egyptians, it, was however, the main cause of the emergence of a new Egyptian 

elite. The atmosphere of free thinking, open expression and the widespread Western 

values created a convenient environment for the new secular modern approach in 

thought to exist and develop. In fact, there were a number of factors which would 

have led Egypt to a great development in the intellectual life and educational system 

if that had had an equal development in the training and curricula. Instead, there had 

emerged a dichotomy between theoretical learning and the practical one. The other 

form of dichotomy was between religious elementary education and secular 

secondary education. The conflict between traditionalists and modernists 

dominated, in fact, the intellectual climate in Egypt at the time. This was the feature 

that marked the intellectual production of a number of intellectuals who had been 

exposed to the kuttab system which was traditionally religious as well as to the 

modern European educational system. Most literate Egyptians and the Egyptian 

elite had been originally exposed to kuttab, as the first type of education. Among 

those was BadawÐ whose writings show the influence of that intellectual 

environment, as we will see later.   

Following the declaration of Egypt as a British protectorate in 1914 when World 

War I pitted Egypt against the British, British troops controlled the country using it 

as a base of operations against the Ottoman Empire. Anti-British feelings grew. The 

result was a nation-wide revolution of 1919 led by SaÝd Zaghlūl. Independence was 

accomplished in 1922. The British troops were, however, kept in the country. From 
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1922 on the British tended not to intervene in Egypt’s internal policies, and 

Egyptian administrations were no longer in the British hands. Education affairs 

returned to the Egyptian hand. A new phase started consisting of two main 

objectives:  nationalizing and generalizing education after a long history of foreign 

powers’ dominance which strove to prevent these two important dimensions of the 

educational process. The most prominent measure under the government of 

independence, a measure which distinguished the governmental policy toward 

education, was the transformation of the private Egyptian university into a state 

university.   

 

 

BadawÐ’s Education in The Light of Educational Systems after 1922 

Having finished the usual Koran training in the village kuttab, BadawÐ had to go to 

the primary school in the district FÁrskÙr in order to get the Primary Certificate. 

Entering this school required passing exams in writing, reading, English language 

and arithmetic. Preparing for these exams, BadawÐ  spent two years at a school in 

SharbÁÒ which was, as he described, good enough to help students enter primary 

schools. BadawÐ was one of those who entered FÁrskÙr Primary School having 

passed all required exams.  

BadawÐ received his primary education between 1924 and 1929 to be one of the 

students who got their Primary Certificates in 1929. In the school year 1929-30, he 

started his secondary school in Giza, and then got his high-school diploma in 1934. 

Al-SaÝÐdiyya school, where he received his secondary education, was established in 

1908 and considered to be one of the most prominent secondary schools. In al-

SaÝÐdiyya mostly the children of the rich and prominent characters in Egypt studied. 

Before the independence, all its directors were British, but carrying out the policy of 

egyptianizing administrations, from 1922 on, brought schools Egyptians directors.  

As a famous and important school, its teachers mostly had a good knowledge of 

history, geography, literature and sciences. English language teachers were mainly 

British. Two of them had a great influence on BadawÐ and on his fondness of 

learning languages, particularly due to the old and classic methods they followed in 

teaching languages, something that attracted BadawÐ who endorsed such methods. 

“French language teachers were less qualified than those of English language. As to 

those who taught Arabic, all deserved nothing but scoff except one who was 
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unforgettable due to his good command of the Arabic language and literature in 

addition to his strong personality and the dominant presence he had in the class. He 

was Sheikh ‘Uthman Abu-Naser.” 22 

Although literature, whether European or Arabic, had a great influence on BadawÐ 

in particular after he read Goethe and al-ManfalÙÔÐ, whom he started reading at 

fifteen, he still decided to study Philosophy. BadawÐ was more influenced by the 

philosophical works he had read than literary works. His decision was to specialize 

in philosophy in which he got his MA and PhD to become a teacher of philosophy 

at Cairo University. 

Having finished his high school in al-ManÒÙra and getting his thanawiyya Ýamma 

Certificate, BadawÐ decided, against his father’s wish, to enter the College of 

Literature to study Philosophy instead of law, the path all ministers and distinctive 

characters at the time took. “My father asked me: Don’t you want to be a minister? 

If you do, you should study law. I am sure you will be the best among all those who 

have become ministers.”23 his refusal led his father to stop financing his education, 

a reason that drove BadawÐ to ask for the help of Sheikh MuÒÔafa ‘Abd Al-RÁziq. 

‘Abd al-RÁziq taught BadawÐ logic in the first year at the university, Al-Kalām or 

the Islamic speculative dialectic theology in the second year and the origins of Fiqh, 

Mysticism and Sufism at the fourth. He was impressed by him very much as a man 

and as an intellectual”24 

‘Abd Al-RÁziq responded to BadawÐ’s father’s stand by ordering BadawÐ’s free 

education as one of the first year’s best students at the faculty. This left a great 

influence on BadawÐ. “I can not forget that sheikh ‘Abd al-RÁziq was the one who 

helped me studying at the university ordering my free education in spite of the 

refusal of the dean at the time.”25 

BadawÐ had read logic before entering the faculty of philosophy. The logic he had 

read was, however, not what he learned at the first year from ‘Abd al-RÁziq. “He 

taught us the logic of Ibn Sina. This was not surprising regarding the Azhari 

education of sheikh ‘Abd al-RÁziq. The logic he taught was what Sheikh 

Muhammad ‘Abduh had taught at al-Azhar when ‘Abd al-RÁziq had been one of his 

students.”26 

BadawÐ’s admiration for ‘Abd al-RÁziq was more for a human than an intellectual. 

He describes his teacher: “He was the nobility itself and the honor itself. He had a 

smiley eyes and a welcoming face which never was seen frowning…”27 What was 
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remarkable was that BadawÐ’s admiration for Egyptian notable persons whether his 

teachers or known nationalists did not appear in his early writings. As already 

discussed in the previous chapter, KÁmil and LuÔfÐ had no mentioning in BadawÐ’s 

early works while they are strongly presented in the later. In his Humanism and 

Existentialism written in 1982 and in his autobiography 1988 he mentioned ÝAbd al-

RÁziq many times showing the great respect and admiration he had for him. In 

addition to the great help offered by ÝAbd al-RÁziq to BadawÐ, it was, in my 

opinion, BadawÐ’s late tendency to turn to the roots and to the symbols of these 

roots. It seemed that ÝAbd al-RÁziq with his religious tradition represented for 

BadawÐ a very fit example to be mentioned. It was BadawÐ’s attempt to solve his 

feeling of being alienated turning back to the origins and roots looking perhaps for 

his identity. This return to the roots BadawÐ clearly expressed since the late 

seventies in his Al-Íur wa’l Nūr. In this work BadawÐ describes a number of virtual 

travels which were nothing but the stations of BadawÐ’s intellectual project and the 

several steps of the development of his thinking.28 

BadawÐ was impressed by the European values having a great admiration for the 

European thinking and philosophy finding in them the keys of advancement.  He 

was at the same time that son of a big landowner who grew up in an Islamic, 

somehow religious environment. How could that contrast be reflected?  This was, in 

fact one of the several form of alienation that BadawÐ faced. In addition to his 

admiration for the products of the European civilization, he had, however, a great 

respect for his Islamic upbringing and for the early religious education he received 

at the kuttab. It seemed that this contrast manifested itself in the writings of BadawÐ 

and appeared in his views. BadawÐ was, actually, swinging between two sides, the 

religious and the secular. This was, in my opinion, nothing but BadawÐ’s attempt to 

finding an identity. Loosing identity is actually a type of alienation and this is what 

BadawÐ was faced with. This could provide an interpretation for the question of 

how the author of Nietzsche in 1937 could write the defence of Koran and the 

Prophet Muhammad in 1999. This also could give an answer of why BadawÐ was 

influenced more by ÓÁha Hussein than Sheikh ‘Abd al-RÁziq in particular in his 

early writings in which Badawi expressed his secular orientation being impressed 

by Taha Hussein’s early views and by Lutfi’s secularism while the influence 

of‘Abd al-RÁziq would appear in Badawi’s late writings as we’ll see in details. 

Although ÓÁha Hussein did not teach at the Faculty of Philosophy, since he was 
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appointed to teach at the Arabic Language Faculty, BadawÐ visited most of his 

lectures being impressed by his way of teaching and his amazing voice in reciting 

poetry. We turn to examine the influence of ÓÁha Hussein on BadawÐ, but let us 

have a look on BadawÐ’s views on education in general and on the educational 

system at the time in particular.   

BadawÐ received his education at the time in which education was being faced with 

a number of problems and contradictions. These contradictions, mainly that 

between the religious type of educating and the secular one under the government 

of independence, left a remarkable influence on BadawÐ’s thinking.  

BadawÐ grew up in a society in which the people used to obey the king’s orders, to 

bow to the landowners, to pay for the occupation, and to bow to traditions, mainly 

religious, which dominated the masses more than any other power. Regardless of 

the fact that BadawÐ was the son of a landowner who had to bow only to traditions 

and religious men, he was still the son of the society built on complexity and 

contradictions. This manifested itself in his thinking being a secularist at his 

beginning and turned to Islam in his late works, as we will see later. Nevertheless, 

educating and emancipating the masses that used to be controlled required 

eradicating, or at least, changing this complexity. Were the policies followed of the 

time between 1922 and 1952 suitable to undertake such a task? 

Following the independence of Egypt in 1922, the aim in the realm of education 

was nationalizing and generalizing education. This entailed: increasing the number 

of schools, generalizing education among the masses and abolishing schools’ 

tuition. These efforts were actually limited by a number of factors and faced a 

number of problems.  

Nationalizing education required special teachers’ training schools. As to 

generalizing education, it meant eradicating illiteracy particularly in the Egyptian 

rural area. The large number of illiterates required a large increase in the number of 

elementary compulsory schools29. The Social Affairs Ministry founded in 1939 

encouraged this concern too and a lot was accomplished through its efforts.30 

Budgets allocated to education in Egypt were limited. Teachers’ salaries and 

consequently the share of each pupil in the teaching process were limited too.31 

Worse still, there were no serious attempts relating education to civic training and 

culture. The rural population was still relegated to the traditional kuttab and had 
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limited access only to elementary schooling. It continued to be isolated from the 

cities and towns.”32 

What education needed at the time was not solely an increase in the number of 

schools despite the importance of this factor. The quality of the teaching process 

was to be developed, too. There was a wide gap between curricula and country’s 

technological or developmental needs “State educational policy consisted 

essentially of providing instruction in predetermined curricula to equip children 

with enough knowledge to permit them to secure a livelihood. There was as yet no 

systematic attempt to relate educational policy to national economic and social 

needs.”28 

Moreover, the gap between theoretical views and real conditions was also widening. 

This thing made the process of educating rural society more complicated. Socio-

economic comdition of the rural family caused a number of contradictions in the 

process of their education. “In an agrarian society, rural family income was reduced 

when sons who could work in the fields went to school and paid for books, tuition, 

and transportation. Furthermore, the curriculum of the elementary schools was 

perceived as irrelevant when most men worked in the fields and virtually all the 

women worked in the homes.”34 

Politicians did not bear in mind that curricula must be commensurate with life’s 

conditions. How could the rural pupils understand the meaning of modernity while 

their lives saw nothing of modernity’s products? What were the benefits they could 

get from learning about conceptions such as freedom and emancipation while they 

and their family were still mere slaves under more than one control? Which 

meaning of enlightenment could they understand while their families took only 

religious traditional learning which had no place for such ideas? Could they, whose 

mothers worked in the fields not only under the control of the landowners, but also 

under the control of men in such a male dominated society as Egypt, perceive what 

European ideas about women’s rights and females’ freedom mean?35 

The problem was that nationalizing education brought about appointing a great 

number of Egyptian teachers whose background was not very different from their 

pupils’. Thus, they could not introduce new ideas. 

Many schools were built this led to a massive attendance in schools. “The 

greatest pressure on the state school system in the period 1925-50 was seen in 

secondary education, in particular with formal opening of the state university in 
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Cairo in 1925. Secondary school led to employment in government departments 

and afterward, depending on examination results, to university. Secondary 

certificate could give Egyptians social position and prestige.”36 

That great expansion of secondary schools and the great number of students 

attending them affected the development of other schools. This is reflected, in 

fact, in the slow development of technical and vocational schools that had 

existed since the time of Muhammad Ali. 

What was important about educational policies during 1923-52, was that the 

government started the process of attacking traditions which was reflected in the 

movement for reforming the Al-Azhar after 1925. The government attempted to 

bring al-Azhar, the centre of Islamic learning, in line with its modern state 

educational system and at the same time to exert control over the educational 

institutions including the traditional religious kind. The other attempt at the time 

was to combat missionary activity in Egypt and to extend the control of the 

ministry of education over private and foreign schools. This attempt aimed 

firstly at Egyptianizing and secondly at Introducing Arabic as the consequence 

of instruction. 

Education witnessed between the 1930s and the 1940s an attempt to bring 

foreign schools under closer supervision and control of the Ministry of 

Education. “In 1933 and again in 1940 it was required of all foreign schools to 

teach Arabic, Islamic history and religious instruction to all their Muslim 

students.”37 

Introducing Arabic as the language of instruction was a step that began in the 

1930s and was completely accomplished in the time of Nasser when all subjects 

had to be taught in Arabic.38 These massive efforts expressed themselves clearly 

in the realm of higher education and in opening the first state university in 

Egypt. This had been the private national university founded in 1907. Despite 

opposition by the British and that of the Egyptian government, it was 

transformed into a state university in 1925. In 1925 it was reopened as Fuad al-

Awwal University comprising seven basic faculties. The second state university 

was opened in Alexandria in 1942 (then as Faruq University), the third in (Ain 

Shams) in 1950 and the forth in Assiut in 1957. While Ain Shams University 

concentrated on ‘ArabÐ c literature and the social sciences, Assiut University 

was concerned with science and technology.   
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An Egyptian private university in 1907 had been an idea which most prominent 

intellectuals and nationalists had supported. It had been, actually, introduced as an 

idea of the fiery patriot who remains in Egypt to this day a national hero, MuÒÔafa 

KÁmil. 

Despite the importance of the calls of the Armenian bureaucrat Yaqub Artin and the 

Syrian journalist Jurji Zaydan in 1894, neither had the leadership which the appeal 

of an Egyptian pioneer nationalist like MuÒÔafa KÁmil provided. Artin and Zaydan 

were considered outsiders to Egyptian nationalism.41  

KÁmil’s suggestion was nevertheless more effective. Due to his distinct position as 

a national role model and because of his good relations with the Khedive Abbas II, 

KÁmil’s idea was supported and financed. The opening ceremony was in 1908, the 

year in which KÁmil died. 

Those who contributed to the university project, KÁmil, SaÝd Zaghlūl and Qasim 

Amin raised the slogan ‘Knowledge for knowledge’s sake’. They intended the 

university, actually, to be a secular institution aiming at ridding education of 

ideology. They wanted their project to act independently of any ideology be it 

religious or secular. They wanted to rebel against the British higher school system 

including its problems and shortcomings.42 

The actual efforts to secularize the university could be attributed to those of AÎmad 

LuÔfÐ al-Sayyid and ÓÁha Hussein. AÎmad LuÔfÐ al-Sayyid believed that “education 

would lead to democracy and that natural progression would allow them to get rid 

of tyranny of whatever kind. Education would allow man to develop his faculties 

and a sense of judgment, and would allow him the use of reason rather than leave 

him at the mercy of blind emotion.”43 

ÓÁha Hussein insisted on the necessity of education, especially secular education, as 

we will see soon. 

LuÔfÐ became the first rector of the state university and together with the minister of 

education, Ali Shamsi, played the king’s role as university founder. The main points 

they concentrated on in the university as a state university were egyptianizing the 

faculties, Introducing Arabic as the consequenceof instruction and secularizing the 

methods and the curriculum. Egyptianization and ‘ArabÐ cizing education at the 

university were, actually, the consequences of the policy of nationalizing education 

which began with the efforts of the independence leaders from 1922 on.  
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Students who had been sent abroad on study missions were awaited to return and 

replace their foreign mentors in order to carry on egyptianizing the university staff. 

This was extremely important due to many reasons “The still formidable weight of 

the British embassy, resistance from French and British professors, the 

universalistic ideas of scholarship, and the time required to train Egyptians 

combined to stretch the Egyptianization of the university out for over thirty years 

after the 1922 declaration.”44 

In 1926 the dean of the faculty of Law became an Egyptian to mark a beginning of 

Egyptians deans in this faculty. Unsurprisingly, Law was the first faculty to be 

egyptianized. Law had been for many decades the favourite realm. A number of 

Egyptians had studied Law in France since Muhammad Ali’s time. Most prominent 

characters, politicians, and ministers were lawyers. The faculty that came next was 

that of Medicine. The faculty of Art was to wait for ÓÁha Hussein to be its dean in 

1930; all his successors have been Egyptians ever since.  

Science came last. Ali Mosharrafa was the first Egyptian dean in the faculty of 

science from 1936 to 1950. He played an important role in the process of ‘ArabÐ 

cizing the language of instruction at Cairo University.45  

In spite of the importance of Mosharrafa’s contributions in Introducing Arabic as 

the consequenceof instruction especially in the field of science at Cairo University, 

science, in my opinion, must be learned in one of the European languages derived 

from Latin. This is to keep pace with the rapid development of sciences over the 

world. Whatever the efforts of translation could be, not all European works are 

going to be translated especially not quick enough and consequently many works 

are to remain unavailable for the Arab readers. BadawÐ was one of those who 

insisted on the importance of learning foreign languages considering it a 

fundamental step in developing education in the Arab world. He asserted that 

teaching foreign languages would enable students to read original works of the 

western intellectuals and philosophers and this would in turn contribute in Egypt’s 

renaissance.46 

As to the first two dimensions of nationalizing education, namely Egyptianization 

and Introducing Arabic as the consequenceof instruction were not applied to all 

faculties for Europeans still dominated the departments of French, English, 

Classics, and Islamic Archaeology until national confrontations with England and 

France in the 1950s brought down the curtain.47  
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Since BadawÐ studied Philosophy, he received his high education under this western 

control benefiting the presence of very distinctive characters that left an important 

influence on his thinking such as Leland who was the supervisor of his master 

thesis. 

We’ve mentioned that the third dimension of nationalizing education was to end 

any religious intervention in the educational process in particular in higher 

education field aiming at secularizing educational system in Egypt and ridding the 

intellectual life of the old traditional religious methods. It is worthy to mention that 

secular type of education was the type that BadawÐ received. The efforts of AÎmad 

LuÔfÐ al-Sayyid and his colleagues in secularising intellectual life in Egypt in the 

first two decades of the 20th century had their echo in the thinking of a number of 

intellectuals. BadawÐ was one of those who began his intellectual life as a secularist, 

if not the most important secularist, at the time due to his works, namely the early 

ones, in which there was a clear and open call for destroying traditions and ridding 

mind of the shackles of religions.48 It seemed that BadawÐ was convinced of the fact 

that secularism was what Egypt needed in order to achieve its renaissance. For the 

importance of the religious-secular conflict and its impact on BadawÐ’s thinking, we 

are going to focus on this point.  

Cairo University was the first nucleus for the national activity in Egypt. “Till 1942 

Cairo University had been the only state university in Egypt and in the Arab world. 

Doctors and lawyers, engineers and scientists, novelists and philosophers, teachers 

and bankers, prime ministers and bureaucrats; all studied there.”39 

‘Abdul-RaÎmÁn BadawÐ was one of the prominent intellectuals and philosophers 

who had studied and graduated from Cairo University. BadawÐ’s political activity 

had its roots in the university which played a significant role in the politics of 1930s 

and 1940s. It played a vital role in the political life of twentieth-century Egypt, 

while political activity had been outside other European universities.40 

 

 
 
1.1. The Impact of religious-secular conflict  on Education  

 

We focus on the question of education including its religious and secular dimensions in the 

inter-war period not only for its importance as a crucial issue in the development of education 

in the modern history of Egypt but for the great influence of the leaders of education’s reform 
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on ‘Abd Al-RaÎmÁn BadawÐ as well. ‘Ali ‘Abd al-RÁziq, MuÒÔafa ‘Abd Al-RÁziq, Óaha 

Hussein, and others influenced BadawÐ’s education, his educational philosophy and his 

writings.  

The phenomenon that accompanied the development of education and culture in Egypt was 

the conflict between two main orientations; the religious and the secular one. Attacking 

traditions expressed itself between 1922 and 1952 in the writings of the moderate 

intellectuals, mainly those educated in Europe, who called for the separation between religion 

and politics insisting on the fact that religion had nothing to do with state institutions.  

Attacking traditions expressed itself in several social affairs. In the educational field “The 

conflict between religious and secular goals became apparent in secondary schools, where the 

curriculum consisted of more and more secular subjects added to the already extensive 

religious instruction and vice versa.”49 

BadawÐ education witnessed a sharp conflict between secularizing educating systems and 

curricula on one hand and keeping on applying the traditional ways in education on the other. 

This conflict was reflected in the dichotomy of the schooling curriculum in the country. There 

were two methods of teaching and two types of curriculum in the country; one was secular 

taught in government schools, the second was religious in the al-Azhar and the institutions 

affiliated to it. The modern secular orientation in teaching depended on imposing more 

scientifical subjects and rational curricula on one hand and opposing memorizing in favour of 

encouraging creation on the other while traditional methods of teaching, in particular in al-

Azhar and its institution, kept on teaching religious subjects focusing on memorizing. Two 

different curriculums mirrored the dichotomy of the country’s loyalties, something that 

hampered any serious development or change in the intellectual life in Egypt and reflected 

also the attitudes of the country as entirely modern technology versus Islamic traditions. The 

main aim of the modernists in the new independent state was to unify all systems foreign, 

private, religious and public in one national form.  

If the religious-secular conflict manifested itself in the primary and secondary schooling 

system, the higher educational system reflected that conflict the best. “Cairo University as the 

first and the most important university in Egypt expressed its policy towards religious 

teaching by raising the ideal of ‘knowledge for knowledge’s sake’. The university that had no 

religion but knowledge offended al-Azharis for whom knowledge, society, and life itself were 

a seamless Islamic web.”50 

After independence, the policy of the university’s men was to fight any religious trend and to 

divorce knowledge from any religious matrix in favour of their secular attitude on which they 
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aimed to build a new society. In addition to the secular attack upon religious intervention in 

all state institutions including schools and universities, the secular modernists criticized the al-

Azharis for their method of teaching at the al-Azhar and its institutions, this method which 

provided nothing but fostering memorization and hampering creation.  

‘Abduh’s call was the actual beginning of reforming al-Azhar. Thanks to his efforts, a law in 

January 1895 expanded the curriculum to include a few modern subjects. “Significantly, the 

law established an executive board responsible for general al-Azhar policy and the 

administration of its numerous institutions; and a curriculum committee responsible for 

syllabi in its various faculties. It further rationalized salary scales, and provided the lines of 

general policy governing student housing.” This law was followed in 1896 by another law 

which defined the duties of the rector and those of the Council of al-Azhar. It concentrated 

also on organizing courses for the elementary and alamiyya certificates and studying the posts 

opportunities for al-Azhar graduates. That was, in fact, the start of limiting the al-Azhar 

authority by the government which indented to increase its own control over religious 

institutions in favour of the secular schools in the country. With SaÝd Zaghlūl, the minister of 

education in 1908, further suggestions were provided. These were in two points; the first was 

on defining the functions of the al-Azhar rector, the second was on dividing teaching at al-

Azhar into three stages with at least four years for each stage. 51 

 

Thus, they began their reform program with al-Azhar as the most prominent religious 

educational institution in Egypt, in order to integrate it into the modern stream of life. The fact 

that should be borne in mind was that al-Azhar which, until the reign of Muhammad Ali had 

been the prominent learning centre and the major source of recruitment for teachers and 

government employees, no longer played that role at the turn of the century.52 

This governmental intervention in the affairs of al-Azhar created resentment among the 

Azharites who played the role of the agent in the government-throne struggle. Not all 

Azhariites were loyal followers of the throne, not all were loyal to the politicians either. They 

were, in fact, the instruments used in the struggle between the king and the politicians.53 

The unprecedented reforming measures of the Azhar took place in the 1930 thanks to the 

efforts of Muhammad MuÒÔafa al-MarÁghÐ appointed Sheikh al-Azhar by the Liberal 

Constitutionalist Prime Minister Muhammad Mahmud. It was MarÁghÐ who planned the 1930 

reorganization of al-Azhar which was the most radical until Nasser’s day: al-Azhar officially 

became a university (jÁmiÝa) as well as a mosque (jÁmiÝ). “Al-Azhar copied the alien forms of 

the state schools and university: an administrative hierarchy, faculty councils, written 
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examinations, regular classrooms, a wider range of subjects, and specialized degrees. 

Advanced degrees eventually became equivalent to the MA and PhD. In 1936, the world’s 

premier Muslim university even dispatched its first student mission for advanced training in 

the infidel Europe it had so long scorned.”54 

This reorganization of al-Azhar was the natural consequence of the great progress the schools 

and universities system witnessed during the third decade of the 20th century. There was no 

other choice. 55 

 

Reforming al-Azhar was important in two aspects; one was educational, manifested itself in 

imposing more rational curricular organization in al-Azhar. The other was political, embodied 

in the governmental increasing control over religious institutions.  

Reforming al-Azhar and thereafter the program of attacking traditions raised the question 56 of 

the definition of the concept of ‘state’. Did it mean the Community of Believers or the Umma 

Muhammadiya, or should it be the Umma Islamiyya, namely, the notion of an Islamic 

solidarity and a universal community such as the Pan-Islamism of Afghani or the nation-state 

as the modern notion of political identity for which the modernists and the secularists called? 

Needless to say that umma for the Al-Azharites and all conservative Muslims meant, the 

Umma Islamiyya the community of believers under the control of an Islamic ruler ‘Amir al-

Muminin’ who represents both the religious and the political power. For the secular 

modernists, it meant the nation-state in which religion had nothing to do with politics. This 

was the issue that Ali ‘Abd-al-RÁziq tried to prove in his Al-Islam wa-‘UÒÙl al-Íukm. 57 

Religious men reacted to this process of reforming Azhar by holding an Islamic Congress in 

Cairo in 1926. Being impressed by the MuÒÔafa Kemal’s attack upon traditional Islam in 

Turkey in 1924-26 and the abolition of the Caliphate and the Sharia, secularists responded to 

the Islamic congress through their writings that aimed at attacking old Islamic standpoints. Al-

islam wa usul al-hukm (Islam and the principles of political authority) by Sheikh ÝAli ÝAbd al-

RÁziq published in 1925 and Fi ‘l-ShÝir al-JÁhilÐ (On Pre-Islamic Poetry) by ÓÁha Hussein 

published in 1926, were the most prominent secularist writings at the time.  

To summarize, ‘Abd al-RÁziq argued in his book that the caliphate was neither a basic 

principle nor a necessary institution in Islam.58 

His thesis constituted a threat to the religious influence in state and society, the thing that 

drove the Higher Council of Ulama to call for his trial and to dismiss him from their 

community. Because any attack upon the king and his supporters was welcomed by all 
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political parties at the time, his trail was considered contrary to the freedom of thought 

guaranteed by the 1923 Constitution. 

ÓÁha Hussein’s thought, on which we are going to focus, dealt with religious issues in the 

study of  literature. His book introduced two main points. The first was a criticism of the 

traditional-religious interpretation of the Koran and Hadith (the prophet’s teachings). The 

other was his idea that Koran is a literary text which could be dealt with on the basis of 

literary criticism. Conservatives attacked his writing calling for his dismissal from the 

university. 

Whereas at the end of the 19th century the literary argument between the traditionalists and the 

modernists had been largely over the form, now, following the independence and the new 

European ideas, the concern of the modernists became more revolutionary aiming at 

transforming the whole concept of literature. Muhammad ‘Abduh and his followers 

introduced the idea of change and development; Shumayyil, Sarruf and Farah Antoun with 

their journal al-Muqtataf now introduced a systematic criticism of all dogmatic thought - 

reformist or other – and, with that, a special approach to all reformism which equivocated 

over tradition. They were interested in discovering the truth via uncompromising rationalism. 

Their followers in the 1920s and 1930s emphasized the role of science in the modern world.59   

The liberal experiment in Egypt undermined Islam not only as a foundation of community and 

a source of legislation but also as a basis of national feeling and identity. This was what the 

writings of the intellectuals in the 1930s reflected such as Ýawdat al-rÙÎ The Return of the 

Soul of Tawfiq al-Hakim and Óaha Hussein’s The Future of Culture in Egypt published in 

1938. 

What were the consequences of attacking traditions and what was the program of the secular 

liberalism that dominated Egypt at the time?   

In fact, after the treaty of 1936, demands for several reforms in the country were raised. In the 

educational field, there were a number of ongoing plans both in lower and higher education. 

The main aim of the liberal secular modernists, abolishing traditional ways of teaching in 

favour of introducing modern methods, was, in my opinion, never achieved, however. In spite 

of their serious efforts to provide curriculum which would help create innovative minds as 

opposed to minds that could only memorise, the old traditional ways of teaching seemed to 

remain dominating the teaching process not only at al-Azhar but in the state schools as well.  

 



 93 
 

Sheikh MuÒÔafa ‘Abd al-RÁziq was one of the Azharis who devoted much effort to reform the 

al-Azhar. He was the ‘Abduh disciple who had gone on to the Sorbonne and then taught 

philosophy at the Egyptian University.60 

‘Abd al-RÁziq, influenced BadawÐ who had been one of his best students while studying 

Philosophy at the Egyptian University between 1934 and 1938, as we will see soon.  

“ ‘Abd al-RÁziq presented with ÓÁha Hussein the rare phenomenon of jumping directly from 

al-Azhar to the Egyptian University without taking Dar al-Ulum or the school for Qadis as a 

middle path.”61 

Although the two had their influence on BadawÐ ’slife and thinking, BadawÐ was, at his 

beginnings influenced more by ÓÁha Hussein. This is, however, not to underestimate the 

influence of ‘Abd al-RÁziq on BadawÐ. But in his early works, BadawÐ as more influenced by 

the secular views of intellectuals such as LuÔfÐ al-Sayyid and ÓÁha Hussein, attacks traditions. 

This influence was very clear in BadawÐ’s early writings such as Nietzsche in 1939, About the 

History of atheism in Islam and Anxious characters in Islam in 1946. In these works, BadawÐ 

introduced his secularist views in contrast to his late writings on defending Islam.  

Amongst educationalists, ÓÁha Hussein played the most prominent role in BadawÐ’s views in 

general and his educational philosophy in particular. ÓÁha Hussein’s most important works 

were: On Pre-Islamic Poetry published in 1926 was the most debatable work at the time. It 

was an attempt to solve the question that the intellectual leaders after 1923 were faced with 

namely “consolidation and extension of the two basic principles of the liberal national state 

(1) that the nation is the fundamental unit of the political order, and (2) that the sovereign 

people is the source of legislation.”62 

ÓÁha Hussein’s attempt tried to prove the fact that the Muslims realized a long time ago that 

religion is one thing, and culture something different. In his book he advanced the rationalist 

spirit farthest clashing head-on with some religious traditional principles.  

He wrote also his three-volume Ala Hamish al-Sira (1937-1943) which is considered as a 

remarkable turn in his thinking because he praised the Prophet Muhammad writing on his 

biography.63  

As to educational issue, his book The Future of Culture in Egypt was a call for eradicating the 

old traditional educational methods which had brought Egyptians nothing but minds only 

capable of memorizing.  

ÓÁha Hussein insisted on the fact that Egyptians have the mental ability to achieve the 

renaissance they needed. He based his view on the fact that there are no different mentalities 

because God created people equally. He writes: “God gave the entire human species equality 
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in rights and duties as well as the capacity for progress. Aristotle made a terrible mistake 

when he asserted that some people are created to command and others to obey.”64 

Religious educational system as in al-Azhar, was derived from the Middle Ages. This did not 

keep pace with the new needs of the Egyptian society. “Al-Azhar’s position is great, but its 

ideas and pedagogy are out of date and should be modified to suit our present national 

needs.”65 

The educational system that ÓÁha Hussein suggests as the ideal one with which all or at least 

most of education’s problem would be solved is neither religious nor secular but falls in 

between. In this system, ÓÁha Hussein encouraged adopting the Western model in order to 

achieve the main purposes of education in Egypt66. He also insisted on the significance of 

foreign languages without neglecting the importance of the national language to be the first 

concentration in this new system he introduces. “Language is both a vital component of the 

national personality and an instrument of communication among the people of a given 

country. Thus, the state is not tyrannical if it required the foreign schools in Egypt to teach 

Arabic.”67 

To his mind, education could neither be completely secular as some want it, leaving religion 

to the family, nor could it be totally religious. It should be secular to respond to the present 

needs without neglecting the importance of teaching religion, however.68  

In fact, the concern with education and the insisting on its important role in the future of 

culture was one of the ideas which the Arab thinkers such as Muhammad ‘Abduh in the 19th 

century and AÎmad LuÔfÐ  al Sayyid and our example ‘Abdul-RaÎmÁn BadawÐ  in the 20th 

derived from the18th century European thought.69 

It was not surprising that ÓÁha Hussein as one of those Egyptian westernized according to 

Gershoni70, depended on the Western thought expressing his views. He was not the first not 

the last either. A number of his predecessors and followers did so. Being one of those BadawÐ 

who, admiring his teacher ÓÁha and respecting the modern European style, based most of his 

educational philosophy on the European model. What was then ‘Abd al-RaÎmÁn BadawÐ’s 

views on the educational issue. 
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BadawÐ the student in the Faculty of Philosophy at the Egyptian University in 1930 

 

2- BadawÐ ’s Educational Philosophy and the Influence of ÓÁha Hussein 

 

BadawÐ’s views on educational development in Egypt mirrored, in one way or another, the 

alienated side of his thought. BadawÐ’s alienation could be attributed to the the widening gap, 

his experience witnessed, between the conditions of the ‘past’ and those of the ‘present’. 

BadawÐ’s early call was for adopting the Western model of thought as a prerequisite in order 

to achieve a renaissance in thought in the Arab world.  

Despite all these, there was a clear trend in BadawÐ’s views for refusing the ‘new’ and 

supporting the ‘old’. It seemed that he alienated himself in the past including its conditions 

and its style becoming a hater of everything ‘unusual’. 

We mentioned earlier that ‘Abdul-RaÎmÁn BadawÐ was one of the children of the upper class 

in Egypt. Being a son of a big landowner and a village headman ‘umda’ gave him a 

distinctive position as one of the best children not only at the schools in which he studied but 

also among the children of other villages around. He grew up under special social economic 

and agricultural systems. It seemed that BadawÐ enjoyed remaining in that past which had 
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begun to decline. What mirrored and proved his refusal of the ‘new’ were BadawÐ’s views and 

suggestions on the educational issue. 

It may be appropriate here to refer to the question of ÓÁha Hussein’s views on these of 

BadawÐ. Examining BadawÐ’s views, particularly on education, we’ll see that in spite of the 

influence of his teacher ÓÁha Hussein on him BadawÐ’s admiration for him, he freed his own 

views of the influence of ÓÁha Hussein’s thought. This could be attributed to political reasons 

more than anything else. ÓÁha Hussein had been a Wafdist while BadawÐ was a supporter for 

parties whose members were considered opponents for the Wafd; such as Umma party, then 

the Liberal Constitutional Party.     

The only thing on which BadawÐ had the same view as ÓÁha Hussein was the call for adopting 

the Western model in thinking. It was not surprising since BadawÐ was one of the intellectuals 

who focused on the advantages of the European civilization. Like his teacher, BadawÐ based 

his views on the fact that the adoption of Western sciences and culture is the best path for 

Muslims and Arabs to follow in order to achieve a renaissance as they had done in the 9th 

century when they had adopted the Greek style. BadawÐ explains his view in his 

autobiography: “The main aim of my attempt was to introduce the Arab readers to the 

European thought in order to make what could be called an intellectual revolution. To my 

mind such a revolution could not be achieved without having a good view on what the 

European intellectuals produced and adopting their ways of thinking. We have to know why 

the European achieved such a development while the Arab-Islamic mind did not.”71 

This was quite similar to the view of his teacher ÓÁha Hussein who had asserted that whether 

we do it consciously or not, we did and still do adopt the Western style in everything in our 

lives, not only in our intellectual life: 

“We adopted and still retain the European attitudes towards the external manifestations and 

embellishments of existence. Whether we did so consciously and deliberately or not, I do not 

know but the fact remains that there is no power on earth capable of preventing us from 

enjoying life the way they do.”72 

 

This was about the bases on which the two established their views. Concerning the issue of 

education and its development in Egypt, the most prominent point, from which BadawÐ  

started in his analysis of the educational problems in Egypt on different stages and levels,  

was the necessity of teaching languages be it Arabic or foreign languages.      

Exactly the same as his teacher, BadawÐ called for more concern with teaching foreign 

languages, though the ways they called for achieving that were different. While ÓÁha Hussein 
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had endorsed the modern methods, BadawÐ gave rein to his critic on such methods calling for 

the return to the classical ways of teaching, not only in languages but other schooling subjects 

as well.  

BadawÐ asserted that the methods of teaching that had dominated educating process in the first 

two decades of the 19th century had been much better than those which came with the new 

pedagogic attempts in Egypt in the 1930s. He considered those who spread what was called 

pedagogy responsible for the deterioration that education witnessed.  

“It was the responsibility of those who brought Egypt and the education nothing but a 

disaster. The ‘pedagogists’ destroyed the most important thing Egypt had, namely the minds 

of her children.”73  

I would argue that if BadawÐ meant s by the ‘minds of the Egyptians’ the mental heritage, it 

would be better to be changed because of its traditional conservative nature and if he means 

the way of thinking, it was, to my mind, not worth keeping. The Egyptian education system, 

like other education systems in the Arab world, encourages memorization. They are not 

creative. This was and still represents the main reason for delaying the process of 

development in Arab countries. Students in such countries are used to read and to learn by 

heart everything they read. Moreover, they are used to believe in their books and never to 

criticize, to accept and never to analyse. Every book is, for them, a holy book and each issue it 

presents is a fact which is not debatable.  

In her book The Education in Egypt, Cochran presents us the description of Cooper, an 

English teacher worked in Egypt in the first decade of the 20th century, of the Egyptian 

student as a result of both secular and religious schooling systems applied at schools and 

university in 1913.  

“He is a past master at imitation. He lacks mental resourcefulness. His mind is automatic 

rather than creative. Centuries of memorizing have produced a condition of brain similar to 

that which we find today in China, where the students have been busied with the memorizing 

of Confucius and other ancient books as the chief activity of education.”74 

Not only students were the result and the victims of the educating ways which depended on 

memorizing, but the teachers themselves as well. 

“Even the native teachers, when asked for original opinions will fumble for their catalogues of 

the schedules and rules which have been laid down for that school and which for them are as 

authoritative as the Koran itself.”75 

I do see that this ‘memorizing mentality’, so to speak, did not only apply to the people in the 

Arab world. According to Feuerbach in his The Essence of Christianity and Rousseau in his 
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Emile, there had been a general phenomenon which had spread in the 17th  and 18th centuries 

in Europe as a result of the religious intervention in many affairs including educational 

methods. In the case of the Arab world or the developing countries in general, there were and 

still are many attempts aiming at encouraging creation condemning traditional ways of 

thinking not only at educational institutions but in all other institutions too, but whether these 

views would fall on a fertile ground or not, time will tell. 

In his later works, BadawÐ supported that way of memorizing. He was in favour of the old 

curriculum which was based on introducing students to a large number of literary texts. He 

condemned modern curriculum which, according to him, could not be compared with those of 

the past. 

“We used to learn Arabic grammar by memorizing poetry. We learnt by heart the greatest 

romances of the Arabic literature….these great texts could not be compared to what is taught 

today. What the students in Egypt learn today, not only at primary schools but also at the 

secondary schools and even the university, is nothing but a waste of time.”76 

The question of teaching languages was one of the things which BadawÐ insisted on. BadawÐ 

saw that ‘modern’ educational orientation resulted in neglecting the importance of foreign 

languages. Badawi writes: “The modern pedagogic calls saw that learning foreign languages 

in the primary stage would bring the decline of the national language. But this is nothing but a 

false claim because who does not master at least a foreign language can not master his 

national language and can not keep pace with knowledge in its developing side. Our 

university students today can not deal with foreign bibliography and this is what delayed the 

process of developing higher studies.”77 

Focusing on the importance of teaching students foreign languages at the primary stage, 

BadawÐ opposed ÓÁha Hussein’s view on this point. According to ÓÁha Hussein, teaching 

foreign languages is a necessity but not during the first years of school. ÓÁha wrote: “Egypt 

has followed the system of offering English, French, and other languages in the primary 

schools, i. e, the first stage of general education. It is my firm conviction that they should not 

be taught during the first few years of schooling, which should be reserved for concentrated 

attention on the natural culture, since all too soon they will be studying alien and unfamiliar 

countries.”78 

 

Despite his insisting on the important role the foreign languages could play in the Egyptian 

renaissance, ÓÁha Hussein asserted that the most important thing is the national language 

which must not be affected during the first stage by other languages. Arabic, according to 
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ÓÁha Hussein “is our national language and as such constitutes an integral part of the 

Egyptian personality. It is the medium for transmitting to the younger generation the legacy of 

the past and serves as the natural tool by which we help one another to realize our personal 

and societal needs.”79 

Foreign languages, according to ÓÁha Hussein, should be taught in the secondary stage and 

following the modern methods of simplifying languages.  

Once again BadawÐ opposed ÓÁha Hussein’s view on the question of the methods of teaching 

languages be it foreign or Arabic. BadawÐ insisted on the validity of the old method in 

teaching languages condemning new ways which relied on reversing the classical methods 

such as the use of so-called ‘language laboratory’.  

“If teaching were to be improved, this should be based on the old and traditional way of 

teaching languages. I mean by memorizing grammatical rules, memorizing as much as 

possible of vocabularies and synonyms. Teaching languages should be on the analytic way, 

namely to start by letters, then words then sentences. What is called composition today  ‘is a 

reversing of that old way by starting directly with sentences, the thing which lead to 

nothing.”80 

It seems that memorizing is the best way of learning according to BadawÐ. It was not 

surprising that this seemed more attractive to him, since the whole educational heritage in 

Egypt was based on memorization. Based on the above, BadawÐ’s view reflects his traditional 

nature. His views on education expressed, in a way or another, his alienated character. Hating 

the ‘modern’ and supporting the ‘traditional’ mirrored his wish to regain the past in which he 

had had more previlages. In his early writings, one can not find even a single mention of 

teaching methods and the impostance of changing these while in his autobiography, he 

sharply criticized what called ‘modern’. This means that Badawi’s late views were influenced 

by a series of conditions and events. These events created an alien new character lived in the 

‘present’ that Badawi hated while the old one was strongly attached to the past that Badawi 

favoured. 

Our purpose here is not, in fact, to clarify how political conditions in a society could influence 

one’s views. Only on the political changes could we base our interpretation of the historical 

turning points and only by such conditions could the political activity of BadawÐ be explored. 

BadawÐ, as a student at the King Fuad University (later Cairo University), from which he 

earned a PhD in 1944, participated in all students’ political activities and demonstrations as a 

member in Misr al-FatÁt (Young Egypt Organization) and then in al-WatanÐ (New National 

Party), as we will see in the next chapter.     
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An article in al-HilÁl on the National Movements in Egypt and the world in the Thirties 

In the picture above we see the Palestinian boy scouts. The Blue Shirts Movement of the Wafd 

Party appears in the picture right bellow while that on the left is one of the French National 

Organizations. 
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In this chapter, we will be dealing with BadawÐ’s political experience trying to touch on the 

elements that played a role in his alienation. This is to examine the crucial events and 

changes during the 1930s and the 1940s and how influential they were on BadawÐ’s 

political consciousness playing an important role in the development of his political 

experience and in his political alienation as well.    

BadawÐ’s political experience was, however, not only theoretical, embodied in his writings, 

but also practical for he was an activist involved in the political activity of Young Egypt 

Misr al-FatÁt the first association he joined being one of its most active member as we will 

see soon. 

What was important about BadawÐ’s political experience was that it played a prominent 

role in his alienation for it could be described as a disappointing one let no alternative for 

BadawÐ   for aiming at better circumstances in his country.  

As we’ve seen in the previous chapters, BadawÐ’s intellectual growth was being formed 

under the conflict between modernism and traditionalism. The education he received was 

dominated by the secular-religious struggle. This chapter is going to discuss how BadawÐ’s 

political experiment was formed and developed in the period in which conceptions such as 

liberalism, constitutionalism and parliamentary representation declined marking the 

beginning of a new era in the political history of Egypt.  

These conceptions which had dominated the political atmosphere in Egypt during the first 

two decades of the twentieth century did no longer appeal to the masses that, being 

disappointed of the policies of the ‘liberal’ governments, looked for an alternative that 

enable them to reach their aims.  

This chapter is to answer the question of what the factors of BadawÐ’s alienation on the 

political side were and how his political alienation manifested itself.  

As we will discuss, BadawÐ’s political alienation was caused by his disappointing 

experience in Young Egypt as the first party he joined in 1938 on one hand and on 

the other was his ‘bad experience’, as he described, in the New National Party in 

the late forties. BadawÐ’s reaction to this was embodied in leaving political activity 
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and thinking of escaping. This could be, actually, added to the effect of the 

revolution in 1952 as the ‘worst political event in BadawÐ’s life’. It seemed that 

these main three events were more than enough for BadawÐ to break with the 

political parties he had joined and also to break his pen for their periodicals. He 

did not found in any one of the political parties known at the time what suited his 

political ambition.” 1  

This was actually BadawÐ’s view in his autobiography namely at the age of 85, not at 15 

the beginning of his interest in politics. The fifties marked, actually, a new era in BadawÐ’s 

life, the era of BadawÐ the alienated thinker who kept himself away from political activity, 

as we will see soon. Let us begin from the beginning examining the conditions under 

which BadawÐ’s political experiment was being matured.  

 

 

I.     Political climate in Egypt in the Thirties  

BadawÐ’s political experiment was formed and crystallized under the political conditions 

in the thirties, the time in which nationalists’ hopes in the complete independence, 

parliamentary government, and public representation seemed to fizzle out. The political 

transactions from 1920 to 1922, in particular the famous declaration of 22 February 1922, 

initiated, actually, a period of uninterrupted crisis in domestic Egyptian politics, which 

made it difficult for the parliamentary government with its institutions to take root in 

Egypt’s political life. 2 

 

The declaration of 1922, that ended the protectorate, was based on four reserved issues 

which were: the security of Imperial communications in Egypt; the defence of Egypt 

against all foreign aggression; the protection of foreign interests and minorities in Egypt; 

and the Sudan issue. 

What was significant about that declaration was that it was a unilateral act of the British 

government offered to recognize Egypt’s independence on the condition that the vital 

importance of the relations between Britain and Egypt to the British Empire to be 

recognized.3 

The dissolution of the first Wafdist government led by SaÝd Zaghlūl nine months 

following its formation and the dissolution of the first elected parliament soon thereafter 

could be considered as a further sign of the failure of parliamentary life in Egypt.  
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The several governments that governed Egypt between the late twenties and the late 

thirties were either to reconcile with the British interest in the country such as that of 

AÎmad Ziwar Pasha whose government acceded unconditionally to the British.4, or to do 

whatever that was necessary to strengthen the powers of the monarch like that of Sidqi 

under whom ministerial responsibility to Parliament was replaced by responsibility to the 

King. The latter moreover was to initiate legislation and have the right to veto all 

parliament-enacted legislation. Sidqi’s government prevented the development of the 

parliamentary life5. The ideologies of public representation, constitutional life, and 

liberalism were all faded away opening the gate for a new ideology to emerge in the 

political life of Egypt. This was the ideology of violence with which the thirties were 

marked. It seemed that the masses no longer trusted the government. This was one of the 

most crucial periods in Egypt’s political history because of the new ideology it brought 

about. It made it easier for extremist, fanatic political groups to emerge and be organized, 

as well as to attract new elements of the population to their ranks.” 6 

It was the period in which extreme organisations like Muslim Brethren and Young Egypt 

strengthened their programme experiencing an era of a great development. This resulted in 

the deterioration of security conditions which gave rise to some anxiety among the British 

residents in Egypt and drove the British High Commissioner to think of an alternative.  

1936 was the year of crucial changes. King Fuad died on 28 April succeeded by his son 

Faruq, the Wafdist government signed the Anglo-Egyptian Treaty on 26 August 1936. In 

addition to the extension of the formal independence giving Egypt freedom in the conduct 

of her diplomatic affairs, some Egyptianization measures in the country were taken 

following the treaty. The most important manifestation of these was the full administrative 

control which the government assumed over the armed forces. This reached its top with 

the Military Academy which opened its doors to a wider group of the Egyptians who 

became later distinctive military characters and played an important role in the modern 

history of Egypt. Nasser and Sadat were amongst these. 

What was important about the treaty and how it fostered the independence in the country 

was also the abolishing of the capitulations in Egypt. “The independence status of the 

country was strengthened further when, as a result of the treaty, a convention followed at 

Montreux in April-May 1937 which abolished the Capitulations in Egypt…The 

Capitulations could no longer be maintained in Egypt when they had been abolished in all 

the other ex-dominions of the Ottoman Empire.”7     
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The British focused on points that served their vital interests in the country such as their 

insistence on protecting foreign and minority’s interests in Egypt. As to the British troops 

in the country “there was concluded a new Anglo-Egyptian military alliance, which 

stipulated the maintenance of a British garrison of ten thousand men in the Canal Zone to 

ensure the security of British imperial communications. As for Sudan, the treaty, if 

anything, specified that it would be left to the Sudanese themselves to choose eventually 

between national sovereignty and an allegiance to one or the other party to the 1899 

Condominium Agreement.”8 

1937 was the year in which the power struggle turned to become a sharp conflict between 

the monarchy and the political parties, mainly the Wafd. This manifested itself in the 

emerging of the new political parties and organizations taking side with the King and 

attacking the Wafd.  In this conflict religious institutions and university students were the 

tools which were used by the King and the Wafd to fight each other. What was important 

about such elements was that from 1936 on the Wafd could no longer abuse its popularity 

among those who were disappointed with the 1936 Treaty which brought about nothing 

but the continuation of suffering. It was clear that the promises of the Wafd were toned 

down, its ranks were split, its relations with minority parties were shaky, and its influence 

on the students faded away, its position as the national leader party was, actually lost. 

What the Wafd could do in 1922 and 1930 could no longer be effective from 1936 on. 9   

The very opponent for the Wafd was the organisation of The Young Egypt or Misr al-

FatÁt founded by AÎmad Hussein for it supported the King making its slogan ‘the 

Country, Islam, and the King’. 

Young Egypt and other organisations as well were the reaction to the failure of 

constitutionalism and parliamentary life in Egypt. The masses were seeking a different 

ideology which could respond to their demands whatever the means would be. 

Most Egyptians including politicians and intellectuals, the masses as well, found that the 

old ideologies were no longer valid 10. This gave justification to the newly emerging 

political and social groups such as The Muslim Brothers and The Young Egypt. 

BadawÐ was one of the university students who joined one of these prominent 

organizations being driven by his national sentiment expressing their zeal as young fervent 

nationalists. 

These were in short the main features of the political life in Egypt in the thirties the period 

during which BadawÐ’s political life and philosophy started. There were, actually several 

types of conflicts by which BadawÐ’s political understanding was influenced. These were 
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the conflict between the throne and the political parties; the conflict between the political 

parties themselves; the struggle between religious men and nationalists. All these were, 

actually, influenced by the crucial changes locally and internationally. We start with his 

initial interest in politics.    

 

 

 BadawÐ’s Political Experience and the Manifestations of His Political Alienation  

  

1. BadawÐ and his interest in politics and the influence of national movements 

on his political thinking 

 

Political life in Egypt witnessed at the time a conflict between two main parties, the Wafd 

and the Liberal Constitutionalists. As to BadawÐ, he took side with the Liberals against 

the Wafd for he descended from a family that supported this party from its beginning as 

the Umma Party. This was perhaps because of the class interests. The Liberal 

Constitutionalists Party consisted mainly of educators and landowners. BadawÐ’s father 

was one of the major landowners in the Egyptian countryside who devoted money, time 

and much effort to this party against the Wafdists who were considered to be its real 

opponent. His interests were met by the policy of this party; this was why BadawÐ   

supported the party. One more reason could be added to this was, in my opinion, 

BadawÐ’s admiration for the Western model and the west-educators Egyptians at the time 

such as LuÔfÐ al-Sayyid the founder of the party although BadawÐ explains his admiration 

for the AÎrÁr, the Liberals, attributing this to their important accomplishments in the 

country. 11 

BadawÐ’s early concern with politics began at the age of fifteen, namely in the year of 

1932, the year from which through to the 1950s a number of local and international 

changes took place, as we will see. This embodied in his several readings of what was 

available in Egypt at the time of papers about international politics. 12 

The several articles he wrote at the age of twenty, namely in 1938, for the paper of 

Young Egypt Party al-Ñarkha marked, actually, the true beginning of BadawÐ ’searly 

interest in politics. These articles were mostly on the international affairs. What is very 

remarkable concerning these political writings was firstly that BadawÐ was strongly 

impressed by famous political characters locally and internationally; secondly that he 

was swinging between supporting the policy of Germany and its Nazi Party on one hand 
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and condemning that policy describing it as a dictatorship on the other. Concerning the 

first point, BadawÐ expressed his admiration for political characters whether local or 

international. He expresses for example, his great admiration for MuÒÔafa KamÁl Ataturk, 

the one who defended Turkey preventing the British from controlling Turkey despite all 

the attempts for doing so. He considered Ataturk “the most important politician in the 

twentieth century not only in the east but also in the history of humanity at all due to his 

policy internally and externally.” 13 

In other places, BadawÐ expresses his admiration for international politicians and leaders 

such as Hitler. In the periodical al-SiyÁsa al-IsbÙÝiyya, Badawi read several articles on 

Hitler whose book ‘Mein Kampf’ was considered by BadawÐ as “the greatest political 

book that had ever been written in politics.” 14 

What was important about his attitudes towards the policy of Hitler and the Nazi Party 

was, in fact, that they witnessed a change. When BadawÐ   was writing his articles signed 

by his true name he expressed openly his admiration for Nazism while all his articles in 

which he condemned the policy of the party were signed by the name of MuÎarrer al-

shuùun al-KhÁrijiyya, the editor of foreign affairs. In an article under the title of: till 

when? Ila Mata?, BadawÐ wondered till when the Nazism would go on with its policy of 

dictatorship, injustice and frightening the democratic systems. 15 

 The question arises: Why did BadawÐ   express his admiration for the Nazism in his very 

early texts and why did he condemn its ‘dictatorship’ soon thereafter? And what drove 

him in his late writings to return to his early attitudes supporting and defending Nazism?   

A careful analysis of BadawÐ’s own text gives an answer to these questions. Let us 

examine his text written in September 1938: “Parliamentary representation is a system 

that is directed from the above to the below, namely from the authority to the people. The 

former controls the latter whose political ambition has no place in such a system. This 

democracy is the false one while the true is what represented by the Nazism that based on 

the principle of leadership that directed from the below to the above.” 16 

In another position BadawÐ writes: “Marxism wanted the workers to be a large class able 

to fight against and eradicate capitalism and bourgeoisie. It is an action of destroying and 

sabotage. Nazism did well abolishing syndicates that organized that class. Workers 

should not be in a position of leadership they have to return to their common position. 

This what the Nazism successfully accomplished.”  17 

In these texts, BadawÐ was, then, against democracy and equality. BadawÐ wrote these 

texts in the time in which his first work Nietzsche, published in 1939, was being prepared. 
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It was equally certain that BadawÐ was influenced by the philosophy of Nietzsche, the 

philosophy that recruited by Nazism. It was certain, too, that such views were to appeal to 

BadawÐ the young son of a rich landowner and a village headman. Thus, his views 

reflected his aristocratic background and his arrogance towards categories such as 

peasants and workers. Needless to say that BadawÐ was not to be attracted by Marxism or 

any other philosophy that called for social justice and redistributing properties. 

Moreover, BadawÐ was so impressed with the notion of the Aryan race that he wrote an 

article on the conception of the racism theory and its importance in the philosophy of 

Nazism. In this article he supported the notion of difference between races asserting that 

kinds and races are not equal, confirming the superiority of some races above others.  18 

Such a notion was to meet BadawÐ’s Egyptian pride since he considered that Egypt is the 

centre of the East and the leader of Islam and that Egyptians are superior to all other 

peoples since the Pharaonic blood flows in their vessels. 19 

What was interesting enough that despite all the turns that BadawÐ’s thinking witnessed, 

this notion was the only one that did not change at all. He was always very loyal to his 

territorialism derived from MuÒÔafa KÁmil’s thinking.  

These texts then reflected his admiration for Nazism being influenced by the philosophy 

of Nietzsche and perhaps by the general orientation in Egypt at the time and particularly 

among young fervent students that exalted the Nazi program.  

When BadawÐ was appointed an assistant professor at the university he started signing his 

articles in al-Ñarkha with the name of the editor of foreign affairs. In most of his articles 

after October 1938 he attacked Germany and Hitler and the policy of Nazism describing it 

as a total dictatorship while he saw in Britain the true democracy encouraging it to fight 

not to surrender to Hitler’s threat of a war. 20 

An interpretation for this change could be based on BadawÐ’s political experience. His 

changing attitudes could be described as an unripe political experience for one in his 

twenty oscillating between his national sentiment and being influenced by a political 

leader. It could be also interpreted by BadawÐ’s feeling, as many other Egyptians, that 

since Britain was the protector of Egypt at the time so they wished her victory in its war 

against Germany and this was what BadawÐ himself expressed. 21 

How could this change be interpreted? It could be attributed to the influence of LuÔfÐ al-

Sayyid who gained BadawÐ’s great admiration as the leader of the secular liberalism and 

who called for the cooperation with the British. It could be also interpreted, in my opinion 

only by being attributed to BadawÐ’s national feeling when Egyptians felt the fear of war 
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could be true. What should be taken into consideration, however, is that BadawÐ’s political 

experience had not been matured at his age of twenty and that his views were not his pure 

views but mostly derived from what he had read of other papers about the international 

policy.   

Amongst these papers was la Stampa that took an interest in the political affairs in the 

east. BadawÐ translated an article edited in this paper about the relations between Egypt 

and Turkey. He supported Italy, in fact, calling the authority in Egypt for strengthening 

relationship with Italy being attracted by its policy and its fascism. 22 

It was not only BadawÐ’s attitude towards Nazism and Fascism, but also the orientation of 

the whole generation at the time although I do agree with Gershoni’s view that national 

actions at the time was not derived from outside but from the real conditions and the 

political changes inside Egypt in the meaning that national activities in the Arab world 

could not be seen as the theory imported from the West rather a real movement of the 

political changes and the social conditions of the society in Egypt and the Arab world. 23 

BadawÐ’s early political philosophy was influenced by two main national calls at the time 

LuÔfÐ’s secularism and KÁmil’s territorial nationalism. Although BadawÐ did neither refer 

to KÁmil nor to LuÔfÐ in his early works, the influence of them was very clear in his 

political philosophy and in particular his understanding of nationalism. Let’s examine the 

influence of these two. 

Concerning LuÔfÐ’s influence on BadawÐ’s political understanding, the most prominent 

point was the call for an intellectual revolution. Comparing LuÔfÐ’s call with that of 

BadawÐ shows how the latter was impressed by the former. “To LuÔfÐ  the main front on 

which the battle for true freedom and independence should be fought was not that in 

which the foreign occupier was met with force and numbers, but the spiritual one in which 

reason faced imposed authority of all sorts, in which the will to decent life and progress 

broke the shackles of inherited dogma that bind it.”24 

BadawÐ saw as the only remedy for all the problems the society of Egypt was being faced 

with to break the shackles of traditions and dogmas and that all what Egyptians, as well as 

Arabs, needed is a spiritual and intellectual revolution that would bring about new values 

and new outlook. 25 

When LuÔfÐ called for fighting on the intellectual and spiritual front, this meant nothing 

but destroying traditions. Moreover, he aimed at creating an Umma in which religion has 
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nothing to do with state’s administrations and institutions. He saw that Egyptians should 

be all those who lived in Egypt, they were in one word the Egyptians and not the 

Muslims or the Christians. He based his call on the idea that dealing with the national 

question from religious perspective was one of the most important reasons of Egypt’s 

backwardness. 26 

In From the History of Atheism in Islam, his second work, written in 1945, BadawÐ’s 

secular orientation was clear and open: “Amongst the factors of civilizations’ rise and 

development, the most efficient and important one is ‘Atheism’. This is, actually, the 

natural result of the life of those who experienced ‘belief’ giving their all to be believers. 

They have nothing further to give. Thus, they could not be believers any more.”27  

It becomes clear, then, that BadawÐ adopted the call of LuÔfÐ, in addition to the influence of 

Nietzsche’s philosophy. What was important, however, was that despite the importance of 

LuÔfÐ’s influence on BadawÐ, no reference to the nation-state concept could be found in 

BadawÐ’s writings. It seems that KÁmil’s concept of ‘Watan’ was to appeal more to 

BadawÐ than LuÔfÐ’s ‘Umma’. 

LuÔfÐ denied the Pan-Islamism of Afghani as a real or potential political system. The Pan-

Islamic idea is hateful to him because it denies the most elementary rights of the Egyptian 

Umma as well as its fundamental political credo.28 

This marked the main difference between KÁmil’s party and that of LuÔfÐ in spite of the 

similarities. The two different, though similar, concepts ‘al-Watan’ and ‘al-Umma’ 

reflected, in fact, the different understandings of ‘nationalism’ of the two parties’ leaders. It 

reflected also the focal point of each of them. That while ‘al-Watan’(homeland or country) 

of KÁmil focused on the importance of the fatherland Egypt considering it the most 

prominent element of nationalism, the ‘Umma’ (nation or people) Party of LuÔfÐ  did insist 

on the effective role of the people as the root of nationalism. 29 

The main difference between the National Party of KÁmil and the Umma of LuÔfÐ and his 

group was the new definition of the nation-state conception.  

The Umma group tried to introduce the Egyptians to the concept of Umma as a nation-state 

established on a social and political basis regardless of religious respects and in which 

members’ rights and obligations are distinctly defined. This was as radical reinterpretation 

of a concept that traditionally meant ‘the community of believers’,Ummat alm’uminin.  
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It seemed that BadawÐ’s understanding of nationalism was, actually, based on KÁmil’s 

watan conception. This was very clear in his early and late writings. This leads us, in fact, 

to examine the role of KÁmil in BadawÐ’s political thinking and his influence on BadawÐ’s 

views on nationalism.  

While LuÔfÐ attracted BadawÐ as a thinker who philosophized on the national issue, laying 

the foundations of the secular nationalism, KÁmil attracted BadawÐ as the national hero of 

Egypt whose name was strongly attached to patriotism and to Egypt.  

 

It seemed that MuÒÔafa KÁmil was the nationalist who attracted BadawÐ the most to the 

extent that he wished to join the party that KÁmil had founded. The weak leadership of this 

party following the loss of its worthiest person prevented him from doing so, however.30 

In his autobiography, BadawÐ considered the period between 1908 the death of KÁmil and 

the 1930s as a frozen period in National Party’s history. “The National Party witnessed a 

period of stagnation. There was nothing new to be added. Followers were repeatedly 

calling for this meaningless demand: no negotiations before the evacuation, if the British 

evacuated then what would the negotiations be for?”31 

According to BadawÐ, this party had lost its actual national dimension after KÁmil and 

Farid. This might be true, for the National Party began to decline with the weak leaders 

such as ‘Abd al-HamÐd Said whose leadership could never be compared with that of 

KÁmil or Muhammad Farid neither in organizing nor in gaining popularity. This must be, 

however, BadawÐ’s evaluation in the time in which he wrote his autobiography, namely at 

the age of 85, not at 15.     

What was strange, however, was the absence of KÁmil from BadawÐ’s early writings. 

KÁmil whose views had all their appeal to BadawÐ had no share in BadawÐ’s early writings 

to the extent that not a single reference to KÁmil could be found in these although BadawÐ 

tells in his autobiography about his great admiration for KÁmil in his youth and how the 

latter played the most important role in BadawÐ’s joining al-fatat.  

BadawÐ’s admiration for KÁmil began following reading the book ‘Letters between 

MuÒÔafa KÁmil and Madam Juliet Adam’, edited by KÁmil’s brother Ali KÁmil. Moreover, 

this book was written in French, the language BadawÐ was trying to improve on, and was 

full of national emotions to rid Egypt of the British occupation. “I was strongly impressed 

by KÁmil’s phrase: I want to awaken in old Egypt the young Egypt. This drove me to read 
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more and more about KÁmil and his national tendency. This was why I read the book, 

edited by his brother Ali too, ‘MuÒÔafa KÁmil fi 34 rabi’aan’.” 32 

BadawÐ was strongly influenced by KÁmil’s call for the awaking of the young Egypt. This 

call that was one of the main factors drove BadawÐ   to join The Young Egypt later. 33 

This was BadawÐ’s view in his late writings but neglecting KÁmil in the early texts could 

be attributed, in my opinion, to the fact that BadawÐ   much more admired the West in 

general including its thought, philosophy, thinkers, leaders and political systems. His early 

call was to adopt the Western model (see chapter 2). The East was not very attractive for 

BadawÐ the young pro-western educator influenced by LuÔfÐ’s call. Even when he referred 

to the East, he mentioned persons who called for westernization such as Ataturk, LuÔfÐ al-

Sayid and others, as already mentioned. Taking KÁmil into more consideration was, as we 

will see later, one of the fruits and the manifestation of Badawi’s alienation. It was, in my 

opinion, the result of the hopelessness he faced after the long journey away from the 

‘roots’ as he himself calls. It seemed that his long and rich experience away from his 

homeland and the shocks he had led him to rethink on Egypt and the Egyptian symbols.  

But what were the main features of KÁmil’s influence on BadawÐ’s political thinking?  

 

• If we were to discuss the Egyptian nationalism as a movement, KÁmil would be 

the founder of that movement and the Egyptian patriot hero. Nationalism as 

ideology, however, did never exist in KÁmil’s patriot program. “Indeed, MuÒÔafa 

KÁmil was a tenacious political agitator, a gifted diplomat, a brilliant orator, and a 

talented journalist; but he was not at all a political thinker.”34 It was left to AÎmad 

LuÔfÐ  to give nationalism its ideological framework. 

 

• The main principles of KÁmil’s call that found its echo in BadawÐ ’spolitical 

orientation was, in fact, the call for the unity of the Nile Valley regaining the 

glorious Pharaonic past of Egypt, Egypt that consists of Egypt and the Sudan. 

KÁmil’s conception of watan seemed to influence BadawÐ   very much. KÁmil’s 

call for being a good patriot influenced BadawÐ   as well that he called for fighting 

for the homeland even if one is not involved in the political activity considering 

this as a national obligation towards the homeland not only a political 

preoccupation. 35  
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• One of KÁmil’s ideas that BadawÐ   adopted was on the rights of citizenship in 

Egypt. According to Goldschmidt, KÁmil was one of the nationalists who wanted 

Egypt to become a parliamentary democracy with a constitutional government. 

“The rights of citizenship should be enjoyed by all people who loved and lived in 

Egypt, whether they were Muslim, Christian, or Jewish, or indeed whether they 

were descended from ethnic Egyptians, from immigrants from other parts of the 

Muslim world, or from Europe.”36 

In his early writings there was no reference to this point, but BadawÐ   insists in his 

late writings on the importance of tolerance towards all religious groups in Egypt 

since they are Egyptians and he referred to the fact that he inherited this 

orientation from his father who was very tolerant towards several religions in 

Egypt. 37  

But while KÁmil showed a great tolerance towards non-Muslim Egyptians, he was 

not like this towards all non-Egyptian residents in Egypt. “KÁmil was more 

tolerant towards the European residents in Egypt than the Syrians to the extent that 

he called for the careful handling with the Europeans since they were the 

representatives of the Great Powers who must be placated” 38 while he called for 

the evacuation of all Syrians from Egypt. He saw that they should leave the 

country and leave the chances they had stolen from the Egyptians considered them 

not more than outsiders. “KÁmil gave free vent to his hostility toward the 

immigrant Syrians and Armenians by referring to them as ‘outsiders, intruders’ 

(Dukhala’).”39 

• In his essay on Islam and Nationalism in KÁmil’s thinking, Steppat interprets 

KÁmil’s stand towards the Syrians by regarding it as KÁmil’s professional jealousy 

of the Syrian journalists who came to Egypt fleeing from the Ottoman control and 

finding in Egypt good opportunities and distinctive social positions. Steppat 

writes: 

„Für politische Gegner aus dem Kreise der Zuwanderer (nuzala’) prägt KÁmil ein 

besonderes Schimpwort: dahil , intrus, also Eindringling. Er gebraucht  es vor allem 

gegen eine Anzahl von Syrern in Ägypten, die ihm auf seinem eigenen Gebiet, dem 

journalistischen, als Opponenten entgegentreten. Viele Syrer waren nach Ägypten 

eingewandert, weil ihnen im Vergleich mit ihrer unter osmanischer Verwaltung  

stehenden Heimat das Leben hier rege und blühend erschien, bisweilen wohl auch, 

weil sie sich gegen die osmanische Herscahft aufgelehnt hatten und fliehen mussten. 
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Die strebsamen und gebildeten Zuwanderer fanden zum Teil gute Stellungen und 

errgegten dadurch unter den Einheimischen Neid.“ 40 

This could be interpreted as KÁmil’s pure ‘Egyptian nationalism’. Undoubtedly, KÁmil 

represented the extreme Egyptian nationalism in the twentieth century.  

 

• Safran saw that KÁmil did not seem to notice the difference, if not the 

contradiction, between the concept of the old concept of ‘ umma’ and the modern 

concept of nation-state which is the essence of nationalism.41 

The influence of the European thinking manifested itself in one of KÁmil’s 

speeches. Quoting Bismarck, the greatest stateman at the time, KÁmil assertes that 

belief and love for the fatherland are two inseparable issues. This is very similar to 

the view of Bismarck as Steppat quotes him: “Wenn ihr mir den Glauben aus dem 

Herzen risset, risset ihr die Vaterlandsliebe mit heraus.„42 

Not only the influence of the European thought on KÁmil was the reason of why 

he connected between patriotism on one hand and religion and morality on the 

other. The issue, however was that due to his good relation with Khedive Abbas, 

who supported him by offering all kinds of aid including his support in the 

formation of the National Party, and on account of the religious tendencies of the 

latter, KÁmil connected between nationalism and religion considering that love for 

the fatherland belongs to the belief ‘hubb al-watan min al-iman and only a good 

believer is a good patriot.” Steppat quotes from KÁmil: “Der Patriotismus ist nur 

dann aufrichtig, stark und fest, wenn er eine Frucht der Religiosität ist (Thamara 

min thimar at-tamassuk bi-d-din wa natiga min nataigihi.”His view towards the 

national issue and his connecting between patriotism and religion could be 

interpreted to my mind by the fact that religion could be used as a means in order 

to achieve political end. This could be proven by KÁmil’s justification of using 

religious ways in the political affairs. He says: “History shows us that religion, in 

many cases, had been used, only as a means to get substantial purposes ‘aghrad 

gauhariyya’“ 43 

 

• In discussing the issue of independence, KÁmil’s programme was for the 

evacuation of Britain from Egypt forthwith even if this required the use of force.”44 

If we were to adopt Gershoni’s interpretation of nationalism and the emerging of 

national movements that found, according to Gershoni, their factors and roots in 



 120 
 

the Egyptian environment itself, the emerging of the ideology of violence in the 

thirties could be considered as a fruit of KÁmil’s national call. Although this 

ideology emerged in Egypt in the thirties, it could have its roots in the Egyptian 

national thought and not only in the Western emerging movements Nazism and 

fascism. BadawÐ expressed in his early articles in the thirties his admiration for the 

fascism and Nazism that were built on the idea of force, power and violence.45 

• This idea remained influencing BadawÐ till the late writings. He sees that the best 

that the thirties movement brought about was the ideology of violence embodied in 

its way of organizing and military training of the youht. This was what attracted 

him in the association of Young Egypt whose name held the call of KÁmil in 

resurrecting the young Egypt by fighting, using force and violence. 46 

• On the other hand, KÁmil was still convinced of the fact that peaceful ways are 

preferred and that independence could be secured through persuasion.”47 Safran 

quotes KÁmil “ …we have realized for over a century now that nations cannot lead 

an honorable life unless they follow the path of Western civilization. We were the 

first oriental people to shake hands with Europe, and we shall certainly continue 

along the path we have taken.” 48 

What was important about this point was that KÁmil’s refusal of violence was not 

based only on his conviction of other means but, in my opinion, more on the fact 

that he did not want to repeat the bitter experience of the ‘Urabi revolt. This led 

him perhaps to look for a peaceful alternative, the education. He was, however, not 

the first to insist on the important role of education. This was, actually the call of 

most Arab and western thinkers and philosophers at the time. BadawÐ   supported 

the idea that education is an imortant factor in developing societies and in 

achieving the Egyptians’ demands 49 

 BadawÐ called for developing societies through peaceful means especially in his 

late writings while, in his early writings, he called for using violence. Presumbly 

Badawi hated any violence after the experience of Nasser’s Revolution in 1952. 

Amina Rashid, Professor of Cairo University, who was a doctoral candidate in 

Paris in 1968, remembers BadawÐ's indignation, even rage, at the student 

demonstrations of May 1968 and at the demonstrators' disrespect for the Sorbonne. 

La Sorbonne du papa, they would shout across the barricades. It seemed that this 

action increased his hate for riots and demonstration and any kind of disorder. 
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BadawÐ hated all revolutions of any kind that threatened to sweep away established 

traditions. 50 

BadawÐ, then, admired KÁmil seeing that his death in1908, marked the decline of 

The National Party which was faced with a period of political stagnation. 

According to BadawÐ, This party which had attracted a great number of the 

Egyptians in KÁmil’s time became nothing but a weak call for the evacuation of 

the British without basing it on a political programme or even organizing efforts 

which would lead to the fulfilment of that demand.51 

BadawÐ’s admiration for KÁmil played an important role in his political 

experience. It seemed that this was what would drive him later to join 

Young Egypt Misr al-FatÁt which was, to my mind, nothing but a revival 

of the old nationalists call  ’Egypt for the Egyptians’. Because of KÁmil 

BadawÐ joined also the New National Party in 1942 following breaking 

with Young Egypt as we will discuss soon. BadawÐ’s joining the party of 

Young Egypt in 1938-1942 and in the New National Party between 1942 

and 1948 embodied his practical political activities. He took part in the 

activities of the parties expressing the national demands of the Egyptians 

mainly in the complete independence. For the importance of this activity 

and its role in the development of his political experience on one hand 

and on his alienation on the other, we focus on this experiment.  

 

 

 BadawÐ’s Political Alienation   

Although they did not refer to BadawÐ’s alienation, some Arab thinkers like Ibrahim 

ZaydÁn and Mahmud AmÐn al-ÝAlim saw in the defeat of Nazism and Fascism in the 

Second World War a big shock for BadawÐ who believed in their principles and 

adopted their philosophy. ZaydÁn writes:  “The German spirit that BadawÐ admired 

was defeated and the philosophy that aroused and developed under the Nazism was 

being declined in favour of new rising philosophies.”  52 

AmÐn al-ÝAlim saw that the defeat of Nazism and Fascism, which BadawÐ adopted and 

the escalation of the national struggle in Egypt in 1946 resulted in shaking the political 

and social bases of his philosophical existential project and consequently the project 
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for which BadawÐ had been calling. This was one of the most shocking moments in 

BadawÐ’s life and thinking 53 

Even if this had played a role in BadawÐ’s political experience, this would have 

presented only one side of the truth. It seems that neither ZaydÁn nor Amin examined 

BadawÐ’s early original texts in which he was wishing Britain’s victory in the War for 

he realized that this would be Egypt’s welfare.54 

This means that BadawÐ’s main orientation was not totally pro Germany as he 

declared in his later writings. Germany attracted BadawÐ perhaps in its thought, its 

philosophers and in the personality of Hitler who attracted many young people. But 

BadawÐ expressed clearly in his articles in 1938 his national feeling above all towards 

Egypt that led him to prefer and wish the victory of the British since they were the 

official protectorate of Egypt at the time. This was one of the reasons of why this 

study doesn’t see in the defeat of Nazism a serious reason of BadawÐ’s alienation.  

Another reason could be based on a material historical interpretation. Social and 

political conditions in a society play the prominent role in shaping the political 

consciousness of a people.  Hence, we would say that BadawÐ’s political experiment 

was influenced by the social and political changes in Egypt between the late thirties 

and the late forties. BadawÐ’s political alienation before 1952 would be defined, in my 

opinion, in his disappointing experience being a member in two of the most prominent 

national parties in Egypt at the time Young Egypt and the New National Party. We 

start with his experience in Young Egypt and for the importance of this organization, 

later a party, we focus on its development.    

 

BadawÐ’s Political Experiment joining and then leaving, Young Egypt 

(Misr al-Fatat)  

 

Misr al-FatÁt was one of the organisations that emerged in the thirties representing 

a new ideology which based ultimately on an extremest perspective. Gershoni 

postulates that intellectuals in Egypt at the time were pro-Western democracies55, 

i.e.they were influenced by the European ideologies of constitutional democracy 

and secular liberalism. But when these ideas proven in Egypt unworkable with the 

policy of the political parties that neither meet the social demands of the Egyptians 
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nor succeeded in achieving Egypt’s independence, this led to a political change in 

Egypt. In addition, when there arose in Europe new ideologies represented by 

powers, like Fascism and Nazism that worked against constitutionalism and 

Western European democracies which were as the same time a colonial masters in 

the middle east emphasis for this powere grew in Egypt . This was reflected in the 

rapid appearance of new social and political groups which, despite their different 

leadership, shared a belief in violence for the attainment of political ends.”56 

 

The Young Egypt began in 1933 as an association; it had become by 1938 an 

extreme party with religious tendency. This was obviously manifested in its slogan: 

Country, Islam and the King. “The party advocated the radical syndicalisation and 

militarization of Egyptian society and politics, preached a glorious Egyptian past, 

and demanded an equally glorious imperial Egyptian future, justified by the 

manifest destiny of Egypt in the Islamic world, in the East, and in the world.” 57 

Being impressed by the fascist military way of organizing, AÎmad Hussein, the 

founder of the movement, made the Green Shirts Organisation as a symbol for his 

movement similar to the Black Shirts of Fascism. “The Young Egypt did win the 

favour of King Faruq, much as a similar movement headed by Kawakibi at the turn 

of the century that had met favour with the Khedive Abbas, and for the same 

reason, since it called for the creation of an Arab caliphate.” 58 

 

It won also the support of the Egyptian youth and that of some politicians. It goes 

without saying that such an organisation was absolutely appealing to the Egyptian 

young class which worked defending the movement if not joining it. I see that 

national feeling drove the youth to support such a movement that called for the 

complete independence of the country while the motive of the politicians and 

parties’ leaders was the social prestige and the political ambition the new 

independent state would render them.  

As to the members, followers and sympathizers were the youth from various 

categories of the Egyptian society. “It included professionals, students, poor urban 

masses, and provincial town and peasant masses. Their leadership, executive and 

unit organization were rigid and hierarchical, based on the leader-follower 

principle of command obedience.”59 
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• BadawÐ was one of the young students who were impressed by the ideas and the 

principles of the Young Egypt. In the second half of 1933, BadawÐ   heard of a 

movement and its paper founded by AÎmad Hussein, Fathi Ridwan and others. They 

gave the movement the name of Misr al-FatÁt or ’The Young Egypt’, its paper called al-

Ñarkha ‘the Cry’. BadawÐ   writes: 

“The name of this movement reminded me firstly, of the Italian movement (The young 

Italy) of Mazzini and secondly of the famous statement of MuÒÔafa KÁmil by which I 

was impressed: ‘I want to resurrect from the old Egypt the young one’. Moreover, what 

attracted me more was the way its organization based on a military formation taking the 

name of ‘The Green Shirts’ exactly like the way on which the Fascism’s ‘Black Shirts’ 

and the Nazism’s ‘Brown Shirts’ had been founded.” 60 

It was, then, not surprising that this movement appealed to BadawÐ who began his 

interest in the development of al-fatat following each issue of its paper regularly and 

defending it against its opponents. This concern took the form of writing for the paper 

al-Ñarkha from 1938 to 1940. Being impressed by the ideology of the movement, which 

embodied in the calling for severing any form of cooperation with the occupying power 

and insisting on the demand of the complete evacuation of the British troops from the 

country, BadawÐ found that the time had come to express his own political views and 

national attitudes towards this question. He began writing for its paper al-Ñarkha 

supporting and defending the movement and its ends. Articles that BadawÐ   wrote for 

al-Ñarkha were signed with his complete name but when he was appointed as an 

assistant lecturer at the faculty of philosophy in the Egyptian University (now Cairo 

University) in October 1938, BadawÐ   stopped signing with his true name, taking his 

signature: ‘The foreign affairs’ editor’. With that name BadawÐ went on writing on 

international politics, for al-Ñarkha till December 1939.  

In 1938, BadawÐ began writing to the paper al-Ñarkha trying to cover not only the local 

political events but also the international political changes that influenced political life 

around the world. The first article he wrote for the paper al-Ñarkha was in 1938, the 

year in which the issue of the annexation of Austria to Germany attracted the attention. 

This event had its echo in the global political atmosphere at the time. Therefore, he 

decided to write on this problem. His article took the whole volume of the paper of 

September 1938.61   
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BadawÐ was interested generally in international politics reading foreign newspapers 

that were available in Egypt at the time. “Besides an Italian paper ‘Realzurie 

Internazionale’ which I had begun reading since October 1937, I was a good regular 

reader of two weekly French newspapers which were available in Egypt at the time, 

these were ‘Gringoire’ and ‘Suis partout’. This gave me a good knowledge of 

international politics.”62 

It seemed, however, that only writing had became no longer enough for the young 

student agitated by the British presence in the country on one hand and about the Wafd 

the opponent of the Liberal Constitutionalists that Badawi supported. BadawÐ, who 

admired KÁmil’s nationalism and the call for the resurrection of the Young Egypt found 

it inevitable to play a national role as an official member of the organisation. This was 

in February 1938. BadawÐ’s national zeal was very clear in his early writings in 

particular in the poetry he used to write in al-Ñarkha the official paper of Young Egypt. 

In August 1938, BadawÐ wrote a peace of poetry called Dawlat al-Majd, the state of 

glory.  It was nothing but expressing and supporting Young Egypt’s principles and 

aims. He called for the revolution that would change everything, for resurrecting Egypt 

the young, for regaining the past and demanding a future that would meet all the 

Egyptians’ dreams and needs.63 

 

BadawÐ expressed his admiration for KÁmil, who raised the slogan ‘only a good 

patriot is a good believer and only a good believer is a good patriot’, by joining 

Misr al-FatÁt that held similar call. BadawÐ respected the religious tendency of the 

movement he joined namely Young Egypt in its slogan God, The King, and the 

country. “Socially, Young Egypt emphasized the importance of religious belief 

and its derivative- morality. It urged its members and followers to attack those 

who consumed alcohol, to combat prostitution and all forms of corruption...In 

short, Young Egypt was calling for a combination of faith and action, material 

sacrifice - and even death - for the sake of a powerful Egyptian empire, as the new 

creed of the young generation.”64 

Despite his existentialist early project and the influence of Nietzsche on his 

thinking, he did not neglect the importance of the religious factor in politics. 

BadawÐ wanted perhaps to secure his social position as an effendi whose 

reputation as a good believer could serve this position. 
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His attitudes towards questions such as the Ottoman Empire in particular in his 

early writings supporting the Ottoman Empire and the role of the political 

movements reflected also his religious background. Concerning the Ottoman 

power, BadawÐ   wrote in his autobiography justifying the Egyptian admiration for 

Germany: “We took side with Germany because it supported the Ottoman Empire 

to which we were related as the centre of the Islamic Caliphate, exactly as the 

Muslims in India did at the time.”65      

Supporting Turkey was also clear in his early writings for al-Ñarkha asserting that 

there were a number of factors that paved the way for good relations between 

Egypt and Turkey. He called also for taking Turkey as a model to be imitated in 

the foreign policy.66 Badawi found, perhaps in Turkey a good example for the 

Egyptian due to the similar traditions.  

BadawÐ wanted, then, to begin his political activity on the level of practice. This 

began when he was in his second year at the university, namely in 1935-1936 

when he came into contact with other national activists at the university. BadawÐ   

who was impressed by the national orientation spread among the university 

students in the 1930s left his ivory tower and started his activity by participating in 

the students’ demonstrations against the British occupation of Egypt on the one 

hand and against the Wafd Party, the opponent of BadawÐ’s favourite party the 

Liberal Constitutionalists. Egyptian University students, including those of all 

faculties, took the lead in the demonstrations from 1925 on. “By late 1930s even 

respected men like LuÔfÐ and ÓÁha Hussein were unable to prevent disruptive 

politicization of the university. Despite their shared liberal values, politics and 

personalities were driving the rector and his dean of Arts apart.” 67 

University students’ activities used to begin every year on 13 November. The 

reason was the following: On the same day of the year 1919, “Saad Zaghlūl set out 

form a delegation consisting of himself, ‘Abd al-Aziz Fahmi and Ali Shaarawi to 

interview Sir Reginald Wingate and request permission for a delegation to go to 

London and present Egyptian national demands to the British government. They 

submitted their request through the prime minister on 11 November and were 

granted an interview with Sir Wingate on the 13th.” 68 Another reason why 

students began demonstrating on 13 November was the declaration made by 

Samuel Hoare (1880-1959), the British foreign minister in 1935, denying Egypt’s 

right of independence. This became a strong justification for students’ protest.69 
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Sir Samuel Hoare had, in fact, on 9 November of the same year discussed Egypt 

concerning the point of the constitutional government claiming that the British 

government “was not against a constitutional government in that country, but they 

had advised the Egyptian government, when it had consulted Britain, against a 

return to the constitution of 1924 because it had proved ‘unworkable’ and against 

that of 1930 because it had proved ‘unpopular’.”70 

This meant, actually, nothing but a preparation for a British interference in 

Egyptian internal affairs. Therefore, the Egyptians greeted that with rage rejecting 

any form of interference in their affairs. Anger among the students led to 

demonstrations.  The first demonstration BadawÐ participated in was in November 

13, 1935. This could be considered as the largest and the strongest students’ 

demonstration in the thirties. Students were shouting for the return to 

parliamentary life. “Severe Clashes between them and the police had occurred and 

during one clash four of the students were killed.” 71 According to BadawÐ, who 

was among those students, they were two who were killed, ‘Abd al-Karim al-jirahi 

and ‘Abdul-Majid Mursi, the former was a student at the Arts College while the 

latter at the agricultural. I was only about three meters from them. Only by chance 

did I survive. 72 It was the second time in which Egyptians were united in taking 

one national stance and demanding the problem’s settlement. It seemed as though 

all the Egyptian elements were once more united and agreed on urging the British 

government to show a favourable attitude at such a critical time.73  

Following that demonstration, students, among them BadawÐ, were disappointed 

by the stand of the Wafdist government headed at the time by Muhammad Tawfiq 

Nasim, who cooperated with the British. From that day on, university students 

decided to undertake the national task of ridding Egypt of the occupying power. 

“They had appealed to the Wafd and to the Ahrar, as the main political parties in 

Egypt at the time, to set aside their differences and to show some real patriotism 

by uniting at so critical a juncture in their country’s history.” 74 Students therefore 

formed what was called The National Front. BadawÐ became a member just 

because it did not belong to one of the several political parties that existed at the 

time. It was supposed to be totally independent of all parties uniting all leaders in 

one national front able to undertake the negotiations with the British concerning 

three main questions; Egypt’s independence, the abolishing of the 1922 

declaration and the union of Egypt with Sudan.”75    
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Young Egypt disappointed BadawÐ who broke with officially in 1942. The 

movement witnessed a turning point in its policy and orientation. There was, in 

fact, a remarkable turn in the ideology of the movement’s leaders that began with 

the attitude of AÎmad Hussein, the founder of the movement who seemed to be 

driven only by his extreme religious tendency to the extent that he renamed the 

society ‘The Islamic National Party’. It seemed that the extreme religious tendency 

of the movement was, according to BadawÐ, one of the most important reasons of 

why its most prominent members, including BadawÐ, left it once and for all. 

Although BadawÐ referred to the religious factor, as we’ve seen, he was not to 

agree with the religious fanatic turn of AÎmad Hussein who called for attacking 

upon those who dealt with alcoholic beverages and for crashing wine shops. 

According to BadawÐ  , “What Hussein did was nothing but an exaggerated 

reaction of to the Muslim Brothers movement which witnessed a noticed success 

under Muhammad Mahmud’s government in 1937-38  when it was proclaimed an 

official political party not a mere religious one as its leaders used to claim at the 

beginning.  

When all Young Egypt’s candidates in the annual election for the union membership 

at the university failed and when all those of the Muslim Brethren won, AÎmad 

Hussein wanted to rival them and while those called for combating prostitution orally 

which called in Islam (taghir almunkar bi--lisan), Hussein wanted to do even more 

calling for (taghir almnkar bel yad) namely using hands and violent means.”76 He 

called for this clearly and openly in the paper of Young Egypt.77 The party changed 

its policy and renamed The Islamic National Party this was in 1940. The impact was 

shocking, however. While he thought that this measure would bring his movement 

new followers and sympathizers being attracted with that religious tendency, the 

result was, actually, that the Young Egypt, which had now become an official party, 

began to decline. Most of its remarkable members, being disappointed by Hussein’s 

attitudes and rejecting the unexpected turn in the whole policy of the movement, left 

the party one after the other. Hussein introduced, though, another interpretation of 

why those left the party. In an article he wrote in 1940 for the paper of Young Egypt 

al-Ñarkha, Hussein asserted that “there were a number of the members in Young 

Egypt who forgot that the main aim is Egypt victory and not their ambitions. They 

became arrogant selfish and sluggish. To all those I said that Young Egypt doesn’t 

want you any more.” 78 
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Hussein’s Islamic reaction reached its peak with the letters he wrote to Hitler and 

Mussolini inviting them to Islam similar to the letters the Prophet Muhammad had 

sent to Kisra the Persian Emperor and to Najashi the King of Habasha for the same 

end. BadawÐ   writes: “Due to my good command of foreign languages, he asked 

me to translate them into German and Italian. I tried without success to convince 

him to change his mind. Therefore I did what he asked me and sent the letters with 

their translations to both the German and the Italian embassy which discarded the 

matter considering Hussein a mere stupid man and severing any form of contact 

with him.”79 

BadawÐ explained and this could be added to another reason of why he left the 

party: “The first time he told us, as al-fatat members, that he had contact with the 

British was in December 1939 following the outbreak of the Second World War in 

Europe. It seemed that he had accepted two hundred Egyptian pounds in order to 

hold negotiation with the British on the national issue. From that day Fathi 

Radwan, Hamada Nahil and I decided to break with him and the party.”80 

Thus, BadawÐ’s experiment in Young Egypt could be described as a disappointing 

one due to the shock he got in his first actual political experiment, by the policy of 

political leader such as Hussein who secured his interests neglecting the basis on 

which the movement was built. In my opinion if BadawÐ’s intellectual alienation 

found its beginning in his failure in the existentialist project in the Arab thinking, 

his disappointing experiment in Young Egypt marked the beginning of his political 

alienation. The second step of his alienation politically was embodied in his 

experiment in the New National Party.  

 

 

 

 

 

3.2. BadawÐ’s experience in the New National Party  

 

What was, then, the situation following BadawÐ’s breaking with Young 

Egypt? BadawÐ, with his colleagues, left the political activity as members of the 

Young Egypt in 1942 the year in which Germany lost the war.  
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Britain’s victory had its echo in Egypt. “British wartime preoccupation with 

imperial security and with survival was to bring back a Wafdist government on 

the heels of a military event. The tide had completely turned and the party that 

had started its existence locked in a battle for national integrity against the 

British forces of occupation ended the cycle by joining the British forces in 

coercing the King to accept a change of government, for Faruq and Mahir had 

laid plans to open Egypt up to the German advance in North Africa.”81 

When King Faruq was forced to accept Nahhas’ government under the threat 

of deposition, true nationalists searched for a suitable solution to that problem. 

Their chance opportunity arose when Mahir’s new coalition government 

consisted of all anti-Wafdists parties. 

What was BadawÐ ’spolitical attitudes at the time following the war and 

following his bad experiment in Young Egypt: “We had to choose either to join 

one of the classic Egyptian parties such as the Liberal Constitutionalists; the 

Saadists; or the National Party, or to found our own new party, Both 

possibilities seemed impossible, however. Therefore, FatÎi RadwÁn, NÙr al-DÐn 

Tarraf and I decided to join an old party but renew its program breathe some 

life into it. We found in the National Party what we were looking for since it 

had a national uncompromising history, although it had lost most of its vitality 

following the death of Muhammad Farid in 1918.”82 

It goes without saying that the idea of joining the National Party would appeal 

to BadawÐ because of the founder of the ‘Old’ National Party MuÒÔafa KÁmil. 

The leader of the National Party at the time Hafiz Ramadan, who had been the 

minister of justice in Mahir’s government, welcomed the idea without 

hesitating, for the Party’s members were mostly men of fifties and sixties and 

the party needed some young elements bringing it to life.  

The first measure they took, as the new young members of the National 

Party, was to publish their own weekly paper and express their national views 

through it. “BadawÐ and his group were thinking of al-LiwÁ’of MuÒÔafa KÁmil 

and gave their newspaper the name, al-LiwÁ’ al-JadÐd (the new LiwÁ’). The 

first edition appeared in December 1944.”83 

From December 1944 to February 1945, there was a relatively calm political 

atmosphere in the country, but the year 1945 could be considered as the year of 

assassinations.84 
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Between 1947 and 1949 BadawÐ’s activity as a member of the New National 

Party ceased that he had been in Lebanon to teach at the Academy of Literature 

which belonged to Lyon University in France. In the meantime, there emerged, 

in fact, in Egypt a new political left, mostly Marxist.  

When BadawÐ returned, some of those elements were actually in the New 

National Party, the thing that did not appeal to BadawÐ who decided to fight it. 

“When I came back to Egypt in 1949, I found out that a number of communists 

had joined the party trying to preach some of the Marxist principles, as a result 

of which I undertook the task of fighting them and asked for the help of some 

anti-Marxists nationalists like MuÒÔafa Marii and Zuhair Jirana.”85 

The point to which we want to refer is that some historians like Vatikiotis 

consider BadawÐ one of those Egyptian Marxists who began to emerge in Egypt 

in the forties. Vatikiotis writes: “A new generation of writers calling for the 

total reform of Egyptian society emerged in the forties. Most of them were 

Western-educated like their predecessors and contemporaries, but what was 

different about them was their search for a new radicalism which accepted, 

among other things, Marxist ideas. Prominent among these was the philosopher 

‘Abdul RaÎmÁn BadawÐ …”86 

Tayeb Tizini said that “BadawÐ was one of those who were influenced by the 

Marxist extension in Egypt in the forties.” There is, however, no single sign for 

such an aspect neither in BadawÐ’s own writings nor in those who wrote on 

BadawÐ’s thought. It was clear from BadawÐs political thinking that his political 

orientation was, ultimately, an extreme national orientation that was influenced 

by KÁmil’s national doctrine. Moreover, BadawÐ’s political philosophy and his 

social background as a landowner was not to lead him to attract philosophy 

such as Marxism and this was very clear in his thinking especially after 1952 as 

we will see. 

Muslim Brethren continued to dominate the right wing of the political life in 

Egypt in the forties, fifties and thereafter, while the left wing was represented 

mostly by the Marxists being supported by some foreign elements in Egypt, but 

Young Egypt existed certainly no longer following 1940.   

As to the New National Party, although it gained many supporters and 

followers and although its paper published important articles with sharp critic 

against the British, the Wafd and the King, for the latter showed, from 1947 on, 
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extensive cooperation with the British, and the New National Party played no 

serious role in Egypt’s political life.  

BadawÐ’s political experiment whether in Young Egypt 1938-42 or in the New 

National Party 1942-1949 had actually its advantages as well as disadvantages. 

Discussing the advantages, BadawÐ as an activist had the chance to express his 

national feeling and attitudes attacking the British presence in the country 

calling, as his generation did, for ridding Egypt of the foreign occupying 

powers. BadawÐ   had the chance also to express his views on the weak 

Egyptian governments writing for al-Ñarkha when he was in Young Egypt and 

for al-LiwÁ’ al-JadÐd in the New National Party. 

What could be also considered was that his membership in Young Egypt and 

the New National Party earned him the chance of contacting a number of 

prominent Egyptian nationalists and politicians.  He writes: “Young Egypt gave 

me the chance to meet Aziz Ali al-Misri in the late 1938, who had been one of 

the old Turkish officers who led the Committee of Union Progress that resulted 

in the deposition of Sultan ‘Abdul-Hamid. He read and expressed his 

admiration for what I’d written for al-Ñarkha on Nazism and Fascism. We 

talked a lot about Hitler and the German culture.”87 

This was the positive fruits of his experiment. The negative ones were 

embodied mainly in the permanent state of fear and anxiety that accompanied 

his experiment as an activist. “It was possible that the police could arrest 

anyone for nothing other than one’s joining such parties.”88 

The disappointing side of the experiment was BadawÐ’s shock at the chang of 

policy of AÎmad Hussein, the founder of the Party, who took on a religious 

tune after beginning the party as a pure national movement that has nothing to 

do with religion. This was what led him and many others to break with the 

party. What was important about this point was that the the turn of the party 

into a national Islamic party was not its last because Hussein changed his policy 

once again in the late forties renaming the party the Socialist Party of Egypt. 

BadawÐ did not actually refer to this turn or to his attitude whether the early or 

the late one. It seemed however that Hussein’s changing policy was not to 

appeal to BadawÐ. Neither the turn into an Islamic party that called for ZakÁt in 

the meaning of redistributing wealth, nor the social party called for the social 

justice to gain BadawÐ’s support or to meet his interests. Thus, the movement 
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that held on to KÁmil’s ideal and that attracted BadawÐ, the fervent young 

student, became no longer satisfying. 

BadawÐ became convinced of the fact that a serious change in Egypt’s political 

life was impossible. Politicians were mostly moved by their own interests not 

by true national ends to the extent that their political attitudes could be changed 

according to the changes of the power balance.89This was in fact BadawÐ’s view 

in his autobiography. He did not criticize Egyptian politicians that way in his 

early writings. 

BadawÐ’s conviction that a change in the old frozen political pattern in Egypt 

was impossible was to be deepened in his joining the New National Party. “We 

tried to bring the national Party to life, this proved, however, unworkable, for 

the nature of the old men of the party who had become related to the past no 

longer belonged to the present conditions and refused any new changes, the 

thing that led to the failure of our attempt.” 90 

BadawÐ tried to find a solution for his political failure in Young Egypt by 

joining the New National Party, only to be shocked that it was not the 

alternative he had sought.  

All his attempts to find the party or the movement through which he could join 

and through which could express his national attitudes and political views, 

seemed to fizzle out. Young Egypt, for which BadawÐ had a great admiration, 

lost its position ostensibly because of the religious tendency with the shift in 

policies of its founder AÎmad Hussein.  

In the late forties, neither the fanatic Islamic orientation represented by the 

organisation of the Muslim Brethren, nor the extreme left represented by 

elements who defended communist and Marxist ideas seemed to appeal to 

BadawÐ as an Egyptian young nationalist and at the same time the son of a 

landowner. They also were not able to undertake the task of a serious change in 

the country. The New National Party had, actually, no place in between because 

it lost the validity of its old ideology without being able to develop a new one 

because it missed a leadership capable of making any political change. 

That was the Egyptian political life in the late forties which needed a 

revolutionary action to bring about change. “Political life in Egypt was to 

continue in a more stilted and shackled fashion and to deteriorate to the point 

where only a revolution could effect any change.”91 
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This led to the military coup on 25 July 1952 which resulted in the exile of 

King Faruq on 26 July of the same year. His infant son was made King of 

Egypt under the aegis of a regency council formed of a member of the royal 

family…the following year Egypt was declared a republic.92 

 

The revolution was another confirmation of BadawÐ’s alienation due to the 

shocking role it played in BadawÐ’s life and thinking. BadawÐ’s life, both 

intellectually and politically, witnessed, as we will see, a number of consecutive 

attempts finding an alternative and overcoming a last failure. I think that his 

experiment in these two parties was the first form of his political activity and at 

the same time the first sight of his alienation.  The more important form of 

BadawÐ’s alienation and the turning point in his life and thinking was the 

Revolution of 1952 led by Nasser. To the role of the political new conditions, 

brought about by this revolution, in BadawÐ’s alienation we turn in the next 

chapter focusing on the impact of the accomplishments of the revolution on 

BadawÐ’s political consciousness.   
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A careful analysis of BadawÐ’s life shows that his alienation from the society of Egypt had 

reached its apogee with the July Revolution 1952 and its consequences. As a son of a big 

landowner, BadawÐ was among those who were affected by the revolution and its laws 

thereafter. He lost every privilege he had, the land, the title and the social status. In spite of 

the important role of this period in BadawÐ’s alienation from his society, the roots of his 

political alienation, however, had grown in the time previous to the revolution. The late 

thirties and forties were the time during which Egypt underwent stressful political changes. 

BadawÐ was not the only Egyptian nationalist who was disappointed by the policy of the 

government, the king and the political parties. This was, In fact, the situation of the whole 

generation if not all the Egyptians searching for a new ideology able to express their 

interests and meet their needs when the old one proved invalid. Egyptians had the feeling 

to be alienated from every power around them. This was what Goldschmidt calls the 

‘hopelessness’.1 

The signing of the Anglo-Egyptian Treaty in August 1936 was one of the most important 

turning points in the history of Egypt. Representatives of all the Egyptian political parties 

signed the treaty. From that time on, the political parties began to lose their credibility for 

the masses and proved their inability to meet the needs of the Egyptians and to undertake 

the task of solving the problems the Egyptian society was faced with at the time. 

Egypt was in the period between 1945 and 1952 a troubled country. The government was 

that of MuÒÔafa NaÎÎÁs which was forced upon the king by the British in 1942 and which 

proved its failure in providing a solution to the standing problems, the absence of the 

British control over the army led to the conspiracy and sedition in the officer corps, the 

order broke down and there was no security in the country. 

What made the things worse was the defeat of the Egyptian army in Palestine.  King Faruq 

decided to send the army to the war in Palestine in the 1948 War in spite of the assertion of 
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the general staff that the army was not ready for fighting and that a defeat was not 

unpredictable. 

It seemed that in stead of solving the problems and meeting the material needs, the king 

wanted to distract the masses with foreign adventures. This was, actually one of the 

reasons. The main motive for sending Egypt to war was to prevent his archrival Amir 

‘Abdullah of Transjordan from taking control of Palestine if the Arab won.” 2 

Not unexpectedly that army came back defeated by a well trained and equipped Israeli 

army. Rightly or wrongly, many believed that who were to blame for that humiliating 

defeat were the politicians, the king, and the ancient regime in its entirety. Many leading 

politicians, some of them close to the king, were accused of selling obsolete weapons to 

the army. The arms scandal was one more nail in the coffin of Egypt’s parliamentary 

democracy.3     

The late forties was undoubtedly a stressful time. Internationally, there was the Civil War 

in Greece between 1946 and 1950, the outbreak of the Korean War in addition to the loss 

of Palestine. In Egypt the venality of the government which was controlled by the British, 

the defeat in Palestine and the deteriorating conditions economically and socially, all that 

drove a number of the Egyptian officers to think of a suitable reaction. “The young officers 

felt that Egypt’s welfare depended on destroying all points of the power triangle: the Wafd, 

the king, and the British.”4                    

Most prominent Egyptian officers who played an important role in the July 1952 

revolution like Jamal ‘Abd al-Nasser, Anwar Sadat and others, graduated from the Military 

Academy which had been established as a result the 1936 treaty. “One of the results of the 

1936 Anglo-Egyptian Treaty, little noticed at the time, was the opening of the Egyptian 

Military Academy to secondary-school graduates who passed a competitive examination.”5   

Those who graduated from the Academy formed secretly an association making reforming 

the country, their main end. This association or ’organisation’ was called The ‘Free 

Officers’. This was, in fact, one of the secret organisations which existed in Egypt in the 

late thirties. At the time, there was, in fact, a division in the army itself between two 

directions, “the pro-establishment High Command, willing to accept British advice during 

the war on one hand, and the pro-Axis abortive rebellions of General Aziz Ali al-Masri 

(Army Inspector-General 1938-1940), supported by Ali Maher and the one-time Minister 

of defence, the Muslim fanatic General Saleh Harb Pasha on the other.” 6 

It was not surprising that the latter orientation attracted young officers since Al-Masri, the 

anti-British, pro-Axis general with a strong attachment to the Islamic values nationalist, 
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had actually the distinctions that could attract and move the young generation of officers 

and students at the time. BadawÐ   was one of these. 

 

This organisation was, actually, based on the same principles on which the Young Egypt 

society was established. Al-Masri himself was, in fact, one of the national heroes for whom 

many members of the Young Egypt had a great admiration. As one of its young members, 

BadawÐ tells us about the great role al-Masri played in inspiring the young fervent 

students7. This was, in fact one of the reasons of why BadawÐ supported the organisation of 

the Free Officers at its very beginning. It was perhaps not only because of his conviction 

that a military coup was what the society of Egypt needed, but also because the Officers 

attracted BadawÐ as a member in the Young Egypt because it was based on the same 

principles on which Young Egypt was established. This was in addition to the admiration 

he had for al-Masri and for the Axis powers.  

Al-Masri, then, inspired the movement of the free Officers that resulted in a military coup 

in 1952. This coup left the most remarkable influence on BadawÐ and played an important 

role in his alienation. This needs more focusing on it and examining its beginnings, 

circumstances and its accomplishments answering the question of how the revolution 

influenced BadawÐ’s views towards many subjects and how it played a role in deepening 

his alienation. 

 

 The Revolution of July 1952 and its Impact on BadawÐ   

 

In the late forties, the Young Officers emerged as an organized society consisting of 

officers of several orientations “The personal association of Jamal ‘Abd al-Nasser, Anwar 

al-Sadat and other group of officers began before the World War II, but they organized 

their society later, possibly in 1942, more probably just after the Palestine War.” 8 

What was important about those Young officers was that they had different views and 

orientations towards the national question. 

Some among them who had been associated with Aziz Ali al-Masri, the old Army Chief of 

Staff, were involved in the latter’s pro-Axis activities during the war. Others had been 

influenced by the extreme anti-foreign, anti-infidel views of the Muslim Brethren. A few 

of them were conservatives Muslims by conviction and actually members of the Brethren 

Organisation. Still others had been impressed by the radical, national paramilitarism of the 
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Young Egypt Association and later, party which some officers joined. Also, a very small 

minority among them acquired leftist-Marxist and Communist-Leanings.9 

The Free Officers Organisation contained, then, members from the radical right to the 

radical left with the, somehow, moderates in between. As individuals, the Free Officers 

had contacts with various parties or revolutionary societies, especially the Muslim 

Brethren. Young Egypt and the Communists also had ties with the Free Officers. As a 

group, they chose to work without ties with other organisations.10 

Although they had different orientations and belonged to different organisations, they had 

the same social tradition and shared common family background. “They were sons of small 

landowners living in the provinces, or the sons of both lower and higher salaried 

government employers. Others were sons and grandsons of army officers. 11  

Moreover, they had the same experience at the Military Academy living together, sharing 

everything, facing the same problems under the same circumstances. This played an 

important role in forming their national and political views. Based on above, the Free 

Officers could be, then, classified in the middle class of the Egyptian society. RifÝat al-

SaÝÐd puts them in the class of the petit bourgeoisie calling them “the military-educated 

petit bourgeoisie.12 

The Free Officers as a secret society in 1951 put forth a number of points as foundations of 

their movement. These were: “(1) destroying the British occupation and its Egyptian 

supporters, (2) eliminating feudalism, (3) ending capitalism’s domination of political 

power, (4) establishing healthy democratic life.”14 

What could be easily noticed in these points is that they were derived from several political 

orientations and this was actually one of the reasons of why the Free Officers as a 

movement gained supporters from different groups of the Egyptian society because its 

principles were open to a variety of interpretations: ‘Liberal, nationalist, and Marxist’. This 

was also why BadawÐ as one of the fervent members of the Young Egypt Society 

supported the movement in its very beginning being not aware of the fact that this 

movement would bring about the Agrarian Reform by which BadawÐ   and many big 

landowners in Egypt would be strongly affected. 

The revolution broke out in the night of 22-23 July 1952 without the participation or 

assistance of any civilian organisations or movements that were opposed to the ancient 

regime. The movement relied on secrecy “as a sudden coup at a propitious time when the 

public at large would be so thoroughly alienated from their politicians.”15 
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The officer corps’ task was to maintain the security and order in the country against 

demonstrates and any possible revolutionary action. 16    

What helped The Free Officers at the time were the deteriorating conditions and the 

increase in the political activities of new and older groups on the right and the left. The 

burning of Cairo on Black Saturday, 26 January 1952 was one of these activities.17 

According to BadawÐ who witnessed the burning of Cairo, “this act could not be organized 

in any respect by organisations such as Young Egypt or the Brethren. I do think that it was 

nothing but a spontaneous sabotage action helped by the weak government at the time and 

the absence of the police control. What I witnessed was two men set fire to a container of 

benzine which burned quickly and so the fire spread in all directions in spite of calling the 

firemen…”18. However, witnessing two men setting fire to a container of benzine does not 

mean that they were not sent by Young Egypt or the Brethren. It was, in my opinion, 

BadawÐ’s loyalty for the Young Egypt in which he was a member on one hand and his late 

Islamic orientation that led him to negate the role of the Brethren in such an incident. It 

could be also BadawÐ’s conviction that any marginal event presented an excuse for the Free 

Officers to set up their coup.  

This incident was one of the signs that deterioration and disorder had reached its apogee 

and that a change had become inevitable. Thus factors gathered helping the Free Officers 

win easily. According to BadawÐ   who was in Paris when the coup occurred   

“It was not surprising that such a coup would succeed for two main reasons. Firstly, it was 

shocking and sudden. Unlike other neighbour Arab countries such as Syria and Iraq, Egypt 

had not witnessed any military coup since ‘Urabi’s revolution 1882. Thus the action, 

although Egypt’s deteriorating conditions were to lead to a revolution, shocked every 

Egyptian. Secondly, the unreliable king who did not take any measure to stop the coup like 

moving the palace guard officers who were ten thousand against eighty Free Officers who 

succeeded without any serious resistance and assumed the power.” 19  

BadawÐ is right, in my opinion, that these two reasons, in addition to considering the 

conflict between the palace and the government which was supported by the British, made 

the coup easier.  

Some argued that The Free Officers who assumed the power in 1952 “were not the only 

vanguard group capable of leading a reformist or revolutionary movement in the country. 

They constituted a miniscule section of the new, post-Second World War younger radical 

nationalist elite of the country.”20 
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Al-Basri, a political writer and historian from Morocco, says “that Nasser’s action was 

timely because it came at the time in which the political climate in Egypt had witnessed a 

state of vacuum which was to be filled. Every radical group that had emerged since the 

thirties was a possible alternative. The Brethren saw in themselves the best alternative, the 

Communists as well.” 21 

In such a political climate, a successful revolutionary action was possible. Amongst the 

national movements in Egypt at the time, the ‘Officers’, who only had the army, was able 

to achieve that action using violent means due to the legitimate organization of violence it 

had. Nasser and his group gained the public support and succeeded in holding that support 

and this was, in my opinion, not to be achieved by other national movements in the country 

and this was what distinguished the Free Officers group from other groups.  

This success and that popularity earned the coup the name of a revolution although it had 

been called by the Arab radical left for a long time a coup, never a revolution.   

According to Baydun, “July ‘Revolution’, was military organised, executed and 

commanded in a military fashion. From this perspective it is a coup. But what 

distinguished this coup from any other coups in the Arab world and gave it the legitimacy 

to be called as a revolution was the great mass support and endorsement it gained as soon 

as it broke out.” 22 

In his later writings, BadawÐ referred to this action as a coup not a revolution in order to 

deny the popular support that was attached to the revolution on one hand and to 

underestimate, perhaps, the later social program of the revolution on the other. This could 

be attributed to his changing attitudes towards Nasser and the men of the revolution 

following 1952 as we will see soon.23 

Decisive worth was that this revolution ended the monarchy and proclaimed Egypt as a 

republic. Moreover, it brought Egypt an Egyptian ruler after a long history of Egyptians’ 

alienation24 from their non-Egyptian alien rulers. “What had affected the feeling of dignity 

of every Egyptian was the fact that he had been ruled for a long time by non- Egyptians. In 

‘Urabi and Saad Zaghlūl, the Egyptian had found a hope to realize his national dream of an 

Egyptian ruler but had got nothing but frustration. When Nasser came, the slogan became: 

raise your head, the era of slavery had gone.” 25 

Nasser himself expresses this fact in his Philosophy of Revolution: Vatikiotis quotes 

Nasser: “It is the fulfilment of a hope which the people of Egypt nurtured ever since. Such 

was the attempt the day Omar Makram led the popular movement to make Muhammad Ali 
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the great Governor of Egypt (1804-5), the day Orabi demanded a constitution in 1881-2 

and the 1919 revolt led by Saad Zaghlūl.”26 

Unlike ‘Urabi who had made his revolt in the age of forty and Saad in the age of sixty and 

unlike those who had made military coups in other Arab countries, the free officers were 

all young men in their thirties. “Whereas the military coups in other middle eastern 

countries, Iraq in 1936 and Syria in 1949 were led by senior officers, the one in Egypt was 

prepared and led by captains, majors and lieutenant-colonels whose age ranged from 28 to 

35.”27 

This was in fact what led them in 1951 to the question whether they would convince the 

people who had got used to revolt’s men of up to forties. They looked for a solution and 

found it in the privilege of Muhammad Nagib who had a great military tradition and who 

could play the role they wanted. Nagib, getting a great popularity as Egypt’s president and 

being supported by the Brethren with whom he had a close ties, began to constitute a great 

threat to Nasser’s ambitions of power. Nagib was forced to resign in February 1954. This 

resulted, actually, in a struggle not only between Nasser and Nagib but also between 

Nasser and his supporters on one hand and some free officers who were pro-Nagib on the 

other.28  

Nasser won the struggle dismissing Nagib from the office and placed him under house 

arrest on 14 November 1954. It seemed that Nagib was for Nasser just an instrument that 

had been used to play a certain role. When this role was exercised, the instrument should 

be taken out. Once in power, Nasser started his policy of weakening the class of the 

landowners through a set of laws and accomplishments known as the accomplishments of 

the July Revolution. What were these accomplishments and how they influenced BadawÐ? 
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The Manifestation of BadawÐ’s alienation embodied in his attitudes 

towards Nasser and in his Understanding of Nationalism   

 

BadawÐ writes: “Yes I had supported Nasser and his group before 1952 but I had had no 

hope of their ability to make any serious change in Egypt. What proved my views were my 

articles criticising them in the New LiwÁ’ (al-LiwÁ’ al-JadÐd), the paper of the New 

National Party, and this was the real reason of why this paper was stopped. After 1952 I 

became disappointed because of their shamful actions in the country.”29 

If this were right and if BadawÐ had been, actually dispairing of the ability of Nasser’s 

group of making serious developments in the country, then why had he supported them?! It 

also has to be considered that BadawÐ’s articles in al-LiwÁ’ al-JadÐd, which unfortunately 

could not be found, were published, according to his own words “between October 1952 

and February 1953”30. This means that the turn in his attitude on the policy of Nasser and 

the officers was because of the revolution and its accomplishments, mainly in the agrarian 

field, not because of BadawÐ’s early prediction that the group of the officers was unable to 

make the needed change, as he claimed. This is nothing else but a justification of his 

changing stand towards Nasser and the men of the revolution. 

What was the actual reason of this sharp turn in BadawÐ’s stand towards Nasser’s 

revolution? The answer could be easily: What the July Revolution brought about 

concerning the agrarian politics including the laws of 1952 and these of 1961 and then the 

Committee of eliminating feudalism in1966.  

 

The ‘Free Officers’ was, actually, not the first movement to raise the question of land in 

Egypt. “It was not a new idea. Even more radical legislation had been proposed in 

parliament before the 1952 Revolution. But this time it was enforced.” 31 

In the late forties, this question came to the surface with suggestions to solve it but was still 

far from being applied because these suggestions had opposed to the interests of most 

prominent persons in Egypt. “Egypt had growing numbers of doctors, lawyers, economists, 

teachers, and other educated people. Nearly all argued that the gap between the richest and 

the poorest Egyptians would have to be narrowed, but the landowning politicians in 

government posts, in the judiciary, among the ulama, and in the clergy and of course those 

in parliament all stood to suffer from any redistribution of Egypt’s lands.” 32 
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The first practical measure concerning reforming agriculture and redistributing lands was 

taken with Nasser and his group as their most important measure following the revolution. 

Among the accomplishments of the Free Officers, the first and most revolutionary was 

their September 1952 land reform decree. It limited to 200 feddans the amount of 

agricultural land that any individual was allowed to own.33 

The lands belonging to the royal family were confiscated and eventually redistributed to 

the peasants. Thus, landless peasants had the chance to own lands becoming small 

landowners. But the peasants were not Nasser’s real aim for they were brought under more 

control than the landlord had. “The Agrarian Reform Law was accompanied by a series of 

other measures calculated to forestall opposition from the political parties and other groups 

against the army regime.”34 

The real purpose was, then, political and Nasser aimed at weakening the opposition against 

his regime. “The reform weakened the large landowners. Nasser desired to weaken the 

power base of the Wafd and other old-regime parties. The land reform may have been 

revolutionary step, but its ends were conservative not radical.” 35  

Still the more significant was the RCC measures in the agrarian field that reached its 

climax under the ‘Social Orientation’ of Nasser’s policy from 1955 on. The Laws of July 

1961 were, as we will see later, a natural result of the new government’s tendency that 

called ‘Arab Socialism’. These laws were however not to appeal to BadawÐ whose interests 

were affected by such measures. 

When Nasser’s coup broke out, BadawÐ was in Paris. “While walking out of the National 

Library in Paris on 24 July 1952 I bought the Le Monde and was immediately shocked by 

the main news ‘A military coup in Egypt?’. The news was accompanied with a question 

mark because it was actually surprising to hear about a coup in Egypt. Unlike other Arab 

countries such as Syria and Iraq, Egypt had not witnessed any military coup since ‘Urabi’s 

experiment in 1882. I was strongly shocked by this news.” 36 

This day marked, actually a new era in BadawÐ’s life. I think that from that day on 

BadawÐ’s true alienation began to manifest itself. BadawÐ was shocked the most by the 

rapid political developments in the country and the several governments following the 

revolution. Najib Hilali’s government was dissolved and Ali Mahir was called to form a 

new one. On 26 July Faruq was forced to leave the country and he did at the same day. 

BadawÐ criticises the governments formed following the revolution describing them as 

‘clown’s clothes’: He criticized the government of Najib that followed that of Mahir. Najib 

asked Sulaiman Hafiz to form the government.  
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“Because Hafiz had been a member of the old National Party, it was not surprising then 

that he brought some of his old colleagues from the ‘museum’ of the National Party to 

assume ministries in the new government like Ñabri ManÒÙr, ‘Abd al-Aziz Ali and others. 

He chose two further members from the new National Party Fathi RadwÁn and Nur al-DÐn 

TarrÁf. Fuad Jalal was Nasser’s candidate due to the important role he had played in 

distributing the leaflets of the Revolution before 1952. This government looked, actually, 

like the clown’s clothes made of new old and teary pieces.”37  

 

Significant was the fact that Fathi RadwÁn and Nur al-DÐn TarrÁf were two of three who 

had been active members of Young Egypt and who had left it attacking Hussein, its 

founder, for his changing policy that turned into a fanatic religious tendency. They founded 

the New National Party trying to shape a new ideology and aiming to resurrect the old 

National Party which witnessed a period of political vacuum. What was important was that 

their third was BadawÐ. “TarrÁf, RadwÁn and I were the three who led the attempt to 

awaken the old National Party, to evoke in it its national values and to reconcile between 

its bases and the new political orientation. Thus we formed the New National Party 

renaming its paper al-LiwÁ’ al-JadÐd the New Flag” 38    

Considering this fact, BadawÐ’s condemnation of these governments could be considered 

as a translation of his rejection of a government in which he was not chosen to assume a 

ministry. The only task he was chosen to undertake was as a member in the New 

Constitution Committee in January 1953. Hence, this was the only thing he did not 

condemn rather praised. From 1952 on, BadawÐ began his sharp attack on every measure 

the RCC took. He condemned the cabinets, the ministers, the policy of the new military 

power, the laws of the agrarian reform in 1952 and 1961, the measures taken in what called 

‘eliminating feudalism’ in 1966, the deteriorating education, the cultural isolation of Egypt 

and many other things. The only thing he did not criticise was the Constitution Committee.  

 

“In January 1953 the Revolution Command Council decreed the need for forming a 

committee for a new constitution in Egypt to be shaped. This committee included, actually, 

a distinguished elite of the society of Egypt consisted of politicians, lawyers, parties’ 

leaders and prominent educators.” 39 

This attitude towards the committee could be, probably, attributed to the fact that BadawÐ   

was one of those chosen to shape the country’s new constitution and whom BadawÐ   

described as an ‘excellent elite’. In this committee BadawÐ participated as a member in two 



 152 
 

secondary committees: The committee of rights and duties and the committee of the 

elective affairs. 

BadawÐ’s contribution in this committee and the terms he shaped reflected, actually, his 

attitudes towards the question of individualism, properties and the right of owning and 

embodied his interests as well.  

In the committee of rights and duties, BadawÐ tried to derive terms from the French 

constitution decreed by the French National Community on 19 April 1946 because it 

focused on the question of individual freedom and had clear materials on human rights and 

liberties. He found this constitution the best example to be followed in a country like Egypt 

which had had no previous announcement of human rights and liberties. His attempt was 

opposed, however, by the contradictory orientations of the members of the committee 

which included: Conservatives, Classics, Muslim brothers, Copts, moderates. Each was 

driven by his belief and his interests as well. 40 

Not only these but BadawÐ, too, being a landowner, was motivated by his main aim to save 

guard individual’s property right. He writes: “While in the committee of rights and duties I 

was always interested in insisting on individual’s total liberties and rights. I wanted for the 

Egyptians a complete form of freedom in property, agriculture and industry, thinking and 

religious belief.” 41 

Moreover, according to BadawÐ, he played the prominent role amongst the committee’s 

member in shaping the materials concerning the question of rights and liberties. His 

interests were reflected in most of the terms he shaped. According to his words: (1) 

Government should keep the right of individuals’ owning. (2) Properties should not be 

taken off from the hands of their owners except for the common good which must be 

legally proved. Government should reimburse those whose properties were confiscated, 

however. (3) Putting one under the house arrest should be forbidden and every Egyptian 

must have the complete freedom of movement without being prevented from travelling and 

turning back home. (4) Inspection of one’s house by the authorities should be limited. (5) 

Questioning one by the authorities should be done without violent means and one should 

have the right of rehabilitation in case of any hurt” 42 

What was important about all these points decreed by this committee and other committees 

was that they were not going to be carried out later when Nasser and their group put 

constitution in 1956 in which they ‘turned down’ all Egyptians’ rights and liberties in the 

name of common good.43 
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This was a further shock for BadawÐ after the revolution. He was shocked by the policy of 

the new regime of disregarding the rights of the people. In the period between 1952 and 

1967, BadawÐ’s alienation was profoundly deepened. The most crucial events occurred 

then ans affected his life and thinking and played the most important role in his alienation. 

It seemed as if it was BadawÐ’s destiny to witness all what he had hated, criticized and 

attacked before. In that period Egypt witnessed, in fact, a series of crucial events and 

revolutionary changes. These events were: (1) the outbreak of July Revolution in 1952 and 

its first Agrarian Reform Law in September 1952 which limited the right of land ownership 

in 200 feddans (1 feddan=4200 m2) (2) Promulgation of the new constitution of the country 

in January 1956. (3) Nasser’s assuming power on 29 June 1956. (4) Nationalizing the Suez 

Canal in July 1956. (5)  “The events of ‘October-December 1956’, better known in the 

West as the ‘Suez War’ and in the Arab Middle East as ‘The Tripartite Aggression’ 

(Britain, France and Israel) against Egypt.” 44(6) the second Agrarian Reform Law in July 

1961 that reduced the right into100 feddans. (7) The visit of Nikita Khrushchev to Egypt 

on May 1964 concerning the inauguration of the High Dam in 13 May the same year. 

According to Badawi, this visit resulted in strengthening the control of the Communist 

elements over most of administrations in the country. 45       

(8)  The committee of eliminating feudalism in 1966 which had the worst effect on 

BadawÐ. (9) The six days war in June 1967 and the defeat of Egypt by Israel. 

We’ve already discussed BadawÐ’s attitude towards the first land reform law that he 

attacked and towards the new constitution that he had participated to shape in 1953. 

However, his efforts were not rewarded when the new constitution was promulgated by the 

RCC in January 1956. 

Concerning the Suez Crisis, BadawÐ gave rein to his sharp criticism on the policy of the 

new regime which led to that disaster in the country, as he thought. The Nationalizing was 

accomplished while Nasser was speaking his speech marking the fourth anniversary of 

Faruq’s Abdication. “As Nasser repeated the code name ‘Lesseps’ Egyptian military and 

naval units occupied the offices, wharves, encampments, and other facilities of the Suez 

Canal Company. He then announced its nationalization...No previous Nasser speech had 

ever received so tumultuous a response, for the Suez Canal symbolized the West’s 

exploitation of Egypt.” 46 

The nationalization was a strong shock for the powers controlling the Canal, namely 

France and Britain. “To France, the Canal was the main vestige of its role in Egypt’s 

economy. To Britain, it had been the lifeline of their empire during two world wars, and 
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they had defended it as tenaciously as if it were their home territory. To the Arabs, Nasser 

became an instant hero for defying the imperialist West.” 47 

Britain and French called for holding a conference in London August 1956 which resulted 

in a call for international control of the canal48. Not unexpectedly, Nasser rejected the 

Canal internationalization. The interests of Britain and France were met by Israel’s interest 

in stopping the fedÁ’yyiÐn and securing their use of the Golf of Aqaba. Thus, Britain, 

France and Israel coordinated an attack on Egypt. 49 

 

The events of the nationalization of the canal and the Tripartite Aggression broke out while 

BadawÐ was in Switzerland as the Egyptian cultural attachee there from February 1956 to 

November 1958. Concerning the nationalization, BadawÐ writes: 

“That it was a good step, namely the nationalizing, no one can deny. But what 

was to be condemned was the way in which the nationalization was 

accomplished. Egypt had better held negotiations with the foreign to nationalize 

to reach a resolution. This, however, did not happen for Nasser had not thought 

of the great losses the nationalization may brought about in Egypt whether in the 

decline of the value of the Egyptian pound or in escalation the political tension in 

the region. Nasser’s main focus was, in fact, to appear as a national hero able to 

defy the imperialist West. As were all his actions locally and internationally, 

hasty and stupid led only by his personal motivations regardless of the disasters 

they may cause in Egypt.” 50 

In his view towards the nationalizing of the Canal, BadawÐ was perhaps driven by what he 

knew about the Swiss experiment concerning the nationalization the Simplon Tunnel51. 

BadawÐ wanted that to be an example for the Egyptian government. He was also very 

certain that negotiations with Britain and France were to result in Egypt’s gaining control 

over the canal. This was just Badawi expectation which history did not prove. 

Concerning the Tripartite Aggression, BadawÐ was totally shocked by the reaction of the 

Swiss to the political changes and the crucial events in Egypt. “They were totally against 

Egypt and pro Britain and France. They condemned the nationalization as if they had had 

the largest share in it. I met a number of Swiss journalists, thinkers and writers in the 

conferences held in Geneva in September every year and I saw clearly their zeal for Britain 

and France against Egypt. This was based, to my mind, on the principle of the European 

collaboration and cooberation against Arab and Islam in general.” 52 
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For BadawÐ’s part, the aggression was a defeat in spite of all the attempts the politicians 

and the press in Egypt had made, and partly succeeded, to convince the Egyptians that they 

won the war: 

 “Watching the news preached in Switzerland showed the true image rather the 

scandal. But if one listened to the Egyptian Radio stations one would feel that 

they were out of this world. I was sure that our governments’ policy was nothing 

but ‘a deception’. I wondered: When would they give up misleading people? 

Why are they masking truth? Should the Egyptians live and go on under these 

illusions? Where was ‘the strongest military force in the middle East’ as Nasser 

had been always claiming? Where was the army that Egypt had founded and for 

which many Egyptians had sacrificed? All these unmasked the truth that I could 

obviously see having lost my zeal for the Revolution’s leaders becoming certain 

that this revolution was the worst problem that Egypt had been ever faced with 

since the Ottoman Conquest in 1517.”53 

That the Suez War was militarily a defeat, it was quite certain but it was, a political 

triumph for Nasser who lost the actual war but won it nationally and regionally proving to 

the Egyptians and the Arabs that Nasser did what no previous Egyptian leader could do 

namely defeat the British. “Unlike ‘Urabi seventy-five years earlier, Nasser could stand up 

to British pressure. In the eyes of most Egyptians and Arabs (if not those of their leaders), 

Nasser was now the foremost foe of both imperialism and Zionism.”54 

Thus, Nasser, in the same year of his formally assuming power, succeeded in reaching the 

image he had wanted to himself, the beloved national hero. He was, however not that hero 

for BadawÐ. BadawÐ views were reflected in his stand concerning the first Agrarian Reform 

of September 1952 and would have clearly manifested themselves in his attitudes towards 

the laws of 1961 and in particular the second Agrarian Reform Law decreed in July 1961. 

Those laws were: “(1) The regulation of most industries; (2) the nationalization of 

business, banks and insurance firms; (3) income redistribution, whereby no Egyptian could 

receive an annual salary above £E 5,000 and incomes above £E 10,000 were to be taxed at 

90 percent; and (4) land reform under which the maximum individual landholding was 

reduced from 200 to 100 feddans, and all future peasants loans would be free of interests.” 
55 

The laws of 1961 were a real revolution in the agrarian field. Although many peasants 

were still landless working for daily wages on land owned by others, some peasants 



 156 
 

benefited from the laws decreed in 1961 concerning the agrarian field to the extent that the 

Egyptians claim that “the real July Revolution took place in 1961 not in 1952.”56 

Based on the above, it was not surprising at all that these measures in the agrarian field 

were not to be welcomed by BadawÐ being one of the landowners and a son of the village 

Umdah headman whose properties were affected by the laws of the agrarian reform.  

For BadawÐ the worst and the most damaging accomplishment of the revolution was the 

committee of eliminating feudalism in Egypt in July 1966. It goes without saying that 

BadawÐ condemned the committee and the justifications of its formation:  

“What they called ‘Feudalism’ was nothing but a mere lie, for what had been existed in 

Egypt before 1952 had not been a Feudal system rather landownership. What did they want 

with such a committee? If the aim was really to eliminate ‘Feudalism’, they had already 

done so with the first agrarian reform law of September 1952 and the second of 1961 by 

which most landowners were affected having lost not only their properties but also their 

past distinguished positions in the villages being alienated from their surroundings what 

led them to move to the large cities (Cairo and Alexandria) where no one knew them.”57 

Remarkably, BadawÐ himself did not in his autobiography refere to any great loss of the 

lands of his family. The committe forced some landowners, among them BadawÐ’s family, 

to pay money for the peasants who worked for their lands instead of giving them a share 

from the crop as they used to do before the revolution.58 This was all what BadawÐ 

mentioned concerning the true loss of lands following the revolution. It seemed that the 

loss for BadawÐ was more spiritual, intellectual and psychological than material. Loosing 

the title, the social position was for BadawÐ, more hurting. This was why he opposed the 

mentioned committee. 

Forming that committee was for BadawÐ one of the fruits of the visit of Nikita Khrushchev 

to Egypt in May 1964 which strengthened the position of communists, the roots of most 

evils in the society of Egypt according to BadawÐ, and supported their control over all the 

Egyptians’ affairs. BadawÐ considered the date of that visit as the mark of a new era in 

Egypt which he called the era of the ‘Red Terrorism’58 

The communist intervention reached its climax, according to BadawÐ, “with the measures 

taken in the agrarian field by the committee callede ‘eliminating Feudalism’. Not only 

because they took the remaining lands from the owners, but also because of their behaviour 

with the landowners’ families including despotism, violence, killing and all barbaric ways 

they knew.” 59 
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Regardless of the true or false content of BadawÐ’s description of the work of that 

committee, it seemed that BadawÐ and his family faced the worst experience between 1960 

and 1967. This was one of the most prominent reasons of BadawÐ’s feeling of 

estrangement of and his alienation from his surrounds. This was also a very important 

reason of his decision of emigration, as we’re going to see soon. But let us analyse 

BadawÐ’s political philosophy towards the ideology of the Free Officers trying to define 

BadawÐ’s understanding of the national issue. 

BadawÐ’s political thought following 1952 was actually influenced by the political changes 

in Egypt after the revolution and its consequences. BadawÐ’s reaction to the new conditions 

in Egypt after the revolution embodied in his focusing on writing intensively on the 

philosophies that opposed to the orientation that the new regime was trying to preach in 

Egypt at the time. Following the shock of the revolution 1952, the shock of the constitution 

never applied in 1953 and then the shock by the events of the Tripartite Aggression on his 

country in 1956, BadawÐ decided to react expressing his feeling of estrangement from the 

new surroundings that turned down every past privilege and confiscated all his properties. 

The sword of a thinker is his pen and BadawÐ used his pen writing on the Idealism and 

Existentialism for he believed that this would be the effective weapon against the new 

orientation in thinking and politics in Egypt in the sixties. He wrote: “In the sixties, I 

shouldered the task of combating the communist extension in Egypt forced by Nasser with 

the Soviet Union behind him. This was, however, not easily achievable for the censorship 

lay its control over all the fields in the society of Egypt and over the press in particular. 

Thus, I decided to fight this orientation by writing books. My book The German Idealism 

published in 1960 was to oppose the historical materialism and Studies in Existentialism 

published in 1965 was to simplify the existentialist philosophy to be understandable to the 

Egyptian educators in general. In this book I wanted to insist on the importance of values 

such as liberty and individuality in contrast to dictatorship and community of 

communism.”  60 

This was clear in the mentioned book the German Idealism. In the preface of the first part 

BadawÐ writes: “When spiritualism declined in favour of materialism one and when quality 

deteriorated in favour of quantity; when materialism dominated everything we deal with, in 

such a case, only one path should be taken and this is to return to the idealism in thinking In 

this time, nothing is more beneficial than Idealism represented by its creators: Kant, Fichte, 

Hegel, and Shelling.”  61 
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A careful reading of BadawÐ’s words shows that he meant, actually, nothing else but 

attacking the Communist elements which began to spread in his country at the time. This 

according to him could be achieved by exalting philosophies such as Idealism, the 

opponent of Materialism, and Nietzschiesm, the inspiration of Nazism, the foe of 

Communism. BadawÐ’s attitudes towards Nasser and his group witnessed a sharp turn after 

1952 for he was badly affected by the accomplishments of the revolution. This turn 

embodied in BadawÐ ’sattack on Nasser in his late writings while the early writings were to 

support Nasser’s orientation since it was not far from the orientation of Young Egypt the 

movement that BadawÐ   admired and joined believing in its principles. This was very clear 

in his early texts and articles for al-Ñarkha between 1938 and 1940.62  

BadawÐ’s changing views towards Nasser and his group raise the following question: 

Nasser was a nationalist and BadawÐ was a nationalist too. Both of them joined Young 

Egypt at the same year 1938. Both of them aimed at ridding Egypt of the occupying power, 

eliminating backwardness and decline was the aim of the two. There was no serious 

division in the political background of the two that could lead to the sharp attack of BadawÐ 

on Nasser. What was, then, the main reason of BadawÐ’s turn and his changing views 

toward Nasser? 

Answering this question needs an examination of the backgrounds of both Nasser and 

BadawÐ and studying BadawÐ’s alienation. At the beginning of their political lives, both 

Nasser and BadawÐ were fervent young students aiming at ridding Egypt of the occupation. 

This was the main aim that dominated their generation in the thirties. They started political 

life as many others, joining one of the national movements and associations that were, 

despite a few differences very similar. Joining and defending movements such as Young 

Egypt was not surprising for young students full of national zeal. Political aims and 

political background was, then, very similar. What differed were, however, the social 

background and consequently the interests. While Nasser belonged to the bourgeois middle 

class as a son of a peasant fellah, BadawÐ originated from the upper class being a son of a 

rich landowner and a headman umdah of his village SharbÁÒs. Here we refer to the fact that 

adopting several orientations, and sometimes not to adopt any of these at all seemed to be 

the phenomenon that could be noticed in the Arab world upon analysing the prominent 

political characters. These had also mostly a tradition of changes and turns in their lives 

that was perhaps what influenced their political attitudes towards the national issue. Rarely 

can one find a character among these with one theory and one stable doctrine. Their 

political theory and practice was influenced and controlled not solely by the changing 
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events but by their personal interests and sometimes by their suffering as well. They 

witnessed sharp changes that made most of them ‘alienated persons’, so to speak. Hussein 

for example, the founder of the Young Egypt “admits that his failure to gain admission into 

the drama institute marked a crossroads in his life. It constituted a turning-point. From 

acting in the theatre, he turned to acting on behalf of Egypt’s liberation. Nasser had a shock 

which seemed to influence his whole life thereafter, namely the death of his mother. Gamal 

who was very attached to his mother, resented not only his father’s quick remarriage, but 

also felt humiliated because he was not told of her death immediately. The trauma at that 

age may have been superficial, in the sense that it could have been easily overcome. The 

fact remains though that Gamal never had a close relationship with his father or his 

brothers, throughout his life.”63  

Remarkable is that BadawÐ based his attitudes towards Nasser only on political 

perspectives being dominated by his ‘class-interests’. This was in fact what led him to 

change his attitude towards the movement he had supported and defended, Young Egypt. 

BadawÐ broke with the movement and stopped writing for its paper only for political 

reasons. 

It seemed that the ‘philosopher’ who should see the truth, not only his interests, gave rein 

to his criticism of Nasser’s revolution for nothing but the impact it had on his social 

position. By changing his views, BadawÐ sacrifized being a philosopher, in my opinion. It 

seems that the revolution with its great changes in the society of Egypt in all field had the 

influence of alienating BadawÐ from his surroundings, his colleagues and his status in the 

past as an effendi. BadawÐ expressed his alienation perhaps for the first time clearly and 

openly in his Nymphs and Light: “all around me are cheerful and I am lonely weeping” 64 

these words mean nothing but the feeling of estrangement and alienation from his 

surroundings.  

Let us examine BadawÐ’s early views on the national issue and how they were harmonized 

with these of Young Egypt and then of the Free Officers and how they witnessed that 

change later. 

In fact BadawÐ’s attitudes towards the Free Officers could not be separated from that 

towards Young Egypt since the two, despite the differences, shared the theoretical base of 

their calls. Thus, examining BadawÐ’s perspectives on the Free Officers entails focusing on 

his views on Young Egypt. 

I see that Nasser and his group were to a great extent influenced by the ‘ideology’65 of 

Young Egypt that became later the Socialist Party. What was important was that it was not 
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only one ideology but ideologies which Hussein adopted according to certain political 

conditions or international events. What concerns us, however, is that both the Young 

Egypt society and that of Free Officers attracted BadawÐ, at least at their beginnings. What 

were the main principles of the two movements that attracted BadawÐ on one hand and 

found there echo in BadawÐ’s writings on the other. What was, then, the ‘Ideology’ on 

which Young Egypt was based and that was derived by the Free Oficcers later? 

Young Egypt, founded by AÎmad Hussein and Fathi Radwan as a fascist movement in 

1933, was based on the premise that Egypt must be resurrected and that Youth should 

undertake that task. Since he was in school, Hussein took on the school magazine and in 

his final year 1927-8 he was obsessed by one idea of how to resurrect the glory of Egypt, 

and how to breath life into the country by transforming weakness into strength, despair into 

hope; in short, how to transform Egypt the serf into Egypt the mistress.”66 

BadawÐ was impressed by such a call insisting, in most of his early articles, on positing 

Egypt as the leader of all Islamic countries.67 

Undoubtedly, the principles, or the ‘ideology’, on which Young Egypt and the Free 

Officers and most of the national movements existed at the time were built, were to attract 

a young student influenced by local conditions and international crucial changes like 

BadawÐ. BadawÐ was not the only enthusiast who was to be influenced by the national calls 

of the thirties. He was, however, one of the few, among the students, whose interests and 

properties were affected by the revolution and its consequences.  

Since Nasser derived his philosophy from that of the Young Egypt, then BadawÐ’s attitudes 

towards Nasser and the ideology of the Free Officers could be understood in the light of his 

stand towards Young Egypt (See chapter 3).  

As one of the organisations that emerged in Egypt in the thirties, Young Egypt society 

insisted on the importance of ridding Egypt of the British as its main aim. A careful 

reading of the ideology 64 and the program of the Young Egypt in its different stages shows 

that the Free Officers were acting upon it.  

The ideological framework of Nasser’s movement would be shaped later by relying on 

several ideologies. At its beginning, Free Officers could be defined as a ‘nationalist 

revolution’ with no clear program.65 

By 1940, Young Egypt took on a more religious, as well as anti-British tone being 

renamed the National Islamic Party. It was a call for a Pan-Arabism or Pan-Islamism 

consisting of all Islamic lands but Egypt must be superior to all of them since it is ‘the 

centre of the Eastern world and the leader of Islam’.  



 161 
 

Gershoni interprets this change in the light of pan-Islamism, “this turn was nothing but 

Hussein’s desire to support the new trends of the king Faruq who vigorously renewed the 

Egyptian Royal Palace’s decades old claim to the crown of the Islamic Caliphate. He 

fostered, openly or secretly, pan-Islamic and pan-Arab trends. He saw Egypt as the chosen 

leader of all Muslims and all Arabs, and he drew to his court politicians who supported 

these ideas.”68 

That shift in the policy of Hussein and in the program of the party marked, according to 

Jankovski, the beginning of its decline. 69 

This was also BadawÐ’s view of this turn. He never referred to this view in his early 

writings but in the later ones. BadawÐ writes: “Hussein wished to gain popularity and 

support to steal the wind from the sails of the Brethren in their fanatic Islamic call. He 

thought that he would strengthen the Society in taking on this religious tone but in vain. 

His policy was, however, nothing but a strong swipe to the foundations on which Young 

Egypt was established. The result was the withdrawal of its original members who opposed 

to Hussein’s new tendency. I was one of them”70  

It seemed that BadawÐ was not only driven by his own interests, as a landowner, in 

attacking Hussein’s turn but also by his early secularism that led him to reject any religious 

tendency of the political parties considering that in the late thirties and forties BadawÐ’s 

secular tendency reached its climax. What remained true, however, was that Hussein was 

swinging between the right and the left trying to meet new conditions and get supporters. It 

seemed that he did not want to Young Egypt be in a position less than other organisations 

on which the king was depended. “The pan-Islamic and pan Arabic activities of the king 

was dependent to some extent on the support of extra-parliamentary organisations led by 

the Pan-Islamic-oriented ‘Young Men’s Muslim Association’ and the ‘Muslim Brothers’, 

on the one hand and the radical nationalist ‘Pan-Egyptian, semi-fascist ‘Young Egypt 

Party’, on the other.”71  

In satisfying the king, Hussein was successful, in all other aspects, his policy proved 

invalid. Hussein’s changing policy reached its climax in 1948. This time the shift was to 

the left. Due to the crucial international changes, Hussein once again changed the policy 

and the program of his ‘party’ to meet new conditions. “…with Palestinian War on and 

anti-British sabotage operations in the Canal Zone in full swing, with the emergence of 

Soviet power and its corollary of heightened Communist activity in most countries, AÎmad 

Hussein changed yet again the name of his organisation to that of the Socialist Party of 

Egypt in 1948. The old Slogan, ‘Allah, Fatherland and King’ was changed into ‘Allah, 



 162 
 

Fatherland, the People’ in deference to a presumed class struggle and a mounting 

opposition to the monarchy.”72 

Moreover, its newspaper al-Ñarkha (the cry) was also renamed Al-Ishtirakiyya (Socialism). 

He claimed that the socialism he called for was not that of Marx but derived from the heart 

of Islam and the core of its mission.73 

This turn also did not appeal to BadawÐ because it called to what opposed to his interest as 

a landowner. (See chapter 4).  

Unlike BadawÐ, Jankovski saw in this turn a successful one because it gained endorsement 

and supporters. “After the eclipse of the movement through the 1940s, the early 1950s 

were a period when both its following and its impact on Egyptian politics increased 

considerably. It was also a period when the movement’s spokesmen did present new 

interpretations of political reality and new proposals for political and economic change in 

Egypt.” 74 

To appear harmonized with this new orientation, Hussein began his call for redistributing 

wealth, limiting land ownership and agrarian reform. He proclaimed Egypt against 

Capitalism, Imperialism and Reaction calling for nationalisation of all utilities, prohibition 

of landownership and aiming at establishing a United Arab States under the leadership of 

‘Egypt’ but as a unity of the Nile Valley between Egypt and the Sudan.75 

Despite Hussein’s assertion that his socialism was not derived from Marx or Lenin, “the 

Leninist coupling of capitalism with imperialism seems to have made the deepest 

impression on Hussein in particular by the early 1950s.”76  

By 1951-1952 Hussein began openly his call for violent action in the country to overthrow 

the regime. Young Egypt in the early fifties “linked the struggle for national liberation with 

that of social justice.”77 

This appeared to pave an easier path to groups and organisations that embraced such 

convictions to take a revolutionary action ridding Egypt of the corrupted government and 

of the unreliable king. The organisation that took from Young Egypt its model was The 

Free Officers.  

What was very important about the ideology and the theory on which Young Egypt was 

built was that it was the ideology that BadawÐ supported in his early writings endorsing all 

its early principles. BadawÐ’s views towards Young Egypt supporting this movement, then 

a party, at the beginning and then attacking it, is not separated from his views on the 

Oficcers as a movement. As already mentioned, since Young Egypt and the Free Officers 

were based on the very similar if not the same principles, BadawÐ’s attack on Hussein and 
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that on Nasser are, in my opinion, inseparable.  Despite differences between Nasser and 

Hussein’s policy, what they shared was what was opposed, actually, to BadawÐ’s ambitions 

and interests.   

BadawÐ’s support was for the early ideas and his condemnation was on the developing 

ideas of the two.  

‘Egypt must be resurrected’ the very early national cry of KÁmil (see chapter 2), adopted 

by Young Egypt and then by Nasser, was one of the very early ideas that attracted BadawÐ. 

This was not surprising for this ‘cry’ represented the ideology that dominated national 

ideology and moved nationalists and intellectuals at the time. It seemed that it was the 

ideology that attracted every Egyptian proud of his glorious Pharaonic past aiming at 

regaining this. This was, actually very clear in the writings of most Egyptian intellectuals 

and nationalists. This call could be found in the writings of these in the first decade of the 

20th century and in BadawÐ’s writings in the late 1980s as well. (See chapter 2) 

Resurrecting Egypt entails an Egyptian leader to end the era of alien powers that had 

governed Egypt for a long time. In his book Imani, Hussein called on Egyptians to rise, 

and emphasised the need for a leader of action, who is not of Turkish or Circassian, but of 

Pharaonic blood.78 

Was it not the same call of Nasser who saw that the governor of Egypt must be Egyptian 

descended from Egyptian Parents? As Rif’aat quotes Nasser’s Philosophy of Revolution 

“Egypt must be ruled only by Egyptians. Egypt’s affairs never had been in the hands of her 

children. The dream of an Egyptian ruler to govern their country was realised for the first 

time with the revolution.”79  

Secondly, the awakening of Egypt required ending what could be called ‘a state within a 

state’. Only one state must exist in Egypt and that is the Egyptian. Vatikiotis quotes 

Hussein: “…They, namely the British, own everything…even the land, which is our 

property and which we have cultivated for thousands of years…Under the occupation and 

the capitulations the foreigners know how to conscript us to their service…?”80 

This was the same dream of Nasser which began with the beginning of the Free Officers’ 

movement and which became true with the accomplishments followed the Revolution. “It 

was an old dream which was fulfilled with Nasser who won the struggle for 

Egyptianization. Thus, the Canal was nationalized and thus the Egyptian was able to raise 

his head being proud of his Egyptianess.” 81 
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Thirdly and most important was the similarity between the call on an agrarian reform of 

Young Egypt and that of Nasser later.  The cry of Hussein was in the thirties and the 

forties: “Why the land should not be distributed to the poor peasants…Why should these 

peasants work for the foreigners?”82 

Needless to say that these were the same tasks that Nasser would undertake and which be 

completed by 1961 to the extent that his name was strongly associated with the laws of the 

agrarian reform.   

Resurrecting Egypt meant for Nasser ridding Egypt of the foreigners and this would have 

been the call of Nasser since nationalizing were amongst the most important 

accomplishments of his revolution. It was the persistent factor which was to appear in the 

several stages of the Young Egypt. When it changed its policy and renamed the National 

Islamic Party in 1940, Young Egypt was keeping on calling for the “nationalisation of all 

foreign monopolies and the Suez Canal, and the prohibition of land ownership by 

foreigners. It argues the transformation of Egypt into an industrial country.”84 

These efforts on nationalization did not gain BadawÐ’s support or admiration rather a sharp 

critic that was not surprising. 

Hussein’s call for “a unity of the Arab peoples under a ‘United Arab States”85 would find 

its application with Nasser and his attempts to get an Arab unity. Nasser wanted to tell his 

people that they were Arabs and not only Egyptians and that this would strengthen them. 

Nasser believed that the means to end backwardness and weakness lay in the unity. 

Cooperation with all the releasing movements in the Arab world was to Nasser the only 

way to get rid of occupying powers and reactionary elements in all Arab lands.86  

The turn into a socialist party and Hussein’s call for redistributing wealth and limiting 

landownership found its echo also in Nasser’s activities in this field as we’ve earlier 

mentioned. The definition of Socialism was, in fact, nearly the same in the calls of the two. 

Jankovski quotes Hussein: “The socialism of our new party is not derived from Marx or 

Lenin, but rather derives from Islam, Christianity, and the higher religions which reconcile 

mankind and which preach cooperation, solidarity, and social justice.”87 

This would have been the same assertion of Nasser and his group that this Socialism is not 

that of Marx but that which they derived from the essence of Islam. This assertion was 

needed for Muslims can never deny the primacy of the one God above mundane material 

interests, nor can they accept a historical dynamic based on a struggle between classes.88 

Did Nasser’s Socialism mean state ownership of factories and other means of production 

or worker’s participation in the management of industries? 89  
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Nasser did not reject the socialism of Marx for its opposing Islam. Nasser, in fact, refused 

the Marxian sense of socialism that it called for the dictatorship of the proletariat, the call 

he strongly condemned. 90 

Nasser’s socialism, then, could never have the meaning of the workers’ participation in the 

management of industries. The only sense of socialism as Nasser meant was the “state 

ownership and management of the means of production”91 

What remains important was that the two, Hussein and Nasser, denied Marx’s socialism. 92  

In spite of its turns into socialism and which sounded to be a sharp change from the right to 

the left, some see that this was a change more in name and slogan than in its real ideas or 

proposals.93     

In fact the principles on which Hussein founded his movement were mostly the same 

which he called for when his party shifted to the left. What was true, however, that the 

movement witnessed sharp changes according to Hussein’s impression with local and 

international events.  

What was noticeable also concerning the call of the Young Egypt in the thirties was the 

insisting on power and violence as the only effective means to get all the national demands 

of the Egyptians. Force and strength was, in fact, the ideology of the thirties in general. 

This was why BadawÐ’s book Nietzsche published in October 1939 as his first intellectual 

production got a great fame that the 2000 copy of its first edition’s were, although his first 

work, completely sold. 94 

 

The presence of the philosophy of violence, strength and force was obvious in the writings 

of the politicians whether those of the Young Egypt or the free officers who expressed the 

importance of using force. Amongst those who endorsed violence was BadawÐ who in his 

early writings in the thirties wrote on the importance of using force as the only weapon for 

solving Egypt’s problems and for ridding Egypt of the occupying power. 95 

Fathi Radwan, a founder of Young Egypt and a friend of BadawÐ assertd that peaceful 

means brings about nothing and that violence is inevitable. 96 

This was not surprising because this was the call of Young Egypt the party that BadawÐ 

joined in the thirties and it was the orientation that spread in the political life at the time. A 

careful reading of Hussein’s call for strength and that of the free officers proves the 

influence of the Young Egypt on the officers. Vatikiotis quotes Hussein: 

“The earth is the heritage of the strong, and the future belongs to the victorious people who 

have a right to life. The struggle for existence is also one for domination….the spirit that 
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possesses the world today is that of struggle and conflict…the weak have no place in 

it…We cannot remain weak.”97 

It seemed that this was one of the points that were shared between the Free Officers and 

Young Egypt.  Anwar Sadat one of the most prominent members of the Free Officers 

asserts also that ‘force is inevitable’ ‘lÁ budda min quwwa’. Jankovski quotes Sadat: 

“Force was inevitable in order to achieve the elimination of the following factors: Force 

was inevitable in order to oust the tyrannical monarchy from the country and subsequently 

to eliminate its concomitants. Force was inevitable in order to exterminate feudalism 

absolutely and to be able to raise the standard of living and the spirit of the people…Force 

was inevitable in order to direct the entire people in defense of its rights and its ancient 

freedom… Force was inevitable in order to be able to stand up to the political parties 

which had exploited the people in order to serve their own interests and the interests of the 

English… Force was inevitable in order to achieve all this, to allow the people to realise 

the dream for which it has aspired, that it will rule itself by the hands of its sons, and that it 

will be able to determine its own destiny.”98 

I would refer here to the fact that the call for using force and violence meant for every 

group fighting its opponents. Thus, it was for the Free Oficcers, to be used against 

monarchy and the landowners; for the Muslim Brotherhood, against the modernists; and 

for the upper class in Egypt, force and violence had to be used to fight Egyptian Marxists 

and Communists. For BadawÐ, calling for violence and force meant fighting these elemnts.  

Thus, BadawÐ’s views, attitudes and even his understanding of the national issue could be 

defined in the light of class interests. The first element of his comprehension of 

nationalism seemed to be built on attacking Pan-Arabism supporting the Pan-Egyptianism 

so to speak or the territorial nationalism of KÁmil. How did this manifest itself?  

Although BadawÐ claims that he left Young Egypt “officially in 1942 when AÎmad 

Hussein, its founder changed his policy taking on a more Islamic tone renaming the 

Society the National Islamic Party.”99 

But there is one more truth than that. The turns Young Egypt underwent between 1940 and 

1950 did not to appeal to BadawÐ whose understanding of nationalism was based on pan-

Egyptian not pan-Arabism. Due to the great admiration that BadawÐ had for KÁmil and the 

influence of the latter left on the former, a unity of all Arab lands did not appeal to BadawÐ. 

This was why BadawÐ took issues with Young Egypt and its founder’s new policy. This 

was enough for BadawÐ to break with the party taking its turn into a fanatic party as his 

excuse. A turn into a national Islamic party did not attract BadawÐ not only because it was 
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a transformation into a relatively fanatic call but mostly, to my mind, because it was a turn 

from Egyptian Nationalism into Arab-Nationalism. BadawÐ’s understanding of nationalism 

was, in fact, that of MuÒÔafa KÁmil the territorial nationalism that called for an Egyptian 

unity built by the Egyptians who had Pharaonic tradition on the land of the fatherland 

which consisted of Egypt and the Sudan100 reaching the level which the Pharaohs had 

reached. KÁmil’s call found its strong echo in BadawÐ’s comprehension of nationalism. 

Amongst the many that impressed by this call BadawÐ called for regaining the glorious past 

of the Pharaonic civilization.”101 

In fact, even in his attitudes towards Nasser and the July revolution, BadawÐ was to a great 

extent influenced by KÁmil and ‘Kamilism’, so to speak. The Sudan as a part and parcel of 

Egypt meant for BadawÐ the tradition of national activity which turned down with Nasser’s 

policy. He found perhaps in the Sudan issue a further excuse to attack Nasser. What proved 

this were BadawÐ’s early writings that missed any reference to or a condemnation for the 

1899 declaration that announced the independence of Sudan. By the memorization of this 

declaration in 1947, Fathi Radwan102 and Nur al-Din Tarraf1103 condemned sharply this 

declaration that divided according to them the Nile Valley that should be an inseparable 

while BadawÐ did not refer to this division.  

In his late writings, BadawÐ found it a good chance to attack Nasser who had become his 

foe after the revolution. BadawÐ writes: 

“Many things were to shake my belief in the Revolution and its leaders. I lost any feeling 

of support for Nasser and his group following signing the Sudan Treaty in 1955 which 

resulted in the complete independence of the Sudan from Egypt. If the result would have 

been giving up the Sudan so easily, what had we been then fighting for for fifty years?”104 

 

Although the second turn of the Young Egypt, namely into a Socialist Party witnessed a 

noticeable success and in spite of the fact that it regained some of its original members it 

had lost due to its first religious turn, BadawÐ was not among them. Whatever the sense 

which Hussein’s socialism would take, the Marxian or the Islamic, it would remain the call 

that would not attract BadawÐ, as a son of a landowner since it was based on the principle 

of the social justice. This was the same reason of why he condemned the accomplishments 

of the revolution of 1952 because it was, as I see, the concrete practicing of the ‘social 

justice’ which Hussein had called for. The only thing which was to be accepted by BadawÐ 

was Hussein’s, and then Nasser’s call for strength and power. This was not because 

BadawÐ admired Hussein or Nasser but because he was, to a great extent, impressed by the 



 168 
 

philosophy of power of Nietzsche whether in his Thus spoke Zarathustra or in his Masters 

and Slaves’ Morality. “Only where there is life is there also will; but not will to life, rather 

will to power. Thus spoke Zarathustra.” 

“For these strong-willed men, the 'good' is the noble, strong and powerful, while the 'bad' is 

the weak, cowardly, timid and petty. The essence of master morality is nobility.105 

BadawÐ was influenced by the philosophy that used by the Nazism namely the philosophy 

of Nietzsche, the pioneer of the philosophy of power, BadawÐ called for using force, 

strength and violence if needed to meet the Egyptians’ demands represented in 

independence, freedom and social reform.106 This call was clear in his writings in the 

thirties whether the articles in papers or in his first work Nietzsche published in October 

1939. BadawÐ writes: “In this work, namely Nietzsche, I was totally impressed by the 

German philosophy and thinking especially the philosophy of Nietzsche which based on 

the conception of power as the essence of the existence. This work influenced a number of 

the officers who had national feeling and political ambitions. Amongst them were Jamal 

‘Abd Al-Nasser and Anwar Sadat.”106 

Concerning BadawÐ’s attitudes towards the revolution and Nasser in particular, I see that 

these could be better understood in the light of BadawÐ’s political philosophy. In his 

Nietzsche BadawÐ adopted the philosophy of Nietzsche that calls for power, as the essence 

that the existence has no meaning without. A careful reading of the words of Nietzsche and 

that of BadawÐ helps understanding the great influence of the former on the latter. 

Nietzsche explains the teaching of Zarathustra 107:  

“…Whenever I found life, I found the will to power; even in the will of servant I found the 

will to be master. The weaker is persuaded to serve the stronger by its own will, which 

wishes to lord it over those that are weaker yet; this pleasure alone it cannot do 

without…And wherever sacrifice, service, and loving looks occur, there, too, you will find 

the will to dominate. Then the weaker man steals into the fortress by devious routes, into 

the very heart of the more powerful man and robs him of his power…The will to existence 

such a will doesn’t exist for that which is not cannot will but how could that which is in 

existence still wish to exist? Only where there is life is there also will; but not will to life, 

rather will to power. Thus spoke Zarathustra.” 108  

 

A careful reading of BadawÐ’s views in his Nietzsche shows the strong influence of 

Nietzsche’s philosophy on BadawÐ. He says: 
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“Power is the essence of existence. Life is nothing but power. Life is easily the 

other word of conflict, struggle, discord and fight. One’s existence entails another’s 

dissolution, and developing a thing means the disintegration of another. Life, then, 

is the conflict and the will to dominate others and to take off their properties and to 

enslave them. Life is nothing but the will of destroying and dissolving. This is the 

only and solely fact which interprets the essence of life and existence. The base on 

which life founded, is the struggle between the master and the servant, and the 

resistance between the servant and the master.”109 

  

When BadawÐ adopted the call that ‘The essence of master morality is nobility’ he meant 

actually nothing but strengthening the upper class from which he descended and fostering 

the interests of the ‘nobles’ as he was one of them. He referred that nobility had been 

attached to landownership. (See chapter 2)   

How, then, did BadawÐ reconcile between his admiration and adoption of Nietzsche’s 

views and his supporting for liberal theories? Did not Nietzsche’s philosophy destroy all 

democracies and liberties? 

BadawÐ who supported and admired LuÔfÐ al-Sayyid the leader of secular liberalism in 

Egypt in the first decade of the 20th century called at the same time for the philosophy that 

opposes to liberties.  

He was either not aware of the morality he was preaching through his book Nietzsche or he 

had a special understanding of liberalism or it was just an unrecognized self-contradiction 

caused by his class-interests. The first possibility could be dropped for a ‘philosopher’ 

should be aware of the ideas he adopts. As to the second, I see that liberty is not devisible 

and there can not be one liberty for landowners and a non-Liberty for the needy poor 

fellahin.  This leads us to accept the third option which is that BadawÐ was only driven by 

his interests. It seemed that the ‘philosopher’ turned to be an ideologue who justified 

everything useful to him.  Thus Nasser was, for BadawÐ, the dictator who turned down the 

nobility and never the national hero who brought the poor their rights. 

It seemed that BadawÐ’s understanding of liberty did not exceed the cultural dimension 

including issues such as sexual freedom, religious freedom, cognitive freedom, and 

protection from government intrusion into private life. This becomes very clear in his 

autobiography. He referred to the sexual freedom he witnessed in Germany and 

Switzerland endorsing such a freedom. In another position he mentioned that one of the 
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most important rights one must have is to practice a complete freedom of speech and 

thought and a complete right to own and to protect one’s properties. 110 

BadawÐ did not consider the fact that the freedom of ownership and social justice could 

come into conflict. This provides, in fact, an interpretation of why BadawÐ attacked the 

Marxist tendency in the Arab world generally and in Egypt particularly. BadawÐ 

condemned Communism and the Marxism because they fought individuality making 

community the main end of their call. For BadawÐ ‘individuality’ meant also ‘properties’ 

and this could be granted only with liberalism which could be considered as the basis of 

BadawÐ’s political philosophy at the time.  

Since we discuss BadawÐ’s alienation after 1952, I see that liberalism and idealism were 

for BadawÐ the place where he fled to from expressing his resentment and his rejection of 

the changes brought about by the revolution and affected him. He reflected his 

estrangement from the conditions, circumstances and new theories in which he did not find 

himself, his tradition his position. This embodied in his writings in the sixties in which he 

expressed his rejection of the present including its conditions. His rejection manifested 

itself in focusing on philosophies that opposed Communism as it spread in Egypt in the 

sixties.  It was nothing but an embodiment of BadawÐ’s alienation and estrangement that 

reached its peak at the time following the revolution and particularly with its 

accomplishments. BadawÐ wanted to regain his glorious past and to enjoy his belonging to 

the ‘old’ refusing the ‘new’. He seemed to prefer to live in his own egoism which consisted 

only of his dreams and old memories and never to accept the present whichcould only 

awake him to the hardness of the reality which he refused and rejected. BadawÐ used to 

repeat the following common piece of Arabic poetry: “there had been a day which I had 

rejected, and when I experienced another day I wished I regain the old one.”111 

This could express his alienation from the present and reflects his wish to live his past with 

all its conditions. “I know quite well that the time in which Egypt had been governed by 

king Faruq and the Wafd had been one of the worst eras in the history of Egypt, but when 

the Free Officers assumed the power it was a disaster that Egypt had never witnessed 

before. This is not to say that I endorse the previous era which I fought against for 17 years 

but the venality of Faruq and the Wafd could not possibly be compared with the horrible 

crimes the group of Nasser made.” 112 

What Badawi implied here was that the Wafd and Faruq had allowed political parties to 

exist and allowed people to own and to keep their properties. Hence, despite its venality, it 

was much better than the government of Nasser and his group which that abolished 



 171 
 

political parties and stole properties from their owners in the name of maslahat al-shaÝb or 

common good. I think this was not only BadawÐ’s comparison but also that of the fellahin. 

For them the government of Nasser which allowed them to own lands, despite the control 

they were faced with, was much better than another one, the Monarchy and the 

landowners, which deprived them from that right for ages.   

In the light of BadawÐ’s attitudes towards Nasser and the accomplishments of the 

Revolution and in particular in the agrarian field, it becomes clear that he understood the 

‘domination’ only as that of the landowners over the society of Egypt. ‘Taking off the 

properties of others’, as a base on which the will of life should be based, did not mean, 

however, to BadawÐ taking lands or wealth from the hand of the landowners. Neither did it 

refer to social justice. Social justice did not mean for him redistributing lands to the 

landless peasants rather it was the justice which should be in favour of the owners.  

Moreover, although he called for strengthening the army supporting the movement of the 

Free Officers in its beginning as a core for a future military force in Egypt 114 the image 

was not reconciled with the reality. BadawÐ wanted a strong army in the country but not 

that which assumes the power to combat landownership and decree laws that aim to 

threaten the interests of the landowners. His criticism came while he was watching Egypt 

as a landowner interested only in how to keep his properties from being lost or 

redistributed to the poor Egyptians and landless peasants. He theorized according to his 

own views very far from the reality refusing and rejecting his new surroundingsaiming at 

returning to his ‘glorious past’ as effendi, as an owner. Expressing his hate for violence 

when it used against his wishes, BadawÐ tells about the problems he and his family faced 

following the accomplishments of the High Committee of Eliminating Feudalism. BadawÐ 

describes how his family was affected by this committee and how much he and his family 

lost:  “My family was one of the victims of that committee. Our lands were confiscated on 

14 May 1966 and we were recalled by the committee being accused of opposing the first 

law of the Agrarian Reform decreed in 1952. Although we demurred proving the invalidity 

of that charge, this did not work, however. On 17 September 1966 our lands and our 

moneys became under the hirasa (the government’s control) which was to last till 

December 1967. Moreover, the military police came to our village begining the work they 

enjoyed, inspection houses and abusing their owners. This could be added to the daily 

annoyances. I was being faced with the government’s official especially in the central 

Bank of Egypt. Those enjoyed giving me troubles when getting money from my account as 

if I got it from their accounts. It seemed that they were enjoying annoying people. 
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However, these annoyances were nothing compared with these of the police and the secret 

service who used to call me repeatedly putting the same questions to me every time.”115 

 

BadawÐ was pro-power but not when it would affect his interests and I do think that if 

KÁmil, the great national hero and the best Egyptian example to be followed according to 

BadawÐ, were to lead a revolutionary action in the country ridding it of the tyranny 

represented by the monarchy and the landowners, he would have stopped attracting 

BadawÐ and perhaps he would not have avoided BadawÐ’s sharp criticism.  

In addition to all that, what hurt BadawÐ the most, as an intellectual now not only as a 

landowner, was what dominated the acadimic atmosphere in Egypt and what spread among 

the Egyptians in general and among the university teachers in particular: “Venality, 

conspiracy, chaos, indolence and sloth were the prominent characters that distinguished the 

scientific atmosphere in Egypt under Nasser, in addition to a hysteric fear of authorities 

and an exessive courtesy befor it. What the one was preoccupied with at the time was, in 

fact, to tearing down another’s views. If this was the state of the Egyptian universities 

teachers, which renaissance could we expect, then, for our country?”116 

Moreover, BadawÐ was attacked by the communist elements of the university teachers 

those who considered BadawÐ as their enemy and gave rein to their critic on him for many 

reasons. In his autobiography, BadawÐ writes: “they attacked me firstly because I had been 

one of those who celebrated the anniversary of Imam Ghazali in Damascus 1961, needless 

to say that for the communists Ghazali was considered as the leader of the Islamic 

reactionary. They perhaps had read nothing of his works but it was the orders they received 

from the Soviets. Secondly, they attacked me because I adopted and spread the German 

Idealism which opposed to the Marxist Materialism and because I embraced the 

philosophy of Nietzsche which inspired the Nazism, the very foe of their example Russia. 

Thirdly, because the Existentialism I adopt trying to create an Arab one, oppose to the 

Marxism because, unlike the teachings of Marx that insist on the community and believe in 

generality, Existentialism exalt the individuality and the liberty. Thus they devoted their 

efforts to tearing down my views. What hurt me the most was, in fact, that most of those 

who attacked me writing in the papers Àkhir SÁÝa and al-SaÝdÐ, had been my closest 

students for whom I had devoted much efforts and long time and stood many troubles. 

They stained the meaning of fealty.”117 
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What was very hard for BadawÐ to accept was to be isolated from the intellectual activities 

in the Arab world and to be forced to stay in Egypt which became, under Nasser, a ‘big 

prison’ as he described118. 

BadawÐ’s alienation at the time could be summarized in the following questions: How 

could that big landowner and the effendi accept being controlled by those whose origins 

descended to poor peasants hired by his ancestors? And how could the philosopher of 

Liberalism and the leader of Existentialism in the Arab world, who exalt freedom and 

individuality, live as a prisoner in his fatherland?  

 

These were, in fact the conditions that BadawÐ could not stand any more and that led him 

to welcome the invitation he received from the Islamic Studies Institution in Paris 

University to teach and lecture during the summer term 1967.  “The invitation was like a 

light came from Paris to end the darkness I was living in; and I gladly accepted. France and 

Egypt signed a cultural agreement which provided exchanging professors between the two 

universities. I was the only one who was accepted by the University of Paris amongst 19 

candidates and that was due to my schoolaly destinction, as they declared. Thus, Paris 

University sent the official invitation to the Egyptian government. This was the chance I 

caught to end the horrible nightmare I underwent in Egypt. Thus, I made my decision that 

the travel this time must be my emigration forever.”119 

This hopelessness concerning a serious change that would satisfy Badaw in addition to 

being alienated from the political Social and intellectual surroundingsseemed to drive 

BadawÐ   not to return to Egypt when it faced a very critical moment in June 1967. This 

was directly in contradiction to what he wrote in 1942 in his Schopenhauer that “Inspite of 

the fact that philosophy must be separated from politics, there is a type of political activity 

that related to national duties and to one’s obligation towards his homeland. It is not only 

an interest in politics but rendering duties for one’s country.” 120  

Thus BadawÐ flew to Paris on Monday the 19th February 1967 wishing it would be the end 

of his alienation. A few months later he heard about the six days-War and the defeat of his 

country Egypt before Israel in May 1967, the point of our focus in the next chapter. 
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Chapter 6 

 BadawÐ’s Alienation after 1967 

The Final Manifestation of BadawÐ’s alienation, the turn to religion                        

 
 
 
 
"There is no religion in which everyday life is not considered a prison; there is no philosophy or ideology that 

does not think that we live in alienation."  Eugene Ionesco 

 

 

 
          One could argue: If the revolution of 1952 had such a bad impact on BadawÐ’s life and 

thinking, then why did he wait fifteen years before he thought of an alternative ending his 

suffering? It seemed that BadawÐ was still aiming at securing his interests through a 

distinctive position in the government. Choosing him in the committee for drafting a new 

constitution in the country in 1953 (See chapter 5) and being sent to Switzerland where he 

spent two years between 1956 and 1958 as the cultural attaché and the organizer of Egyptian 

missions there presented perhaps a new hope for BadawÐ to get a position that could help him 

regain what he had lost in 1952. I do see that this explains why BadawÐ’s intellectual 

production witnessed a period of stagnation within the years 1952-1960. This was, actually, 

an expression of BadawÐ’s political attitudes. He was perhaps waiting for the chance that 

would define his orientation either supporting the new regime, according to the position he 

could achieve, or attacking Nasser and his policy in case he failed in getting what would serve 

his interests. This is also why we could not find in his writings during this time any single 

reference to the ‘tyranny’ of Nasser’s regime while a flood of critic and attack on Nasser 

exists in his late writings particularly his autobiography1. BadawÐ was in my opinion a big 

opportunist. He explained his absence from political activism, in Egypt at the time, by the 

orders which applied to landowners and prevented them from participating in any form of 

political activity. These orders were according to Badawī himself not between 1952 and 1960, 

the period of the stagnation in his writings, rather after 1961 as a consequence of the so-called 

Committee of Eliminating Feudalism (lajnat taÒfiyat al-IqtÁÝ). He masked his attitude towards 
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the new regime under Nasser went on writing between 1961 and 1966 on philosophies that 

opposed to Marxism and Communism writing in an opportunist way.2 

In physics, for a body to change its direction it should stop. This could be applied on 

BadawÐ’s thought. His thought and his intellectual life consisted of periods of stagnation and 

great activities in sequence. It was, actually not ups and downs in his intellectual project 

rather, as I see it, a reflection of his political orientation, philosophy and attitudes securing his 

interests. Political changes were accompanied for BadawÐ, with moments of ‘meditation’ in 

which he was thinking of the best alternative. Such moments could be witnessed in BadawÐ’s 

thought between 1952 and 1960 and between the late seventies and the early nineties. As to 

the first stagnation, it seemed to be ended with BadawÐ’s decision to attack Nasser due to the 

despair of improving his own goals under Nasser’s regime. This attack was not open and clear 

rather hidden in philosophical language. It embodied in his writings between 1960 and 1966 

that were introducing philosophies opposed to the spread of Marxism and Communism in 

Egypt in the sixties under Nasser. These philosophies were mainly Idealism and 

Existentialism for the former opposes to the Materialism of Marx and the latter, with its 

insisting on freedom and individuality, stands in contrast to the Marxist call for the 

dictatorship of Proletariat and for a community3, as we will see soon.  

The second stagnation was in the late eighties resulted in his turn to religion writing on 

Islamic subjects and defending Islam. Hence, BadawÐ was not to make his clear decision of 

leaving Egypt directly after the revolution because he was not quite sure of what the ‘new’ era 

would bring. When he was convinced of the hopelessness of achieving what he aimed at, he 

firstly went on writing, expressing his attitudes towards the ‘new’4, and secondly made his 

decision of leaving Egypt forever.    

 

In the previous chapters, we’ve discussed BadawÐ’s alienation before 1967 represented, on the 

one hand, by his disappointing political experience before the revolution and on the other 

hand his alienation following the revolution of July 1952 due to its land reform that made 

BadawÐ lose every privilege he had had previous to the revolution. We’ve focused on the 

manifestations of his alienation in his country till February 1967 when he left Egypt intending 

not to return and looking for a solution for his alienation in Paris.    

When ‘Abd al-RaÎmÁn BadawÐ decided that Egypt was no longer the place in which he 

wanted to stay, he thought perhaps that Europe and Paris in particular was the fit place to live 

and teach. He ends the first volume of his autobiography with these ominous words, "This 

invitation, an invitation to teach temporarily at the Sorbonne in Paris, seemed to be a means of 
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escaping the frightful nightmare I was living through in Egypt. Thus, I intended the trip to be 

an 'emigration'. It took place on Sunday, 19 February 1967."5 

Although BadawÐ never refered to alienation as a problem which he was faced with, it seemed 

that he hoped to put an end to this ‘alienation’, caused by the ‘tyrant regime’ of Nasser, as 

soon as he left Egypt that had turned, according to him, into a big jail in which human rights 

and liberties were taken away. BadawÐ escaped to the ‘land of human rights and liberty’, 

Paris, but was it the place he had been looking for?  

From 1967 on, BadawÐ witnessed, in fact, a number of crucial events both locally and 

internationally that fostered his alienation and deepened his feeling of disappointment and 

estrangement. It seemed that the shocks he had got in his own country before and after the 

1952 revolution of Nasser were not his last.  

This chapter is going to focus on Badawī’s experience after 1967 focusing on the crucial 

moments which deepened his alienation. The chapter focuses on the manifestations of this 

‘doubled’ alienation represented in Badawī’s turn to religion.  

Between February and September 1967 BadawÐ taught at the Sorbonne. BadawÐ worked at 

Benghazi University, Libya (Sept.1967-May 1973), Tehran University (1973-1974) and the 

University of Kuwait (1975-1982), always returning to Paris to spend his holidays and always 

staying in the same hotel he had stayed in on his first visit to Paris shortly after the end of the 

Second World War, the Hotel Lutetia in which his teacher ÓÁha Hussein had stayed in 1948. 

This is the hotel in which BadawÐ, following his retirement from the University of Kuwait in 

1982, took up permanent residence. Staying in hotels, being alone, allocating his efforts and 

his life only to writing, preferring isolation and relatively arrogance6 all were actually 

manifestations of his alienated character.  

In between there were visits to several Arab and European countries whether attending 

conferences and congresses or spending holidays both in summer and winter. In the summer 

of 1968 he spent a month in Beirut attending the conference on the Islamic philosophy. He 

spent the fall of 1968 in Paris. BadawÐ spent the winter holiday between December 1968 and 

January 1969 in Rome and because of the military coupe that broke out in Libya in September 

1969 resulting the closing of its two airports, BadawÐ visited Madrid where he stayed for two 

weeks till he could come back to Libya to continue his work during the summer term. In April 

1971 he was invited to a conference in the USA Harvard University, where BadawÐ spent a 

month. In September 1971 Nasser died and this was for BadawÐ ‘the end of the old 

nightmare’. 
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Among all his visits, the most important was that to his country Egypt on the eighth of May 

1973. This visit did not last more than two months for he flew to Paris on 7 July 1973 for the 

Conference of Orientalism.  

The most important stations in Badawī’s life between 1967 and his death in 2002 were: The 

first marked by his shock by Egypt’s defeat in 1967 on the one hand and and by the reaction 

of the French government and people as well, on the other. The West in which BadawÐ had 

believed as the safe haven of light and enlightenment, proved ‘racist’ and ‘antagonistic’.  

The second was his jail sentence in Libya which led him to realize that free thinkers have no 

place under tyranny regimes. The third was his unwelcome visit to Egypt in 1973. All these 

were to intensify his alienation which embodied in his late interest in Islamic studies 

expressing his resentment as his alienation as well.  

In addition to examining the influence of these events on Badawī’s alienation, we trace the 

development of his philosophical project from its existentialist beginnings to the religious end 

trying to find out the reasons of such a turn in Badawī’s intellectual production.  

Despite the views which saw that there was no turn in BadawÐ’s thinking and in spite of 

BadawÐ’s attempt to show his late Islamic writings as a continuity of his early writings on 

Islam, a number of facts prove that there is a turn in BadawÐ’s thought to religion. A turn in 

BadawÐ’s thinking could be noticed in his open declaration, in his early works, that his 

doctrine is that of Nietzsche7, the leader of atheism, on one hand and on the other his late 

assertion that his existentialism is that of Heidegger8, the theistic existentialist. 

In order to define the reasons and the consequences of BadawÐ’s late religious tendency, we 

should clarify the following points: The presence of Existentialism in Badawī’s early works; 

then the absence of Existentialism from his works; the reasons of the late religious turn in the 

light of Badawī’s alienation; the consequences of that turn and the manifestations of BadawÐ’s 

alienation. 

Before discussing BadawÐ ’s early existentialist tendency, let us define existentialism to 

correct what most writers have done concerning using the term ‘existentialist’ as if it is a 

synonym for ‘atheistic’ neglecting the theistic side of existentialism.  

Existentialism is a reaction against traditional philosophies, such as rationalism and 

empiricism, seeking to discover an ultimate order in metaphysical principles or in the 
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structure of the observed world, and therefore universal meaning. It emerged as a movement 

in twentieth-century literature and philosophy, though it had forerunners in earlier centuries.  

It is a philosophical movement which posits that individual human beings have to create the 

meaning and essence of their lives. Existentialism generally postulates that the absence of a 

transcendent force, such as God, means that the individual is entirely free, and, therefore, 

ultimately responsible. Existentialism's origins are heavily accredited to the nineteenth-

century philosophers Kierkegaard and Nietzsche. Nietzsche's proclamation that "God is dead" 

was not accepted by all existentialists and this was why Existentialism could be defined in 

two orientations the theistic and the atheistic.  

“In existentialism, Belief in God is a personal choice made on the basis of faith, an 

observation, or experience. Just as atheistic existentialists can freely choose not to believe, 

theistic existentialists can freely choose to believe in God and, despite one’s doubt, have faith 

that God exists.”9 

In this study I would use the term ‘existentialist’ to refer to BadawÐ’s early secular orientation 

in founding his existentialist project. BadawÐ introduced the Arab readers to the existentialist 

philosophy. His approach in the early phase was ‘secularist’. Thus, BadawÐ’s turn could be 

defined as a turn from secularism to Islam and not from existentialism to Islam, as most 

studies have seen. They dealt with the term ‘existentialist’ as if it is an antonym of ‘Islamic’. 

Hence I would use the term secular in stead of existentialist because I think that the term 

‘secular’ could refer to BadawÐ’s early approach in his non-religious writings whether on 

Existentialism or not.  

BadawÐ was the leader of existentialism in the Arab world due to his writings in which he 

introduced the European Existentialism to the Arab readers. But which existentialism did 

BadawÐ introduce, the atheistic or the atheistic one?  

SaÝÐd LÁwandÐ, an Egyptian writer and journalist in al-AhrÁm newspaper graduated from the 

Sorbonne saw that BadawÐ could be considered as a ‘theistic’ not an atheistic existentialist 

due to the resources and references in “his book ‘Existentialist Time’ written in 1943 to obtain 

his PhD in philosophy which were mostly about the theistic existentialist philosophers such as 

Gabriel Marcel, Karl Jaspers and Kierkegaard. This means that BadawÐ took side with the 

theistic existentialism.”10 
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However, LÁwandÐ’s interpretation does not provide, in fact, any evidence that BadawÐ 

represented existentialism in its theistic form in the Arab world. If we were to accept 

BadawÐ’s referring to theistic existentialists as a base for considering BadawÐ a theistic 

existentialist, should we then consider BadawÐ to be an atheistic existentialist due to his first 

work on the most atheistic philosopher who inspired a number of atheistic existentialists, 

Nietzsche? Moreover, could BadawÐ be considered as a religious Islamic writer thanks to his 

large number of works on Islam?  

The issue is did BadawÐ, in his early works on Nietzsche’s philosophy, embrace such a 

philosophy? Would he have later written on Islam as a believer? What furnishes an answer to 

this question is BadawÐ’s changing approach to Islamic subjects. On this point we shall focus 

in this chapter.  

BadawÐ, the leader of existentialism in the Arab world, “who had taught his students (1950- 

56) at Ibrahim Pasha University (later Ain Shams) in Cairo to emphasise the supremacy of 

man through individual freedom and through making informed choices subjected to secular 

tests, and who had viewed religion as irrational thought based on sentimental ideology”11. He 

took on a religious tone when writing his books in 1997which were the most debatable among 

all his works. These two books were: The Defence of Prophet Muhammad against those who 

distort him and The Defence of Koran against Its Critics. Both were written in 1997 in French 

and translated into Arabic in 2000.  

It was clear that BadawÐ’s approach in these two books was not that of his early works, 

namely the secular approach although BadawÐ tried to show that his late writings on Islam 

belong to his entire project that began in the forties writing in two lines: The European 

thought and philosophy on one hand and the Islamic thought on the other. BadawÐ  says: “I 

wrote Min TÁrÐkh al-IlÎÁd fi’l- Islam ‘About the History of atheism in Islam’ and ShakhÒiyyÁt 

qaliqa fi’l-Isalm ‘Anxious characters in Islam’ in 1946 besides the works on Existentialism 

DirÁsÁt fi al-falsafa al-wujÙdiyya ‘studies in the Existentialist Philosophy’. Hence, there was 

no contradiction between the early works and the late.”12 

That BadawÐ had written on the Islamic Philosophy and thought in his early phase, no one 

could deny. What remains true, however, was that writing on Islam as a historian is one thing 

and as a ‘defender’ is another. This chapter will throw light on this point trying to prove that 

BadawÐ’s early works on Islam were, in fact, a part of his project of introducing Arab readers 

to the history of the Islamic thought for he believed that achieving an Arab or an Islamic 
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renaissance depends on the complete understanding not only of the European intellectual 

production, but the Islamic one as well. This could be added to the fact that BadawÐ depended 

on religion in order to give his existentialist project, which had failed in its first appearance, 

another chance to success. Hence writing on religion and mainly on Sufism was not Badawī’s 

aim it was rather a means. On this point we will focus soon.   

 

BadawÐ’s changing approach to the religious subject 

BadawÐ’s turn to religion was not sudden and direct, it was rather gradual thanks to a number 

of factors that led to his changing approach to the religious issue. We are going to trace these 

changes examining Badawī’s writings focusing on the three phases of his intellectual 

production which could be defined as follows:  

• The Existentialist project and the Introducing of atheism between 1939 and 1945  

•  The attempt to establish an Arab Existentialism depending on Sufism trying to 

reconcile between European philosophies and the Islamic thinking between 1947 and 

the late seventies 

• Badawī’s late religious orientation from the late seventies to his death 

 

 

 

BadawÐ’s atheism and the Existentialist project between 1939 and 1946 

As already mentioned, Badawī’s early existentialism was an atheistic one because he was to a 

large extent influenced by Nietzsche. This was clear in his own words talking on himself in 

his mawsu’aat al- falsafa, The Encyclopaedia of Philosophers, acknowledging the influence 

of Nietzsche’s philosophy on his thinking: “‘Abd al-RaÎmÁn BadawÐ is an Egyptian 

philosopher and a historian of philosophy whose philosophy is the existentialism which had 

begun with Martin Heidegger. But the most important and the strongest impacte on Badawī’s 

philosophical development could be attributed to Friedrich Nietzsche.”13 
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Although BadawÐ wrote on Martin Heidegger, the influence the latter left on BadawÐ was 

philosophically embodied in his work The Existentialist Time while Nietzsche’s philosophy 

impressed BadawÐ politically as well as philosophically and this was clear in his political 

philosophy in the early texts he wrote for the paper of Young Egypt (see chapter4). 

This is also what Dr. ‘Atiyya insists on: “Nietzsche’s philosophy was for BadawÐ the 

theoretical base of his political orientation. BadawÐ joined Young Egypt and wrote for its 

paper mainly about the international politics and the movements that were inspired by the 

philosophy of Nietzsche. His writings represented the theoretical foundation of Young 

Egypt.” 14 

If we were to define BadawÐ’s orientation in the years 1939-1946, it would be clearly, 

atheistic. BadawÐ’s early works Nietzsche in 1939, Min TÁrÐ kh al-IlÎÁd fi’l Islam (About the 

history of Atheism in Islam) and Shakhsiyyat qaleqa fi Al-Isalm (Anxious characters in Islam) 

in 1946 show this early tendency. What was important about these works was that they 

reflected BadawÐ’s orientation at the time. BadawÐ’s Nietzsche was very important as a 

manifestation of BadawÐ’s early atheistic orientation. In this book one finds BadawÐ agrees 

with Nietzsche’s views which were mostly in contrast to what religions in general and Islam 

in particular posit. What expresses this point the best was Nietzsche’s philosophy of morality 

for it was a frank attack on the religious theories of morality. What was the essence of 

Nietzsche’s theory on morality? 

When Nietzsche claimed the death of God he meant that morality became historically created 

by mankind. In his Beyond Good and Evil, Nietzsche argued that “there are two types of 

morality ‘Master morality’ and ‘slave morality’… Masters are creators of morality; slaves 

respond to master-morality with their slave-morality.”15. In his Nietzsche, BadawÐ introduces 

Nietzsche’s views on morality and interprets in details the conclusions of this theory 

concerning moral values from the perspective of masters on one hand and the slaves on the 

other. BadawÐ concludes: “Thus Nietzsche unmasked the truth of the history of morals and 

examined the origins and the resources of moral values. He provided also a good 

interpretation of the development of moral theories considering the outstanding moral values 

as nothing but morality of slaves which should be destroyed in favour of that of masters.”16 

In order to destroy this morality, Nietzsche tried to marshal all the evidences that prove the 

annihilating of the old morality of slaves. He tried to forestall its principles such as ‘pity’ and 
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‘equality’. “Pity is the result of universalizing the plight of the slave onto all mankind, and 

thus enslaving the masters as well.”17 

What concerns us is BadawÐ’s response to such views. Adopting Nietzsche’s view, BadawÐ 

writes. “This morality, namely slaves’ morality, resulted in preaching and calling for bad and 

weak values such as pity or benevolence. It calls too for the equality despite the fact that the 

natural law is based on the differentiation among people and positing them in classes.”18 

What could be concluded from BadawÐ’s view was that when BadawÐ posits a differentiation 

among people, this means that BadawÐ’s political philosophy was based on two main facts: 

Firstly that he as a landowner believed that in a society there is a division between the class of 

the landowners and that of the fellahin. His view on fellah was very clear in all his writings 

(see chapter 2). BadawÐ believed that there was a differentiation among nations so that 

Egyptians the holders of the Pharaonic civilization were differed and distinguished from all 

other eastern peoples. This actually provides an interpretation of his understanding of 

nationalism that was based on Kamilism or the territorial nationalism of MuÒÔafa KÁmil (see 

chapter5) 

BadawÐ’s views and his agreement with Nietzsche’s philosophy concerning such principles 

such as equality, freedom and pity were nothing but BadawÐ’s attacking all liberties and 

democracy being impressed by his model Nietzsche and by his interests in the society of 

Egypt as a landowner. (see chapter5) 

BadawÐ agreed with Nietzsche in his views on ‘pity’ and ‘equality’ to the extent that one 

could not distinguish BadawÐ’s views and comments in his book from that of his model 

Nietzsche. Moreover, BadawÐ wanted to convince his readers of the bold and shocking views 

of Nietzsche. He writes: “Wait! Before you refuse these shocking views you have to know 

about the positive side of Nietzsche’s theory of morality. You have to know that, having 

discovered the true meaning of morality, Nietzsche made the greatest and the most important 

accomplishment in the history of humanity.”19 

The ‘old values’ BadawÐ  attacked were in fact nothing but the values which Islam calls for 

and insists on and which BadawÐ  himself would call for later in the late sixties when turning 

to the ‘roots’ . ‘Pity’, for example, was the value that BadawÐ attacked in his Nietzsche as a 

result of the slaves’ morality. Now in 1978 he was quoting from the Koran in his Shakhsiyyat 
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qaleqa fi Al-Isalm ‘Anxious characters in Islam’, insisting on the importance of Pity as a 

relationship amongst the believers.20 

Equality that BadawÐ also attacked, adopting Nietzsche’s view, is one of the principles on 

which Islam is based and which the Prophet Muhammad calls for in his Hadith: ‘la faÃla li 

‘arabÐ  ‘alÁ a’ajami illa bil-taqwÁ’, this means: Non Arab ans Arab are equal as long as they 

are Muslims. 

What was more important about why BadawÐ approved Nietzsche’s moral theory was, 

actually, its political manifestation which opposed to that of the slaves’ morality theory which 

calls for freedom and equality. Such morality and such political interpretation seemed to be 

welcome for the man with a background of landownership. It was the fact that Nietzsche’s 

influence on BadawÐ was more political than philosophical. In this phase, BadawÐ was more 

the political activist than the philosopher21. He was the member in Young Egypt, was the 

active writer for its paper, his writings expressed his political attitudes as a fervent nationalist. 

BadawÐ ’s Nietzsche with its call for a spiritual revolution introducing Nietzsche’s destruction 

of all traditions including religions and more important his call that God is dead, was in fact 

nothing but a shock for the Arab and Islamic mind that used to deal with religion as the holy 

which should be accepted but never questioned.  This was what BadawÐ wanted to destroy, 

namely: ‘the mentality of acceptance’, so to speak. Badawī’s attempt and his determination to 

introduce the atheistic side of the history of thought was because BadawÐ wanted the 

contemporary thinking to rid itself of the old inherited traditional thought and this according 

to BadawÐ  could be achieved only by introducing its atheistic side which would shaken the 

old thoughts enabling the new to born. This is clear from Badawī’s own explanation of his 

aim of shaking the old thoughts and values. In his Nietzsche, BadawÐ  writes:  “If the last War, 

namely the World War I, gave the world the chance for a political revolution, let the present 

one, the World War II, lead to an intellectual and spiritual revolution.”22 

It is clear, then, that Badawī’s early project was to theorize on an intellectual and spiritual 

renaissance. This was through analysing the role of atheism in the history of thought insisting 

on the importance of existentialism as the philosophy which would enable the present 

generation to get the renaissance they were seeking. But what was the reaction to such an 

orientation? Badawī’s early works could be described as ‘revolutionary works’, so to speak. 

They caused him troubles from the side of religious leaders in the society of Egypt. They 

perhaps considered such writings as a serious threat firstly for Islam and secondly for their 
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position in the society if such a secular orientation succeeded. They considered Existentialism 

and Communism as the same thing. BadawÐ faced a strong opposition from the Azharis who 

attacked his existentialist tendency misconnecting between Existentialism and Communism 

since both of them affirm the non-existence of God ignoring the theistic form of 

Existentialism.  

Azharis’ attack on BadawÐ  in the forties following writing his two already mentioned works 

attacking traditions and religions embodied firstly in abandoning publishing his book About 

the history of  atheism in Islam 23 and secondly in their attempts preventing BadawÐ  from 

attending the Conference of Orientalism in Beirut 1948 agitating the Mufti of Beirut at the 

time Muhammad KhÁlid that BadawÐ  was preaching ideas that threatened the essence of 

Islamic teachings and that he should be prevented from lecturing at the conference. 24 

Whether their attempts bore fruits or not, it remains clear that BadawÐ’s first book Nietzsche 

published in 1939 was not to appeal to the Azharis for the bold views and the strong attack on 

everything traditional including ethics, politics and religions. What was important about this 

book was that BadawÐ was writing as a believer in and an adopter of these ideas. Even if 

Badawī’s purpose was not to preach atheistic philosophy, choosing one of, if not the most 

atheistic philosopher to start his project with must have been disturbing for the Azharis.   

What made things worse was his book About the History of Atheism in Islam written in 1945. 

The title and BadawÐ’s views as well were to be considered as a serious threat for Islam. 

BadawÐ wrote in the conclusion of this book and after presenting the atheistic characters in 

Islam like Jabir Ibn HayyÁn, Ibn Al Muqafa’a, Abu Bakr al RÁzÐ and Ibn al RÁwandÐ: “We 

should respect and admire those free thinkers and the period of free expression that existed at 

the time. I wish we could regain this period!” 25 

In this work, BadawÐ’s call for atheism was clear and open: “Amongst the factors of 

civilizations’ rise and development, the most efficient and important one is ‘Atheism’. This is, 

actually, the natural result of the life of those who experienced ‘belief’ giving their all to be 

believers. They have nothing further to give. Thus, they could not be believers any more.”26 

Moreover, he concluded that the atheism both in the Arab and in the western thinking resulted 

in destroying faith. “If Nietzsche, who represented the atheistic western thought, declares that 

‘God is dead’ and if the Greek atheism says that the Gods who stay in the holy places died, 

the Arabic atheistic saw that prophets and the idea of prophecy had died…I see no difference 



 194 
 

because denying God entails the decline of faith and denying prophecy leads to destroying 

religions.”27 

It goes without saying that such views were to enrage the Azharis who prevented its 

publication because it discussed the history of atheists in Islam and focuses on Ibn al RÁwandÐ 

the most atheistic character in the history of Islam. The book created a state of fear and 

trouble in the religious climate.28 

This book had been opposed till 1969 when it was published. This was perhaps because of the 

spread of Marxist in Egypt in the sixties under which publishing such a book could serve the 

political climate.  

Based on the above, BadawÐ’s early project was existentialist and his approach was non-

religious and secular. The philosophy that left the most important influence on him was the 

Nietzscheism. The bold views in his early works particularly Nietzsche 1939 and his About 

the history of Atheism in Islam in 1945 caused a shock in the Islamic world and for the 

Islamic readers. It was not surprising that adopting a call such as that of Nietzsche and 

preaching views such as these of al RÁwandÐ would present a big shock for the traditional 

Islamic conservative mentality. It seemed that this failure drove BadawÐ to think of an 

alternative searching in the ‘roots’ for elements that could be added to and inserted in his 

project reducing its atheistic side helping it be acceptable. We turn now to this attempt.  
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On the attempt to reconcile between European philosophies and the Islamic thinking 

between 1947 and the late seventies 

Anwar ‘Abd al-Malik wonders: “Some ask how a modern encyclopaedic philosopher such as 

BadawÐ turned in his late works to the Islamic philosophy and Islam as a civilization and as a 

mission. The same question had been raised in the case of ZakÐ NagÐb MaÎmÙd as if 

examining the sources and the roots of the Islamic and Arabic civilization and this of the 

Egyptian Pharaonic civilization, in the case of BadawÐ, is a strange thing for the Arabs and the 

Egyptians to do.”29 That is right. Examining the sources and the roots is not a strange thing for 

an Egyptian thinker like BadawÐ. But what was strange is the changing approach to these 

‘roots’ and the reconciling between irreconcilable things. Anwar tends perhaps to justify the 

turn of his teacher BadawÐ to the ‘roots’ in the late forties and the early fifties and his total 

religion turn from the eighties on. I argue that what drove Anwar to do so was the loyalty for 

the background that he shared with BadawÐ. Both descended from the class of the landowners 

before the revolution of 1952. While BadawÐ attacked Marxism for the reasons we mentioned 

in the last chapter, Anwar adopted the philosophy of Marx declaring this openly as a reason 

for his early conflict with his teacher, BadawÐ. 30 

Despite the differences between the two, they shared however the social background and the 

class-interests that were affected by Nasser and his revolution. This was what led BadawÐ to 

attack Nasser sharply in his autobiography in 1988 and Anwar ‘Abd al-Malek to publish his 

book Egypt the military society in 1971 the year of Nasser’s death criticizing the military 

control in the society.31 

Following the failure in introducing Muslim readers to existentialism, BadawÐ would not give 

up his project. Thus he looked back to the cultural roots as an attempt to find out, what 

Islamic thought could help his project to succeed.  

BadawÐ’s existentialist project manifested itself, actually, in three main works: Nietzsche in 

1939, The Death Problem in Existentialism written in French in 1940 as a master thesis and 

has not been translated into Arabic yet and The Existentialist Time, written also in French in 

1944 to obtain his PhD, translated into Arabic in 1973. These works could be considered the 

main works in which BadawÐ appeared as a philosopher presenting his philosophical views 

according to the orientation he took at the time. His Existentialist Time was the only book in 

which BadawÐ writes philosophically not politically. If we can consider BadawÐ as a 
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philosopher at all, this would be based on this work. What was BadawÐ’s philosophical 

doctrine in this initiative work? 

The book consisted of two main chapters titled: Existence in Time and The imperfect 

Existence. “In the first chapter BadawÐ concluded that existence is historical and in the second 

chapter he concludes that existence is a quality not a quantity. Let us discuss this in the 

following points:  

1. Existence could not be defined out of the time and it does not exist but within a time. 

Every existence is timed or ‘timized’, so to speak. What is not ‘timized’ is simply not 

existing. 

2. There are two types of existence, the general absolute existence and the particular one. 

Because the former is difficult to be defined so the true existence is that of the 

particular of the self.  Thus, he criticizes the notion of Existence for Hegel which 

entails the absolute and the general. Based on this existence he interprets thought and 

consciousness and not the opposite as Hegel claimed. 

3. Partial and particular existence entails freedom. 

4. Existence is strongly connected to the present and not to the past or the future as 

religions used to say. Hence, BadawÐ criticized the notion of interpreting existence by 

the past of Adam’s sin and by the future of triumph over that sin achieving the 

emancipation of the mankind. For BadawÐ neither the past nor the future is timized, 

therefore they do not exist. Existence is only in the presence. He also did not accept 

considering present life as a hard tiring path to the eternal other life, as religions argue. 

This point was what gave BadawÐ’s doctrine, in this work, its historical aspect. 

5. Nothingness is for him an existence because time is the unity of existence and 

nothingness. Since existence consists of independent particles and since nothingness is 

the spaces amongst particle, this means that nothingness is inserted in existence. Thus, 

it is essential in the existence and not additional. 

6. Existence is creation, vivid development and unstopped progress. Self is always in a 

process of seeking and searching for what it wants. Within this process, self undergoes 

a number of contradictions and conflicts and this led BadawÐ to provide a new series 

of unities never put by other philosophers. These were the unities of emotions and 

will. This was what drove him to conclude that existence is a quality based on the 

emotions of the self including positive and negative emotions such as happiness and 

patience, security and fear, love and passion and so on.”32 
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These were the main points on which BadawÐ based his philosophical doctrine which was: 

existence is the presence. Here BadawÐ applies truly a philosophical method in contrast of all 

his other works.  

Thus BadawÐ started his intellectual life as a philosopher and particularly as an existentialist. 

What were, then, the main reasons of BadawÐ’s turn to the Islamic thinking? Was this turn 

direct and sudden? It seemed that BadawÐ felt the failure of his attempt in convincing Arab 

and Islamic readers with the ‘revolutionary’ views of existentialism in particular following the 

war and the defeat of Nazism and Fascism. This was to deepen Badawī’s disappointment 

about establishing an existentialist philosophy in the Arab world. “BadawÐ was calling for a 

change for the world to be reformed. This happened and the war resulted in the reformation of 

the world but not in the way that BadawÐ wished, namely the victory for the Nazism. The 

German spirit that BadawÐ admired was defeated and the philosophy that aroused and 

developed was being declined in favour of new rising philosophies.”33 

ZaydÁn’s interpretation could be right because the Existentialism that BadawÐ admired was 

the German one not the French and when BadawÐ left Egypt to France this was not for it was 

the capital of Existentialism but for BadawÐ the safe shelter of free thinkers.34 What was 

remarkable was that BadawÐ did not consider Sartre as a philosopher rather a literate. BadawÐ 

admitted that he never read Sartre’s writings so how could he come to such a conclusion? I 

think it was nothing but Badawi’s arrogance that manifested itself in more than one position 

and which was a consequence of his alienation. More significant was the political and social 

changes in the society of Egypt after the war and the situation of hopelessness that spread 

amongst the masses who lost the confidence in the leaders, political parties, and politicians 

and the new orientation amongst the intellectuals (see chapter 2). Some see that “The 

BadawÐ’s works at the time witnessed an absence of existentialism.”35. The fact was that 

BadawÐ did not give up his existentialist project but he tried to reform it in the way that suited 

the new conditions. 

BadawÐ’s reaction to the failure of his project in its early form and to the political shocking 

changes was embodied in his attempt, firstly to turn to and write about the roots of the Islamic 

and Arabic thought as a reaction to his early unsuccessful concern with the European 

thinking; Secondly to find out existentialist elements in the history of Islamic thinking for 

reshaping his existentialist philosophy to be accepted by the Islamic and Arab readers. 
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He was trying to introduce himself as the writer who turned back to the roots of the ‘self’ (the 

Arab and the Islamic thought) instead of only analysing the thought of the ‘others’ (the 

European and the Christian). He realised that in addition to the European thinking, there was 

another orientation of thought worthy to be studied and this was the Arab and the Islamic one 

and it was the time to devote some efforts to this step. 

He writes: “Now it is time to pay attention to the spiritual side of Islam, this side which is 

represented by those whose experience was full of life and activity, those who examined 

deeply the vivid essence of the Islamic civilization leaving its calm surface”36 

Trying to pay some attention to his roots, BadawÐ’s first step on this path was his ShakhÒiyyÁt 

qaliqa fi’l-Isalm (Troubled Personalities in Islam) published in 1946. What appears very clear 

in this book is that BadawÐ was to a great extent influenced by the orientalist thinking. But let 

us define with Edward SaÝÐd what Orientalism means: “When people in the West attempt to 

study the East they typically do so within the already coded discourse. Therefore, the study of 

someplace called the "Orient" and of some people known as "Arabs" fails to take into account 

the reality of the area as being the same place as the West (i.e., part of the Earth). Other 

countries and other people are not seen as the same within Oriental discourse, however, and 

therefore a study of these "others" must inherently be one of studying an inferior culture when 

Oriental discourse is used to describe them.37 Arguing that BadawÐ was influenced by the 

orientalist thinking is to say that BadawÐ was impressed by the idea that the West is the 

superior and the East is the inferior. What proves this were his texts, till the late seventies, in 

which he refer to the backwardness of the East and the development of the West calling for 

adopting the Western model.38 

What is very interesting is that the orientalists that influenced BadawÐ and for whom he had a 

great admiration became a point for his sharp critic in his late writings. In his Troubled 

Personalities in Islam written in 1946, he exalts the efforts the orientalists gave studying the 

Islamic thought and analysing its structure. While Nöldeke, for instance, (1836-1930) was for 

BadawÐ one of those important orientalists39 he is now, in the nineties, merely a stupid man  

due to his criticism on the Prophet Muhammad40. The same characters BadawÐ studied in his 

book had been, actually, studied before by orientalists. In this book BadawÐ  throws light on 

the famous Sufis in Islam focusing on the Persian role in the history of Sufism being 

represented by three main persons: al-ÍallÁj, al-SahrawardÐ  al-MaqtÙl and SalmÁn al-FÁrisÐ 

,”41  
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What BadawÐ introduces in this work is, actually, nothing but the views of Louis Massignon, 

the French orientalist (1883-1962) by whom BadawÐ was strongly impressed and with whom 

he agreed to the extent that he wrote only three pages on his own views, which were, actually, 

an echo of Massignon’s views, and the rest of the book was BadawÐ’s translation of 

Massignon’s articles on the three Sufi characters already mentioned. “It seemed, however, 

that BadawÐ could not rid himself of the influence of the orientalist thinking which appeared 

to dominate his works at the time.”42 

BadawÐ’s writings in this phase were, actually, influenced by the orientalist studies43, mainly 

that of Massignon. This was clear in his comparison between Hallaj the Islamic Sufi and 

Jesus. “Hallaj is the Jesus of the Islamic world.”44 

Mystic trend in Islam was for BadawÐ the link between his early European existentialist 

project and his late orientation to Islam. Here appears the second dimension of Badawī’s 

attempt, to reconcile between Existentialism and Islam. BadawÐ tried to find out shared 

aspects between Existentialism and Islamic Sufism in order to establish his ‘new Arab-

existentialist doctrine’ on Sufism aiming at giving his existentialist project a second chance to 

be developed. This attempt proved unsuccessful, however for BadawÐ was trying to reconcile 

two irreconcilable things: Existentialism and Sufism. He wanted to establish his Arabic 

Existentialism through Sufism. If BadawÐ’s early existentialist project had failed due to 

political conditions locally and internationally and due to his Nietzsche’s shocking views, this 

time his Arab-existentialist new philosophy failed for the weak intellectuals foundations on 

which it was supposed to be built.  

What BadawÐ wanted to do was, actually, importing a foreign philosophy and painting it with 

Islamic colours to be harmonized with the Sufi principles. His book Humanism and 

Existentialism was to discuss the foundations of his project, namely establishing an Arab-

existentialist philosophy. BadawÐ started his thesis from the point that “The influence of 

Existentialism on the rising ‘ArabÐ c civilization is similar to that of the Greek Philosophy on 

the past Islamic one.”45 

Firstly, BadawÐ wanted for this proposed philosophy to be established on the principles of the 

Sufism and wanted the future Arab existentialists to adopt what the Sufism brought about 

exactly as the European existentialism had adopted the views of Kierkegaard, the ‘Christian 

Sufi’. He writes: “Sufism must be the main base of a new ‘ArabÐ c Existentialism. This does 
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not mean, however, neglecting the role of the European existentialists without whom we 

could not understand existentialism.”46 

BadawÐ’s attempt and his approach to existentialism and Sufism show that BadawÐ’s 

intellectual project was more ‘ideological’ and ‘political’ than ‘philosophical’. BadawÐ made a 

comparison between Sufism and the existentialist philosophy in order to introduce his 

justifications of depending on Sufism in establishing his ‘new’ doctrine. Dr. Ibrahim 

Muhammad Terki, the teacher of Islamic Philosophy at Cairo University, provides an exact 

analyse of BadawÐ’s motivations of establishing his project on the Islamic Sufism inspiring 

the principles of the European Existentialism. Terki writes: “BadawÐ created a similarity 

between Islamic Sufism and the mysticism of Kierkegaard depending on the following points: 

firstly, the question of ‘self existence’ which could be found in Kierkegaard’s philosophy and 

in the Islamic Sufism; secondly, the idea of ‘perfect Mann’ in the Islamic Sufism and that of 

Kierkegaard; thirdly the similarity between the conception of ‘anxiety’ in Kierkegaard’s 

philosophy and that of the Sufis.”47 

Depending on these elements, in addition to some minor points, BadawÐ saw in Sufism the 

best base to establishing his Arabic existentialism on. But let us question the validity of 

BadawÐ’s proposition discussing whether these factors were enough to build a contemporary 

philosophy on or not. Even if the mentioned comparison was correct, Sufism could not be the 

best choice to found an existentialist philosophy on and this is due to essential differences 

between the two concerning conceptions such as freedom, death, self existence and anxiety.  

Amongst these differences, the most important, in my opinion, is the question of freedom. 

While existentialism insists on the importance of the free choice and the free will of the 

individual, Islamic Sufism strongly confirms al-Jabriyya fatalism. This resulted in the other 

difference concerning the ‘self existence’ or the ‘self experience’. The insisting of 

existentialism on freedom led to the focusing on the importance of individuality and on the 

self existence of individual and this is totally different from the conception of ‘self 

experience’ in Sufism, which means the fanÁ’, the extinction or the annihilation of the self, 

being in a complete unity with Allah. It seemed that BadawÐ misapprehended the two different 

conceptions of “self” completely.  

What was more important than all these was that BadawÐ ignored the role of reason in 

developing philosophies since the rise of the Greek Philosophy that insisted on the 

significance of reason ‘wisdom’. This is, in fact, what “Islamic doctrines in general and 
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Sufism in particular neglect depending only on al-Kashf (reveal or detection) as the main 

recourse of knowledge”48 

This was, actually, more than enough to weaken BadawÐ’s claim about building a philosophy 

on mysticism and this is, actually, one of the reasons of why his projected claim failed. This 

could be added to the fact that existentialism itself could not be rebuilt in the Arab and Islamic 

world for it had appeared in a civilization and within conditions that totally differ from these 

in a world of an Islamic heritage. BadawÐ called his project at the time, The Arabic 

Existentialism. He had better call it Islamic Existentialism since he based his philosophical 

proposal on analysing the thinking of non-Arab Sufis, as already mentioned.   

BadawÐ failed, then, twice; first in introducing existentialism in its foreign form in his 

Nietzsche in 1939 which shocked the Arab and the Islamic readers and second depending on 

Islamic mysticism when introducing ‘his existentialism’ in his shakhÒiyyÁt qaliqa fi ’l- Islam 

and his al-InsÁniyya wa‘l- wujÙdiyya in 1947. But he was still trying to pay attention to the 

Islamic thought and to reconcile between the east and the west, the Arab world and Europe, 

Islamic and Christian thinking. His writings till the late seventies show this fact. (The Spirit of 

the Arabic Civilization) in 1949; Mantiq Aristo (Aristotle's Logic), part I, 1948, part II, 1949, 

and part III, (1952); al-Insan al KÁmil fi ’l-Islam (The Perfect Mann in Islam) in 1950, Art of 

Poetry by Aristotle, translation and study, 1953, al- Ùsūl al yunÁniya lil-naÛariyyÁt al 

siyyÁsiyya fi’l-Islam (Greek Origins of Political Theories in Islam) in1954, AflÙtÐn Ýinda al 

ÝArab (Plotinus in the Arab World) and al-AflÁtuniyya al MuÎdatha (The Modern Plato in the 

Arab World) in 1955; TalkhÐs al khatÁba li Ibn Rushd (Synopsis of Rethorics by Ibn Rushd) 

in 1960 (Arabs' Role in Forming the European Thought in 1965); (Studies in Existentialism) 

in 1964; AflÁtun fi ’l-Islam ( Plato in Islam in 1973) and many other works and translations 

that show the orientation that dominated his thinking at the time which was the reconciling 

between philosophy and religion. The clear manifestation of his preoccupation with  Islam did 

not appear in fact till the eighties with a number of works and reached its top in the nineties 

with two major works.   

Before asking why BadawÐ turned to religion, we should ask whether the decline of Badawī’s 

early existentialist project meant that Badawī’s existential tendency faded away and whether 

existentialism disappeared totally from his thinking. 

NabÐl Sharaf al-DÐn, an Egyptian writer, sees that “BadawÐ’s late interest in Islamic writings 

began when he realized that introducing European thinking and philosophy to achieve an 
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Arab renaissance proved invalid. This failure in making a serious change led him to take on 

another tone.”49 

MurÁd Wahbe, an Egyptian writer, believed that BadawÐ’s project had nothing to do with the 

real conditions in the society of Egypt at the time. He saw that Badawī’s existential views 

were nothing but an expression of the influence of Nazism on his thinking. But political and 

social events in Egypt at the time, namely in the late thirties till the mid forties, could not be 

ignored in interpreting BadawÐ’s national attitudes at the time. 50    

Mahmud AmÐn al-’alim depends on a historical method in his analyse: “BadawÐ’s thinking 

and his political activity in the late thirties could not be attributed only to his philosophical 

readings or to the admiration he had for the Idealist German philosophy, but also to his vivid 

political experiment in the society of Egypt at the time.”51. He concludes that the absence of 

the bases for such a project in Badawī’s surroundings led to the absence of existentialism in 

his thought. I see that BadawÐ’s experience in the Society of Young Egypt (then Young Egypt 

Party) between 1938 and 1942 could be better understood in the light of the political changes 

and social conditions in Egypt at the time. BadawÐ’s joining Young Egypt was connected to 

his political activities in Egypt at that critical time. He was driven by the orientation that 

dominated political life in Egypt at the time namely, chauvinism, so to speak. BadawÐ’s 

national attitudes and his political views could be better understood in the light of the “new 

narrative” of Arab Nationalism in the Middle East which regards Nationalism nothing but a 

historical movement. We say with Isreal Gershoni: “Nationalism was no longer defined as 

merely an ‘idea’ or a ‘consciousness’…Nationalism rather, was posited as a 

multidimensional historical movement closely connected with social and economic changes, 

political and institutional developments, and the specific socio-political context of each Arab 

society individually and all of them together as a cultural unit. Nationalism came to be 

regarded as no less a political movement, a cultural system, a social phenomenon, and 

sometimes as economic force as an ideology.”52 In the light of this ‘new narrative’, BadawÐ’s 

admiration for Nazi thinking and for Hitler was, then, a result not a cause, a fruit not a root.   

Concerning the absence of Existentialism from BadawÐ’s writings, What interprets this point 

is, in fact, the existentialist tone he took on from time to time in his writings even after the 

demise of his existential project and in particular between 1960 and 1966. I am of the opinion 

that the decline of a philosophy which he had embraced and adopted for years, could not be 

sudden and total, neither could the turn to another orientation be sudden. This means that the 
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seeds of such orientation must have been sown previously. If the conditions had not been fit 

enough for his philosophical plan to be completed, this does not mean, however, that 

existentialism lost every share in BadawÐ’s writings later.  

Existentialism appeared in his works in the sixties. His work Studies in Existentialism 

‘DirÁsÁt fi ‘l-falsafa al-wujūdiyya’  was published in 1965 and in the same year he published 

his translation of Sartre’s the existence and the nothingness. One could wonder about the 

delay of writing such books which had been better published at the beginning of Badawī’s 

existentialist project not thirty years later since it introduces Existentialism to the Arab 

readers. Political and social circumstances could interpret this presence of existentialism in 

BadawÐ’s writings in the sixties. It was BadawÐ’s attempt to combat the spread of communism 

that World War II brought about. This was represented in two lines; the first was in 

introducing the principles on which Existentialism was based, namely, freedom and 

individuality in contrast to the principles of the communism: the dictatorship of proletariat 

and the community.  The second was in using German idealism as the most ‘efficient weapon 

against the historical materialism’ according to BadawÐ. BadawÐ writes:  

“In the sixties, I shouldered the task of combating the communist extension in Egypt forced 

by Nasser and the Soviet Union behind. This was, however, not easily achievable due to the 

fact that the censorship laid its control over all the fields in the society of Egypt and over 

press in particular. Thus, I decided to fight this orientation by writing books. My book al-

mithÁliyya al-almÁniyya (The German Idealism) published in 1960 was to oppose the 

historical materialism and ‘DirÁsÁt fi ‘l-falsafa al-wujūdiyya’  (studies in Existentialism) 

published in 1965 was to simplify the existential philosophy to be understood to the educated 

Egyptian. In this book I wanted to insist on the importance of values such as liberty and 

individuality in contrast to dictatorship and community of communism.”53 

In the preface of the first part of his work on The German Idealism written in 1964, BadawÐ 

writes: “When spiritualism declined in favour of materialism and when quality deteriorated in 

favour of quantity; when materialism dominated everything we deal with, then only one path 

should be taken and this is to return to the idealism in thinking In this time, nothing is more 

beneficial than Idealism represented by its introducers Kant, Fichte, Hegel, and Schelling.” 54 

His attempts, however, did not prove successful due to the political climate for which such a 

philosophy was not suitable. After the war, Communism became that strong tide which stole 

the wind from the sail of ideal philosophies that proved invalid. Thus, it was not surprising 
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that it dominated the political and intellectual life as well, and that many politicians and 

intellectuals embraced the Marxism (see chapter2). A number of those were BadawÐ’s 

colleagues or students such as Amin al-ÝÁlim, Fu’Ád ZakariyyÁ, RiÝat al-SaÝÐd and others.   

But why did not BadawÐ turn to Marxism? If the political changes in the society of Egypt 

following the war did not help Badawī’s existential philosophy to be developed and if they 

paved an easy way for philosophies such as Marxism to dominate the political and intellectual 

life in the society of Egypt, then why did not BadawÐ embrace this philosophy turning to what 

was acceptable and valid at the time? Why did not he do what most of his colleagues and 

students did?  

Marxism had no appeal for BadawÐ. This could be attributed to BadawÐ’s growing up as a son 

of a village headman Umdah, one of the rich landowners in Egypt before the revolution. This 

reflected itself in his attitudes towards many things, Marxism was one amongst these. In my 

opinion, what played the most important role in BadawÐ’s opposition to Marxism was his 

background as a landowner. Marxism was for BadawÐ nothing but the philosophy that 

threatened his interests and opposed to his beliefs, not religious beliefs rather convictions in 

general. Amongst its principles, what concerned BadawÐ the most was its call for 

redistributing wealth and social justice. This meant for BadawÐ nothing but to plunder 

properties from their owners in order to be redistributed to the poor and this was not in 

BadawÐ’s interests.  

Ostensibly BadawÐ opposed Communism and Marxism as the most dangerous threat for 

liberalism in which he believed as the reasons of the development in the Arab world because 

it insists on individual’s freedom, the key of democracy, according to BadawÐ. “BadawÐ 

claimed that Nasser had aborted Egypt's liberal experiment, which could have developed well 

into full democracy"55 

Liberty and individuality meant for BadawÐ the right to own and to keep one’s properties. 

This was actually the reason of why he opposed Gaddafi’s Islamic Socialism which called for 

social justice. This caused BadawÐ’s jailing in Libya and then his deportation to Egypt. 

 

BadawÐ’s late orientation to Islam, an analysis of the events that caused his religious 

turn 
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BadawÐ who had published his Nietzsche in 1939 and his Min TÁrÐkh al-IlÎÁd fi ’l-Islam 

(About the history of Atheism in Islam in 1945) and while he wrote about Ibn Rushd 

(Averroes), who had written ÓahÁfut Al-ÓahÁfut (The Incoherence of the Incoherence) against 

Al Ghazali’s ÓÁhafut Al falÁsifa (The Incoherence of Philosophers), in 1960, He put in 1981 

his book (Al Ghazali’s works). 

What marked the true beginning of the new era in BadawÐ’s thinking, namely the religious 

tendency was, in my opinion, his Humanism and Existentialism. Although the book consists 

of BadawÐ’s lectures in Lebanon in 1947 while he was teaching at the Academy of Literature 

which belonged to Lyon University in France, it was published in 1982. And although the 

book was to introduce BadawÐ’s ‘ArabÐ c Existentialist project, it had the early features of his 

religious tendency. What was important about the book was its dedication which expresses 

BadawÐ’s tendency to religion. He writes: “To the soul of my great teacher MuÒÔafa ‘Abd al-

RÁziq, who captured me with the light of his faith when my soul was young and 

contumacious... In the past I had you hearing my soul screaming from the depth of its 

sedition. Now I am screaming…but is there anyone who helps me convert from rebellion to 

faith and from sedition to sedation…”56 

It seemed that between the early seventies and the late eighties, BadawÐ’s religious project 

was being prepared. His approach to the religious subject changed from the early eighties on. 

Between 1982 and 1989, BadawÐ put a number of books which had encyclopaedial character: 

The encyclopaedia of Orientalists in 1983; the encyclopaedia of philosophy in 1984 and the 

encyclopaedia of the Arabic civilization in 1987. It was, in my opinion, a phase of stagnation 

in his philosophical life in which his tendency was not easy to be defined. 

The final project had not matured yet. Eventually BadawÐ turned to religion. The results in the 

nineties were three main works that marked the beginning of a new era in which BadawÐ 

appears to be the ‘defender of Islam’, so to speak. These works written in French are: ‘The 

defence of Koran’ in 1989, ‘The Defence of Muhammad’ in 1990, and ‘the Translating of 

Muhammad’s Biography’ in 1995. The first two works were translated to Arabic in 2000 by 

one of the Azharis who had a good command of French language AÎmad JÁd Allah. With 

these works, BadawÐ’s turn to Islam reached its apogee. 

To the question of why Badawi turned to religion, AÎmad Muhammad Bakr MūsÁ provides a 

relatively religious interpretation for BadawÐ’s late writings on Islam. He shows BadawÐ’s 

turn as a turn from weakness into strength. Strength, according to Musa, was represented by 
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BadawÐ’s realization of the important role that religion plays in civilizations’ arise and in 

nations’ development. This BadawÐ had neglected in his early works. When BadawÐ well 

realized the importance of religion, he became strong enough to write his distinctive works on 

Islam defending its symbols.57 

According to Muhammad HammÁm in his article on BadawÐ’s autobiography in 2000, 

“BadawÐ’s works on Islam could be understood as his reaction to the strong attack on Islam 

and its symbols Koran and the Prophet Muhammad. Thus, his books came to combat the 

strong campaign of the west against Islam.”58 

Concerning BadawÐ’s studies on the Islamic philosophy and later his works defending Islam, 

Anwar ‘Abd al-Malik, an Egyptian Coptic thinker and one of BadawÐ’s students, saw that this 

could be interpreted in the light of “BadawÐ’s approach to the philosophical project and to the 

reasons of achieving a renaissance in the Arab world.” According to ‘Abd al-Malik, this helps 

to understand BadawÐ’s concern with Islamic studies which could be attributed to the 

influence of Sheikh ‘Abd al RÁziq on BadawÐ’s thinking:  

“BadawÐ's approach to Islamic philosophy was based on the vision and approach of his 

professor MuÒÔafÁ ‘Abd al-RÁziq especially in his book "An Introduction to the History of 

Islamic Philosophy", (1945). The book contained a chapter on the approaches and methods 

used by Westerners and Islamists in studying Islamic philosophy and history. Western 

scholars tended to refer to foreign elements out of this philosophy, attributing them to non-

Arab and non-Islamic sources. Hence emerged this new approach of exploring Islamic 

rational thought in primary form and tracking down its evolution across ages. This meant that 

the right way to identify Islamic thought and philosophy is to explore their own historical 

roots, rather than to compare them to the trends of philosophical thought in other cultural 

environments.”59 

Hence, BadawÐ’s interest in Islam was, according to ‘Abd al-Malik, a fruit of his approach 

and a normal result of the method he followed in his studies about the Islamic civilization. But 

what was BadawÐ’s own interpretation for his late Islamic writings? BadawÐ was of the 

opinion that “the West was using Arab and Islamic elements to undertake the task of attacking 

Islam. This relates to the ‘modern crusade’ against Islam. When I read in the Le Monde an 

article on the newly published book ÀyÁt ShayÔÁniyya (Satanic verses) of SalmÁn RushdÐ, I 

furiously damned that man who had been recruited by the Westerners to attack Islam. In so 
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doing, BadawÐ goes on, they could easily say: this is a witness from amongst the Muslims 

themselves.”60 

It seemed that BadawÐ’s late writings on Islam were a reaction to the Western attack upon 

Islam. Those, BadawÐ says: deceive others with their views. In the preface of his late book 

Defence of Koran. BadawÐ writes: “In this work, I am trying to unmask the claims of many 

Westerners and orientalists whose views on Islam are nothing but lies. My aim is to introduce 

the non-Islamic readers to the true image of Islam and its leader, the Prophet Muhammad. 

This image that has been often defaced” 61  

Some deny, then, a turn in BadawÐ’s thinking to religion in the nineties considering his 

concern with Islamic writings as a part of his entire project while some confirm such a turn. 

Amongst those interpretations, the most logical and convincing, in my opinion, was that of 

Mahmud AmÐn al-‘Alim whose analyse depends ultimately on a historical approach 

examining the role of political changes and social conditions internationally and locally in 

BadawÐ ’s turn to religion: “The defeat of Nazism and Fascism, which BadawÐ admired, and 

the escalation of the national struggle in Egypt in 1946 in particular followed by the July 

Revolution 1952, resulted in shaking the political and social bases of his philosophical 

Existential project and consequently the project for which BadawÐ  had been calling and 

which he had devoted much effort for. This was, however, not because of its decline in 

BadawÐ’s consciousness but the shaky foundations for such a project”62  

I do see that BadawÐ’s late concern with Islam, as a defender, could be better understood as a 

natural result of his alienation which has its historical interpretation, reasons and 

consequences. What were the reasons of BadawÐ’s alienation? 

In my opinion, BadawÐ’s turn to religion was nothing but a search for his ‘missed identity’ 

socially, politically and philosophically. This ‘identity’ was for our existentialist philosopher 

the ‘essence’ which is formed following to the ‘existence’ according to the existentialist 

principle: ‘existence precedes essence’. Since his beginnings, BadawÐ had been trying to form 

this ‘identity’ this ‘essence’ under critical conditions. According to his early national 

orientation and activities, I would argue that BadawÐ wanted politically to be a member in or a 

leader of a political national party that holds the national values of MuÒÔafa KÁmil exalting the 

glorious past of Egypt as a Pharaonic civilization and believing in the unity of the Nile Valley 

(see chapter3). This party should bear the task of liberating Egypt from the occupying powers 

and enabling it to get its independence. He aimed at living in Egypt which should be Egypt 
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and the Sudan63 under a liberal democratic system in which there should be no place for 

dictatorship.  

Socially, BadawÐ wanted for the class of landowners, where he came from, to be maintained 

in the society of Egypt away from all measures and laws that might threaten its interests. He 

adopted the call of most educators and intellectuals in Egypt at the time that who could 

govern the best are the intellectuals. It was perhaps a self-serving and self-legitimizing claim 

by these intellectuals aiming at getting distinctive positions in the society. This was mainly 

the influence of LuÔfÐ on BadawÐ (see chapter2). Philosophically, he wanted for his 

existentialist project to be completed for the renaissance in the Arab world and especially in 

Egypt to be achieved on the foundations he laid. These foundations included benefiting from 

the European thought as model to be imitated without neglecting the roots and the origins of 

the Arab Islamic civilization. He wished to be a free philosopher in Egypt allowed to 

participate in the movement of thought all over the world returning with what helps the 

intellectual life in his country to develop and improve.64 

This was in short the identity or the essence that BadawÐ sought for his existence. But were 

BadawÐ’s aims fulfilled? Did he create his ‘essence’ as he had wished? I think that none of 

BadawÐ’s aims was met. But let us follow BadawÐ’s alienation in its early stage because 

BadawÐ’s turn to religion and his entire vivid experience are inseparable. The first two phases 

we’ve studied in details in the previous chapters. What we are going to focus on is the late 

phase, namely, after 1967.  

 

 

 

The early phase, BadawÐ ‘the secularist’  

BadawÐ’s political experiment previous to 1952 could be described as an unsuccessful one due 

to the wide gap existing between BadawÐ’s national ideal values and what he witnessed on the 

level of practicing. This experiment was embodied in his membership in Young Egypt 

between 1938 and 1942 and in the New National Party between 1942 and 1952.   
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In the Young Egypt Party: BadawÐ joined the society in 1938 participating in its activities and 

writing for its paper al-Ñarkha (see chapter3). BadawÐ found in Young Egypt all his political 

ideals. Being influenced by the liberal secular views of LuÔfÐ al-Sayyid, BadawÐ could not 

accept the religious tune that AÎmad Hussein’s policy (the founder of the party) took on in 

1942. This drove BadawÐ to break with the party being disappointed by the failure in his first 

political experiment which he had entered with the zeal of a young fervent nationalist and left 

with nothing but disappointment. His failure, however, did not block him from looking for an 

alternative to find his political identity in the political life in Egypt at that crucial time.  

 

This attempt was to join the New National Party due to his previous admiration for KÁmil’s 

‘old’ National Party. BadawÐ’s activity as a member of the New National Party ceased 

between 1947 and 1949 because he had been in Lebanon to teach at the Academy of 

Literature which belonged to Lyon University in France. In the meantime, there emerged, in 

fact, in Egypt new political left, mostly Marxist. (See chapter 3). Once again BadawÐ’s 

opposition to Marxism and Communism manifested itself in BadawÐ’s breaking with the party 

and once again BadawÐ left with disappointment. Thus, he did not find the suitable 

opportunity to express his national attitudes and realize his political ambitions. In the late 

forties, BadawÐ’s political life, and Egypt’s political life as well, witnessed a period of 

stagnation. Neither the fanatic right of the Muslim Brethren, nor the extreme left of the 

communists was to attract BadawÐ or to make the needed change. The New National Party 

had, actually, no place in between, for it proved irrelevant. Only a revolution could effect any 

change. BadawÐ was one among those waiting for a revolutionary action to bring about the 

needed change.  

 

 

 

The middle phase 

This phase begins with the revolution of 1952 that affected BadawÐ and ends with his 

emigration to France in February 1967. The revolution was a turning point not only in Egypt’s 

history but in BadawÐ’s life as well. If we discuss BadawÐ’s alienation as a phenomenon that 

has its reasons and consequences, the revolution of July 1952 would be considered the most 
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important reason of his alienation. This time BadawÐ’s shock did not influence only his 

political activity or his national views but more significantly his personal life, his social 

prestige and his properties. Shortly, it made a crucial change marking the end of an era of his 

life and a beginning of a totally new one (see chapter 3). It seemed that the revolution did not 

only confiscate lands and properties, it took also a very important part of BadawÐ’s entity, 

namely, BadawÐ the liberal thinker. It was a hard fact to be accepted for BadawÐ. What should 

be the solution! BadawÐ thought of leaving Egypt to look for his liberty. He finally took the 

step on 18 February 1967.  

 

The late phase 

It is defined between his leave to Paris and his last return to Egypt in 2002 when he died on 

23 July. His residency in Paris which lasted between February and September 1967 was 

stormy too. Let us examine BadawÐ’s experience during this period beginning with that in 

Paris. 

 

BadawÐ’s experience in Paris influenced by the Defeat of Egypt in the six-day War 

What explains BadawÐ’s feeling and tendency at the time the most was his al-Íūr wa’l-Nūr 

‘Nymphs and Light’ published in 1979 was produced in the form of messages fraught with 

emotions, intellectual meditations and personal confessions exchanged with his beloved; 

Salwa, a Nymph from Lebanon. Many of critics believe that "Salwa" was just an artistic 

"device" of BadawÐ's creation through which he expressed his ideas and intellectual 

arguments. This may be supported by the fact that all the messages exchanged on both sides, 

were written in the same style and intellectual logical technique peculiar to BadawÐ himself.  

BadawÐ’s changing views on Europe and Paris in particular were obvious in this book which 

was being written in the time in which he faced a number of shocking events in Paris in 1967. 

In one of his messages to Salwa his rebellious tendency was very clear. He wrote to Salwa 

wondering: “How long should we still be afraid from these illusions (the traditional beliefs) 

and why don’t we eradicate them and emancipate ourselves from the shackles the others put. 

It is our responsibility and we made a big mistake when we listened to those. We should live 

free and leave them worrying about the shackles they had created.”65  
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He perhaps thought that he broke these shackles having come to Paris the city of light, as he 

used to call. But his wish was turned down and he expressed his hate for Paris wishing 

leaving it “considering it the land of darkness and sadness.”66 This changing view was 

actually due to what BadawÐ witnessed in Paris. This book was, in my opinion, the first 

manifestation of his changing attitudes towards the West which would have resulted in his 

turn to Islam attacking the west in general. BadawÐ himself expressed this alienation in al-ÍÙr 

wa’l-NÙr saying “I feel alien in my homeland, all around are pleased, I am the only one who 

weeps” 67. The familiar situation for a distinctive intellectual or a philosopher is, actually, to 

be alienated from his surrounds, his society and sometimes from himself. Adapting to political 

situation, social conditions and to the people around is not the situation of the philosopher.  

A careful reading of his al-ÍÙr wa’l-NÙr shows this fact. He said that he started his journey 

visiting France and Germany being anxious and confused of that alien culture feeling the big 

and the sharp different between his village and these large cities. Then he pictured the streets 

in the winter and the meaningless faces describing Paris as ‘the city of death’ in the late 

sixties. After a long narrating, the last travel he talks about is that to Spain. He expresses his 

pleasure to be in Spain finding his release after the tiring travels enjoying listening to the 

music of Andalusia.68 

Concerning the defeat of Egypt in the war of 1967, it played a role in deepening BadawÐ’s 

alienation as one of the most important moments not only in the history of Egypt and the Arab 

world but in BadawÐ’s life and thinking as well. Egypt’s defeated was very shocking for 

BadawÐ, as one of the intellectuals who suffered from this crisis and who saw that the defeat 

was more spiritual than military. It seemed that it was Badawi’s loss of the last hope in the 

policies of the Arab leaders. What made things worse was, in fact, the reaction the war 

brought about in the society of Paris while BadawÐ was there. This played an important role in 

BadawÐ’s changing attitudes towards the West as the symbol of light and the haven of 

enlightenment. BadawÐ’s belief in Europe was to be shaken thanks to the racist and antagonist 

views not only of the people and the journalists but also of the politicians and political leaders 

in France. “Within the hysteric support for Israel, I did not find anyone in defence of Egypt 

and the Arabs in general in the French press.”69 

What BadawÐ witnessed in France played an important role in his later attitudes towards the 

West and in his decision to leave to Libya accepting the offer to teach at Benghazi University 

looking, as usual, but in vain, for better conditions.   
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BadawÐ’s Experience in Libya, from Nasser’s ‘Big Jail’ to Gaddafi’s prison   

 

BadawÐ’s experience in Libya played an important role in his alienation. It was actually 

alienation over alienation.  

BadawÐ left Egypt in the 19 of February 1967 looking for his freedom and fleeing from his 

country which had become a ‘big prison’. BadawÐ left that semi-prison, but unfortunately an 

actual prison was waiting for him in Libya. His alienation in Libya was intensified and 

doubled.  

In April 1973, Colonel Muammar Gaddafi visited the Libyan University in Benghazi. Unlike 

other students, who hysterically chanted the slogans of Gaddafi's ‘cultural revolution’, one 

group of philosophy students argued for freedom of thought and the individual's right to 

chose. Humiliated, the colonel arrested their head of department, the Egyptian professor and 

existentialist philosopher ‘Abd al-RaÎmÁn BadawÐ. One of the aims of Gaddafi’s revolution 

was to ban all ‘imported theories’ that clash with Islam and with the principles of the 

Revolution of FÁtiÎ ‘Gaddafi’. 

BadawÐ spent seventeen days in the Libyan prison being accused of atheism for preaching 

philosophical theories that opposed to the teachings of Islam. His apartment was inspected 

and his library of hundreds of valuable books in his office was publicly burned. He was 

questioned whether he believed in Sartre’s philosophy as an atheistic one which played a 

dangerous threat against Islamic teachings. BadawÐ writes about his questioning:        

“I was questioned on my last day in the prison by an officer: What do you think about Sartre? 

‘In my opinion, Sartre is more a literary than a philosopher and I expressed this in my book 

Studies in Existentialism’ Why haven’t you married yet? Asked the officer. ‘Because I 

preferred to devote my life for writing and scientific work without being distracted from my 

mission by the burdens of family and children.’ I answered. ”70 

 

It appears clearly from the questions the officer asked that BadawÐ was arrested being accused 

of atheism and opposing Islam, firstly due to his existentialist tendency and secondly that he 

did not get married, and this opposes the Islamic teachings which consider marriage as an 

important item of Prophet Muhammad’s Sunna who said: ‘ la rahbÁniyyata fi’l Islam’ means: 

Monasticism is prohibited in Islam. Hence, it was not surprising, then, that BadawÐ, ‘the monk 

of philosophy’ as his colleagues and students used to call him, witnessed such an experience.  

What was the reaction to BadawÐ’s arrest? “Intellectuals in Paris, which BadawÐ had always 

regarded as a "safe haven of light and enlightenment" during his 34 years of self- imposed 
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exile, signed a petition in protest. President Anwar Sadat who was inspired as a political 

activist by BadawÐ's Nietzsche (1939) secured his release. His 17 days in Gaddafi's jail 

reinforced BadawÐ's belief that freethinkers were no longer welcome in the Orient after 

Colonel Nasser's 1952 military coup in Egypt, on which Arab dictators, like Gaddafi, 

subsequently modelled their "revolutions"71 

That experience was for BadawÐ very painful that he counted it in hours and minutes not only 

in days:  “In Kwayfiyya prison in Libya I spent 17 days and two hours and 24 minutes. The 

only reason of why I was released was the initiative of President Sadat as soon as informed by 

the foreign minister Muhammad Hasan Zayyat, an old friend of mine, that I was jailed.”72 

 

Gaddafi ordered BadawÐ’s deportation to Egypt. This seemed to be not very bad for BadawÐ 

who was glad to visit Egypt for the first time since he left it in February 1967. This was 

however, not because of the homesickness he had but because of BadawÐ’s new hopes in the 

new regime in Egypt. It seemed that BadawÐ understood Sadat’s attitude towards his jail as a 

sign that the new regime in Egypt would support thinkers encouraging free thinking. 

Moreover, BadawÐ aimed at regaining what Nasser’s regime had ‘plundered’.  

 

 

 

BadawÐ’s Visit to Egypt in May 1973 

BadawÐ’s ‘short sojourn in Egypt’, as he calls it, lasted only two months. BadawÐ was glad to 

return to his country following such a bad and painful experience in Libya. “How pleased I 

was leaving Libya going back home.”73 Not unpredictably, this pleasure was not to last very 

long as soon as BadawÐ found out the same features of Nasser’s regime in the society of 

Egypt. “In spite of the changes made under Sadat in Egypt in May 1971 in the name of the 

Corrective Revolution, I did not feel any differences or practical changes in Egypt when I 

returned in May 1973.”74 

What are the differences that BadawÐ mentioned? It goes without saying that what concerned 

BadawÐ the most was his properties the revolution of Nasser had despoiled. The practical 

change he meant was, for example, a law abolishing the Land Reform Law decreed by Nasser 

that had confiscated the properties of the landowners in Egypt. “The correction of Sadat’s 

revolution was a mere illusion…What the value this correction would have if the Land 
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Reform Law of 1969 which limited to 50 feddans the amount of agricultural land that any one 

was allowed to own and which committed to reimburse the owners for their confiscated 

properties, had not been applied neither in Nasser’s days nor in Sadat’s and it has not been 

applied yet till our day the19 January 1988 under Mubarak. 25 feddans of mine had been 

confiscated without any reimbursement for that loss.”75 

I would argue that BadawÐ thought that the death of Nasser would put an end for everything 

Nasser’s regime brought about forgetting that Sadat himself was one of the most prominent 

members of Nasser’s regime and that Sadat “earned the sardonic nickname Bikbashi Sah-sah 

‘Major Yes-Yes’ from his colleagues, because he dissimulated any differences he might have 

had with Nasser.”76 

In spite of the fact that Sadat would have changed his policy later and “paid lip service to 

Nasserism77 while ending away from Nasser’s policies.”78, Sadat was not to do what BadawÐ 

had expected, namely, the abolishing of the agrarian reform laws. BadawÐ wished to regain all 

the properties he had lost under Nasser thinking that the corrective revolution of Sadat would 

bring him his land, title, his social position and more significant his hope back. He was 

mistaken, however.  

BadawÐ’s visit to Egypt left a bad impressionon on him and was to deepen his alienation, 

feeling of disappointment not only because of the properties he did not regain but also the 

reaction at the university to his return to Cairo. “BadawÐ's leave of absence from Ain Shams 

University in Cairo, where he founded and chaired the department of philosophy, to go to 

Paris on a lecture tour has thus extended to the present day. The university sacked him in 

1971 for over-staying his leave, and it can hardly be blamed for doing so.”79 

BadawÐ talked to his old colleagues who insisted upon his resuming both his teaching and the 

chairmanship of the department. “I told them that I had not resigned my post, but that the 

university had sacked me due to my refusal to return following the end of my leave. The 

university would have to withdraw this decision without my asking them to do so before I 

would be willing to consider returning to my post. Even if such a request on my part, were a 

trivial formality, I refused to make it. Those responsible for sacking me should continue to 

bear the shame they have brought upon themselves, and upon the positions that they occupy, 

by their action."80 

BadawÐ’s arrogance and his objectionable and self-obsessed behaviour led his colleagues to 

ignore his request and not to make any initiative to contact those ‘responsible for BadawÐ’s 

sacking’. “His colleagues did not forget his arrogance and sharp tong on them. They could 
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also not forgive him for his attack on political, religious and social Egyptian symbols in his 

interviews and significantly in his autobiography.”81 

This was another shock BadawÐ got during his visit to Egypt. BadawÐ’s alienation was 

intensified. Thus, his visit to Egypt did not resulted in regaining his position at the university 

neither his properties. Thus he ended his sojourn realizing that Egypt was still not a fit place 

to live in flying to Paris on 7 July 1973 for the Conference of Orientalists and from Paris to 

Tehran in September 1973.  

Two years later he accepted an offer from Kuwait University and in Kuwait he spent the years 

between 1975 and 1982, the years in which his late religious project was being prepared. His 

experiment in Tehran and Kuwait did not prove difficult or painful or at least it was not 

mentioned to be so neither in BadawÐ’s autobiography nor in what was written about him. 

Having retired from Kuwait University, BadawÐ flew to Paris to spend his last twenty years 

between 1982 and 2002 in France with no leave working on his project he had begun in the 

thirties. Considering its turns, its ups and down, BadawÐ’s project was continued in his late 

phase. Among the turns in BadawÐ’s thinking, the most important was that to religion.  

Thus, BadawÐ’s political, social and intellectual life witnessed a number of shocking events 

resulted in the feeling of disappointment and hopelessness. The main shocking changes left 

their influences on BadawÐ’s life and thinking were: The Revolution of 1952 and the defeat of 

Egypt in the 1967 War caused two main turning points in BadawÐ’s thought. The first resulted 

in his hopelessness of the Arab regimes and peoples, the second brought about the rejection of 

the West from BadawÐ’s perspective.  

Following the revolution and its consequences, BadawÐ became convinced of the fact that 

there was no hope to achieve a liberal democratic government in Egypt, he despaired of the 

politicians in Egypt who cared only for their own interests trying to satisfy the new regime 

whatever the path they took should be. He also despaired of the Egyptian people82 “who could 

easily be dominated and easily ‘misled’ without being aware of the dangers they were 

undergoing”83. In spite of all these negative feelings concerning BadawÐ’s alienation in his 

homeland, he still had the hope in finding the liberty he was seeking in its land ‘Europe’.  

Following the revolution, BadawÐ looked for a solution which existed, as BadawÐ thought, in 

Europe, the suit place to live and work in the shadow of liberty. But what BadawÐ experienced 

while he was in France concerning the reaction of the French versus the defeat of Egypt 
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before Israel was disappointing, as already mentioned. The reaction was very antagonistic and 

racist shaking BadawÐ’s belief in the West and deepening his alienation. 

Thus, when the shock caused by ‘the leaders of liberty’ and when the believer in the West as 

‘a safe haven of enlightenment’ feels alienation and estrangement in the ‘land of freedom’, 

what should be the solution and which shelter would be taken! The path BadawÐ was to 

choose was ‘Religion’. This, however, did not happen directly that it needed to mature. 

BadawÐ’s calm years in Tehran 1973-75 and those in Kuwait 1975-82 although missed 

shocking events and alienating changes, they seemed to be the period during which BadawÐ’s 

new orientation ripened. His alienation must have manifested itself in a way or another. 

Fleeing to religion was BadawÐ’s way in his late years.  

In addition to the entire history of shocking and disappointing events in BadawÐ’s life, there 

were real factors that drove BadawÐ to turn to Islam in the late phase. The reasons of this went 

further than the interpretation of Fuad ZakariyyÁ, which shows that “BadawÐ ’s turn to Islamic 

writings was nothing but an attempt to get the prize that holds the name of king FayÒal Jaizat 

al-malik Faysal li khidmat al-Islam because BadawÐ liked money very much .” 84 

KhÁled Mubarak writes about BadawÐ: “In 1999, he refused to return to Egypt to receive the 

$100,000 Mubarak Prize, although he did ask for the cheque to be credited to his French bank 

account.” 85 Hasan Hanafi wrote also in an article in al-Ahram forty days after the death of 

BadawÐ: “BadawÐ accepted the Mubarak award, though he did not come to Cairo to receive it 

but instead asked for the money to be transferred to his bank account in Paris.” 87 Yusuf al-

Q’aÐd criticizes Badawī for not offering his autobiography in a suitable price for the public. 

“Badawī had better do what others did like Edward Said for example but I think he did not 

intend to do something like this at all.” 86  

That BadawÐ was interested in money no one could deny but this was not because he was 

poor. His work and the positions he occupied were more than enough to earn him a good life. 

However his fondness of money is not to provide an interpretation for his late writings on 

religion as Zakariyya saw.  BadawÐ was really directing his works to his European readers not 

to the Arabs and Muslims. If BadawÐ’s true motivation for such writings was the prize, then 

he had better write his works on Islam in Arabic not in French, or should he have to wait three 

years later for their translations to get the prize?!   
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Although some see in BadawÐ’s turn an attempt to satisfy religious men writing on Islam and 

defending its symbols, I see that his turn to religion goes in fact beyond such interpretations 

finding its reasons in the series of events and changes. It was a result of his alienation and one 

of its manifestations. It was BadawÐ’s attempt to solve his alienation and to find the missed 

identity, but did BadawÐ get what he was looking for? The only thing his religious turn 

brought about was the changing attitude of religious men towards his works after a long 

history of being attacked by the Azharis. They translated his late two books to Arabic.  

I do think that BadawÐ did not succeed in his attempt to solve his alienation or to end the state 

of hopelessness he was undergoing. He still was that alienated thinker who felt unrest and 

anxiety. Religion was the place where BadawÐ fled to when all other places proved unsafe. It 

was not an unprecedented attempt in the history of Arab thinking. Was it not, his teacher, 

Óaha Hussein who turned from his own stance to the other apologizing to Islam for his 

rational secular formulation embodied in his (On Pre-Islamic Poetry) Fi’l Shi’a’r al-JÁhilÐ  in 

1926, and adopting a new view about Islam? (See chapter 2) 

Was not Haykal who published his volumes on Rousseau and two novels that contain liberal 

ideas calling for giving up the traditional way of thinking, was not he who published before 

his death in 1956 a bulky study on the Prophet Muhammad’s life in addition to a study on the 

second caliph, ‘Omar?  

Not only ÓÁha Hussein and Haykal were influenced by LuÔfÐ ’s secularism in their writings, 

their student, BadawÐ , was as well influenced by this orientation but when this tide started to 

ebb due to the political changes at the time, other doctrines and orientations should be 

embraced, instead. But while the changing approaches of ÓÁha Hussein and Haykal to Islam 

could be considered as a method of what called in Arabic ‘al Taqiyya’ , means dissimulation, 

so to speak, in the case of BadawÐ , it was not so. Unlike the conversions for others, BadawÐ’s 

turn was not only to satisfy religious men, it was rather a long process that took about 20 

years to mature, not only 3 or 4 years as others’ this due to the fact that BadawÐ’s late turn to 

Islam was the result his alienation whose factors were gathered and interacted bringing about 

an old writer defends Islam.  

BadawÐ the leader of existentialism in the Arab world, who wrote his first work about 

Nietzsche, the most atheistic philosopher, calling for destroying all traditions and old idols to 

get the spiritual revolution, BadawÐ  who strongly admired AÎmad LuÔfÐ Al-Saiyyid the leader 

of secular liberalism in Egypt in the first decade of the twentieth century, BadawÐ  who had 
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been attacked by the religious men since his first book in the late forties due to his bold 

writings, BadawÐ  who joined Young Egypt as a fascist movement aimed at ridding Egypt of 

the occupation realizing its total independence, and who left it because of the religious 

tendency of its founder, BadawÐ  whose early writings were a reason of an opposition of the 

Azharis, who was jailed in Libya for opposing Gaddafi’s Islamic socialism and then deported 

to Egypt being accused of atheism, this philosopher turns now to defend of Islam.  

In my opinion, BadawÐ’s mind had the seeds of more than one orientation at the same time. 

Whenever the environment suited, one of these seeds found a fertile ground to fell on and to 

fruit. The suitable environment and the fertile ground were nothing but the real conditions and 

the political changes internationally and locally under which BadawÐ’s intellectual experiment 

was being grown up. The presence of one orientation in BadawÐ’s writings did not mean 

however the total decline of the other but stagnation phases.  It was nothing but the conditions 

and the changes that helped this seed grow and hamper that. These conditions could interpret 

the turns either from pro-Nasserism to anti-Nasserism or that from existentialism to non-

existentialism. More significant was BadawÐ’s late turn to religion reflecting his alienation 

and clarifying how conditions could influence one’s thought.   

If BadawÐ’s experiences would be described they would be strongly tied to the words: 

‘unsuccessful’ and ‘disappointing’. Wherever BadawÐ went he was unwelcome and an 

inadaptable person and whatever he did was disappointing. His early existentialist project was 

unsuccessful; his attempt to harmonize European Existentialism with Islamic Sufism to create 

an Arabic Existentialism was unsuccessful; his political experiment in the late thirties and the 

forties whether in Young Egypt or in the New National Party was disappointing; the 

revolution of 1952 with its results was disappointing; the constitution of 1956 he participated 

in its promulgation was disappointing; his experiment in Paris following the war of 1967 was 

disappointing; his experiment in Libya was more disappointing; his visit to Egypt in 1973 was 

disappointing and so forth.  

The only successful thing he did was, according to what he told LÁwandÐ, his late writings on 

Islam. These might be successful for BadawÐ and for the religious men and Azharis as well, 

but an expression of his disappointment and alienation too. This could be added to the fact 

that BadawÐ  became the old one whose loneliness and isolation deepened his alienation and 

drove him to turn back to the roots since it is known in the Arab world the more one becomes 
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old the more he turns back to religion in which he finds his rest. BadawÐ wanted to put his feet 

up having found in religion his rest following his long and exhausting journey.88 
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Conclusion  

If we were to periodize BadawÐ’s intellectual life, these would be as follows: 

BadawÐ the philosopher and the adopter of the western existentialism between 

1939 and 1945; BadawÐ the founder of an Arab Existentialism between the mid 

thirties and the mid sixties; BadawÐ the editor and the translator between the mid 

sixties and the mid nineties; and BadawÐ the defender of Islam late in his life 

between the late eighties and 2002.  

Although BadawÐ called in the Arab world a philosopher and although he 

regarded himself to be the most important if not the only philosopher in Egypt and 

the Arab world as well, I dare to say that BadawÐ was not a philosopher. Even if I 

would agree to consider him a philosopher, this would be exclusively on the basis 

of his work The Existentialist Time written in 1944. It seemed as if this work was 

to be the sole work of BadawÐ the ‘philosopher’ who introduced his philosophical 

existentialist doctrine being influenced by the Time and Being of Heidegger, as 

already discussed. In his first work Nietzsche 1939, BadawÐ was, in my opinion, 

not a philosopher but an adopter of Nietzsche’s philosophy trying to introduce the 

Arab readers to such a philosophy. This would have been his method in his later 

works on the western philosophies whether on Existentialism or on Idealism. The 

issue is that writing about philosophical subjects and introducing philosophies is 

one thing and being a philosopher is another. To be a philosopher means in my 

opinion to found a philosophical structure and to develop it through consequent 

writings and this is what BadawÐ did not, actually, achieve.  

Why, then did BadawÐ who wrote the Existentialist Time at age 25, did not remain 

loyal to his philosophical beginnings? What did lead him to change his path?  

Undoubtedly, it was not because of the lack of BadawÐ’s intellectual ability to go 

on with his early doctrine, neither was that because of his weak belief in 

Existentialism as a philosophy that could be presented in the Arab world. It was 

rather BadawÐ’s social and political environment whether locally or abroad. These 

conditions which BadawÐ could not keep himself far from as supposed to do for a 

‘philosopher’. He could not keep a philosophical distance to the conditions of his 

time and life.  
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I do see that what hindered BadawÐ from being a philosopher was the ideology he 

adopted. He was dominated by two main orientations: The Pharaonism, so to 

speak and the class interests. These were actually amongst the main reasons of 

why he sharply attacked Nasser. Nasser was the one who presented to BadawÐ the 

opponent of the ‘pharaonic dream’ on one hand and of the class which BadawÐ 

came from on the other. Due to his insisting on the ‘Uuruba Arabic Nationalism 

and the WaÎda ‘ArabÐyya the Arab Unity, Nasser was the first ruler in Egypt who 

wanted to breath life into the notion of Arabic Nationalism instead of Egyptian or 

territorial nationalism that had been dominating the Egyptians. This was actually 

not only on the level of theory but also on the practice because Nasser made a 

number of practical steps on the way of this ‘Unity’. Regardless of the success or 

the failure of these steps, Nasser’s efforts in this realm could not actually be 

ignored. These efforts had no appeal to BadawÐ who was impressed by KÁmil’s 

understanding of nationalism as an Egyptian and not an Arabic nationalist, as 

already discussed. In addition, the accomplishments of Nasser’s revolution were 

against the wishes and the expectations of the landowners. BadawÐ was amongst 

those affected by the Land Reform Laws. BadawÐ’s attack on Nasser was, then, 

one of the fruits of BadawÐ’s background. One further fruit was the declining his 

philosophical project being an ‘ideologue’. 

Introducing bold and daring existentialist ideas and the reaction of the religious 

men drove BadawÐ to think opportunistically of finding out Islamic elements in 

the history of Islamic thinking in order to be added to his ‘existentialist doctrine’ 

giving it a further chance to survive. BadawÐ’s attempt to reconcile between 

Existentialism and Islamic Sufism proved invalid and his philosophical project 

began to decline. From the mid sixties on, BadawÐ declined as a philosopher and 

emerged as an editor, a translator and a historian of both Arabic and European 

thought. This could be added to being a political activist as a member in Young 

Egypt and a writer for its paper till 1942. 

One could argue: Why did BadawÐ take an interest in politics in the time he 

seemed to be a philosopher? Should not the philosopher keep a philosophical 

distance to the political changes and events? Why did not BadawÐ remain a 

philosopher staying at his ivory tower philosophizing his views without being 

preoccupied with the political affairs being involved in the political activities?  
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BadawÐ actually saw that there was a kind of political activity which was not only 

an interest in politics rather an expression of national feeling and rendering one’s 

duties towards his country in case it faces critical conditions1. Thus, being 

involved in politics till the late forties could be interpreted by his zeal as a young 

fervent who could not keep himself away from political activities in the time his 

generation was expressing patriotism by demonstrating and revolting for Egypt’s 

independence.  

Another question emerged: Why did he not return to Egypt to render his ‘national 

duties’ in the most critical moment in Egypt’s history in June 1967? This could 

be, in my opinion, attributed to his alienation and to the feeling of disappointment 

with any political activity that he lost confidence in politicians and political 

parties.2 One of the manifestations of his alienation was his changing view 

towards demonstrations. BadawÐ became a hater of any revolutionary actions 

following the shocking revolution of Nasser in 1952.3  

This presence of alienation in BadawÐ’s thinking is not surprising. A series of 

disappointing experiences as we’ve discussed made BadawÐ an alienated thinker 

from his environment, his colleagues and from his origins. This explains well his 

late turn to religion which was not a sudden or a total turn but a very gradual one 

which it took BadawÐ about twenty years. This is, in my opinion, because it was a 

result and a manifestation of BadawÐ’s alienation which was, in turn, a result of a 

long process and a series of shocking events and changes. Not only intellectually 

and philosophically was BadawÐ disappointed but also politically. His bitter 

political experience in Young Egypt between 1937 and 1942 and in the New 

National Party between 1948 and 1952 alienated him from the political life in 

Egypt and shook his belief in the politicians in Egypt on one hand and in 

achieving any serious change in the country on the other. (See chapter 5). This 

was to be deepened by the later political changes in Egypt particularly following 

the revolution of 1952 and what it brought about concerning reforming lands. 

Another disappointment was, in fact, his experiment in the committee of 

promulgating a new constitution in 1953 that was turned down in 1956 with the 

constitution drafted by Nasser. This created a state of hopelessness in BadawÐ’s 

life which was to last till 1967 when BadawÐ had the chance to rid himself of that 

alien disappointing atmosphere flying to Paris on 19 February 1967. The general 
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crisis of Egyptian intellectuals after the defeat of Egypt in 1967 and the reaction 

of the French towards that defeat which Badawi witnessed constituted further 

shocks in Badawi’s life shaking his BadawÐ’s views on the west as the symbol of 

light and enlightenment. 

BadawÐ’s deportation from Libya in 1973 being accused of opposing the Islamic 

Socialist Revolution of Gaddafi and than his frustrating visit to Egypt for the first 

time since he left it in February 1967 contributed further toBadawÐ’s alienation. 

BadawÐ flew to Paris on 7 July 1973 for the Conference of Orientalists and from 

Paris to Tehran in September 1973. Two years later he accepted an offer from 

Kuwait University. His experience in Tehran and Kuwait did not prove difficult 

or painful or at least it was not mentioned to be so neither in BadawÐ’s writings 

nor in writings about him. BadawÐ spent the last twenty years of his life 1982-

2002 in France working on the project he had begun in the thirties. Among the 

turns in BadawÐ’s thinking, the most important was that to religion, as we’ve 

discussed.  

BadawÐ’s hopelessness and sadness appeared clearly from the late seventies on. 

He expressed his wish to put his feet up following his exhausting and tiring 

experiment in his country trying to find out what help him forget everything about 

his suffering.4     

Although BadawÐ’s advanced age played a role in his turn to religion, BadawÐ’s 

turn was, actually, not only that of ‘repenting on the death bed’. That phenomenon 

is known in the Arabic and the Western history as well. BadawÐ’s turn was, in my 

opinion, a consequence of his alienation from his environment, from his country, 

from his colleagues and from himself. It seemed that BadawÐ alienated himself by 

having recourse to his ‘glorious past’ hating everything related to the ‘present’ 

praising everything related to the ‘tradition’. I do think that BadawÐ’s life and 

thinking were dominated by the dream of ‘regaining’; regaining his position, his 

title, his lands, his properties, the position of Egypt as the great Pharaonic 

civilization and the centre of the East, regaining Sudan for Egypt, regaining 

landownership, regaining the era of liberal secularism preached by LuÔfi, the 

Egyptian Nationalism spread by KÁmil, and the most important regaining BadawÐ 

the young effendi with all the privileges he had possessed. All his dreams had 
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faded away. When all doors had been closed, even the door of France, the symbol 

of enlightenment for BadawÐ, religion remained the safe haven for the tired old 

‘philosopher’.  

It seemed that BadawÐ did not want to make further troubles. He had better remain 

loyal to his early belief in Existentialism whatever the reaction would be. Is the 

philosopher anything else but a ‘troubles maker’? BadawÐ started his life as a 

trouble maker but always remaining obedient son of his traditional Egyptian 

landowner environment. The final sight of that struggle between BadawÐ the 

‘atheist’ and BadawÐ the ‘believer’ was ended by two works written in French 

since he did not write in Arabic anymore because he found it his task to introduce 

the West to the true image of Islam and Islamic thinking. This was his opinion 

expressed in the preface of his late books.5 The books are A defence of Koran 

Against its Critics and A defence of the Prophet Muhammad Against those who 

Distort him. His life was consecutive attempts not to be that obedient but it 

seemed that his alienation drove him to seek a safe shelter after a long exhausting 

journey. In religion BadawÐ found his rest he had sought. This was after writing 

his autobiography in which he appeared as that alienated person whose 

estrangement from his environment and whose hate for everything led him to 

attack boldly and sharply everything destroying all symbols in Egypt and 

underestimating every national action. His alienation manifested itself very clear 

in his autobiography. BadawÐ comes across as a staunch misanthrope who hates 

even his teachers. ÓÁha Hussein and all others including his teachers and 

colleagues were now ‘lesser men’ whether in terms of knowledge or patriotism. 

Moreover, being alienated expressed itself in an arrogant and an egocentric 

personality. BadawÐ was, in his own view, the singular philosopher, the Hegel of 

his generation without predecessors to speak of (See chapter 5). What was 

remarkable about this point was actually that the only person whom he spared was 

MuÒÔafa ‘Abd al-RÁziq. It seemed that BadawÐ remained sincere to the one who 

offered a scholarship helping him study at the university ordering a free education 

for the young student whose father stopped financing his education (See chapter 

2). Excluding ÝAbd al-Raziq from BadawÐ’s attack could also be attributed to 

BadawÐ’s late orientation. Attacking ÓÁha Hussein, the one who theorized on an 

Arabic renaissance calling for adopting the Western model, and charging him of 
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the agency for the secret intelligence would suit the new orientation while 

attacking ‘Abd al-Raziq, the famous character of a long and rich religious 

tradition in Egypt, would posit BadawÐ in a self-contradiction and bring about a 

big trouble. As to his isolation, it seemed that it was merely a condition of being a 

‘philosopher’. BadawÐ preferred knowledge to homeland, self to subject, 

individual to group. He left behind no family, no friends, no disciples, and no 

school. 

It was ironic that BadawÐ who kept on living out Egypt as it was not the suitable 

place for a philosopher and a free thinker such as him and who criticized, and 

sometimes sharply attacked, everything in Egypt, government, political parties, 

administrations, institutions, social reforms and religious men, now he wants to 

spend his last days in Egypt. It seemed also that BadawÐ’s Egyptian pride still 

existed. The words he said to the French physician at the Egyptian Embassy in 

Paris after having been rescued after falling on a Paris street were: ‘I am an 

Egyptian philosopher’6. It was very paradoxical that on 25 July 2002, BadawÐ 

died in Cairo aged 85 in the time in which the Egyptian people were celebrating 

the fiftieth anniversary of the July Revolution of 1952 that BadawÐ deeply reviled. 

Moreover, he died in a hospital named after Nasser whom BadawÐ sharply 

despised.  

BadawÐ lived physically away from home but he remained spiritually and 

intellectually tied to it. In essence he remained troubled by modernity, its thought 

and philosophy, moving restlessly to and fro among the maze of philosophical 

schools and doctrines.  

All in all, BadawÐ had, in my opinion, the features of his name. ‘BadawÐ’ in 

Arabic means the traveller, the wanderer, or the nomad (Beduin) who does not 

stay in one place for a long time. BadawÐ was exactly that nomad whose slogan 

seemed to be: ‘I should leave’. This is clear from the piece of poetry he used to 

repeat: ‘If you feel alien in your homeland, then leave, all lands are homelands’. It 

seemed that BadawÐ did not, realise the fact that the stability and the steadiness he 

was seeking could not be achieved by an intellectual whose lives are nothing but 

the permanent feeling of anxiety, trouble and unrest. 
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Thus, BadawÐ’s life was a stormy life. This stormy life was quite understandable 

for a man with such daring ideas, fully engaged in the tumultuous world of 

politics and thought; even more for a man who was actively involved in major 

intellectual, social and political events and changes witnessed by Egypt and the 

Arab and Islamic nations over the past 50 years. Hence, his early atheistic features 

were also understandable for a young philosopher whose views and ideas could be 

described as revolutionary. It was to be expected that BadawÐ did not approach 

Islam as a believer in his early writings. It was also not surprising that he 

approached it as a believer in and defender of it in his late works. 

Unsurprisingly he also expressed this alienation in a collection of poetry titled 

Nashid al-gharib usually translated by Arab writers into the Song of the 

Estranged or the alienated. More appropriate would be the Song of the Estranger 

or the Alienated. BadawÐ himself expressed this alienation in the part of al-ÍÙr 

wa’l-NÙr as already seen. It is the destiny of philosophers and free thinkers, 

namely living in struggle and this is perhaps what gives meaning to existence. 

This is also Nietzsche’s cry that BadawÐ adopted ‘leb im Gefahr’.  

What emerges clearly from these words is BadawÐ’s intellectual life itself. He was 

actually telling his story explaining his intellectual attempts. The confusion of his 

early travels was nothing but the early attempt to introduce the Arab readers to the 

philosophy that was bold and daring and alien as well to them. He is talking about 

the trouble his early works that attacked traditions had brought about. The 

difference between his village and the big Westren cities was in my opinion an 

expression of the conflict between his relatively religious growth between 1917 

and 1935 and the secular orientation he took in the end of the thirties trying to 

present atheism in his early works. This could also explain the failure of his 

project of founding an Arab Existentialism due to the contradiction between 

Existentialism and Islamic Sufism. As to describing Paris as the city of death, this 

was because BadawÐ in Paris lost his aims in the land of light and enlightenment, 

as already mentioned. All this brought about nothing but his alienation. Thus, he 

concludes, in his late writings, that what helps him feel his comfort is turning 

back to the roots that should occupy what both French and German thinking had 

occupied in his thinking. His travel to Spain was the turn to religion late in his life 

feeling the necessity of finding a shelter after a long tiring journey. BadawÐ 
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writes: amongst the gifts God gave to his creatures, death is the most important 

one. I am waiting for the death to end this sadness I am living through.7 

This was actually not the security of the believer who is waiting for his death with 

a complete comfort. It was rather one of the early seeds, the existentialist one. It 

seemed that BadawÐ was not afraid from death considering it as he wrote in his 

master thesis on the Death Problem in Existentialism that death is a physical 

phenomenon exactly such as life that we should fear from. Another existentialist 

tune emerges in his autobiography: “Only by chance did I come to this world and 

only by chance will I leave it.”8 

Birth and death by chance is actually not of the essence of Islam that it posits that 

every birth and every death is already defined by God since he had created the 

skies and earth. It was the echo of BadawÐ’s existential and ideal philosophical 

early tendency. It was Schopenhauer’s view which BadawÐ adopted in his 

Schopenhauer.9 

This provides a further evidence for my premise that the seeds of the several 

orientations which were existing in BadawÐ’s thinking never died. Whenever the 

climate was fit, one of these seeds grew up.  

What appears from BadawÐ’s wish of death to end his sadness and suffering is the 

fact that in spite of this turn to religion to find the rest and the shelter, BadawÐ still 

was the alienated person. He became tired, sad, and exhausted having nothing 

remaining but death to find the eternal rest in after losing all other alternatives. This 

could perhaps prove Feuerbach interpretation of alienation (See chapter one) 

concerning the religious alienation and how religions posit that worship is the 

effective remedy for man’s alienation. For Feuerbach worship resulted in nothing 

but deepening and doubling alienation. I see this could be BadawÐ’s situation.   
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Die Role der Entfremdung in ÝAbd al-RaÎmÁn BadawÐ’s Denken 

1917-2002 

 

 

Zussamenfassung der Ergebnisse 

Wenn das intellektuelle Leben von BadawÐ in Perioden eingeteilt werden sollte, 

würden sich die folgenden ergeben: BadawÐ, der Philosoph und derjenige, der den 

Westlichen Existentialismus übernommen hat zwischen 1939 und 1945; BadawÐ, 

der Begründer eines Arabischen Existentialismus zwischen Mitte der 1930er und 

Mitte der 1960er Jahre; BadawÐ, der Herausgeber und Übersetzer zwischen Mitte 

der 1960er und Mitte der 1990er Jahre; und BadawÐ, der Verfechter des Islam 

zum Ende seines Lebens zwischen den späten 1980er Jahren und 2002. 

Obwohl BadawÐ in der Arabischen Welt als Philosoph gilt und auch er selbst sich 

als den bedeutendsten, wenn nicht sogar den einzigen Philosophen in Ägypten 

und auch in der Arabischen Welt sah, wage ich zu behaupten, dass er kein 

Philosoph war. Auch wenn ich ihn als Philosophen sehen würde, dann 

ausschließlich für sein Basiswerk The Existentialist Time von 1944. Es scheint, 

als wenn dieses Werk das einzige des “Philosophen” BadawÐ ist, der seine 

existentialistische philosophische Doktrin, wie schon erwähnt, als von Heideggers 

Zeit und Sein beeinflusst vorstellte. In seiner ersten Arbeit, Nietzsche 1939, war 

BadawÐ meiner Meinung nach kein Philosoph, sondern übernahm Nietzsches 

Philosophie, um sie einem arabischen Publikum vorzustellen. Diese Methode 

setzte sich später mit den Arbeiten über die Westlichen Philosophien, von 

Existentialismus bis Idealismus, fort. Das Problem ist, dass das Schreiben über 

philosophische Themen und das Vorstellen von Philosophien eine Sache ist, 

selbst ein Philosoph zu sein aber eine andere. Ein Philosoph zu sein heißt meiner 

Meinung nach eine philosophische Struktur zu begründen und durch folgende 
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Veröffentlichungen weiterzuentwickeln. Dies hat BadawÐ tatsächlich nicht 

erreicht. 

Warum ist BadawÐ, der The Existentialist Time mit 25 Jahren geschrieben hat, 

nicht seinen philosophischen Anfängen treu geblieben? Was hat ihn seinen Weg 

ändern lassen? Unzweifelhaft war es weder aufgrund von fehlender geistiger 

Fähigkeiten, dass BadawÐ nicht seiner frühen Doktrin weiter folgte, noch war es 

sein schwacher Glaube in den Existenzialismus als eine Philosophie, die der 

Arabischen Welt präsentiert werden konnte. Es lag eher an BadawÐ’s sozialem 

Umfeld, sowohl daheim als auch im Ausland. Diese Umstände konnte BadawÐ 

nicht von sich fern halten,  so wie es ein Philosoph tun sollte. Er konnte keinen 

philosophischen Abstand von den Umständen  seiner Zeit und seines Lebens 

halten. 

Ich sehe die Ideologie, die BadawÐ übernahm als Grund, der ihn hinderte ein 

Philosoph zu sein. Er war beherrscht von zwei Hauptvorstellungen: dem sog. 

Pharaonismus und den Interessen sozialer Klassen. Dies waren tatsächlich zwei 

Gründe warum er Nasser scharf angriff. Nasser verkörperte für BadawÐ den 

Gegner des “Pharaonischen Traums” einerseits und der Klasse aus der BadawÐ  

kam andererseits. Wegen seinem Beharren auf ‘Uuruba, Arabischem 

Nationalismus, und WaÎda ‘ArabÐyya, Arabischer Einheit, war Nasser der erste 

Herrscher Ägyptens, der der Idee des Arabischen Nationalismus Leben 

einhauchen wollte, anstatt dem ägyptischen oder territorialen Nationalismus, der 

in Ägypten vorherrschend war. Dies geschah auch nicht nur in der Theorie, 

sondern auch in der Praxis, da Nasser einige Schritte hin zu dieser Einheit machte. 

Ungeachtet des Erfolgs oder Misserfolgs dieser Schritte, Nasser’s Bemühungen in 

diesem Bereich konnten nicht ignoriert werden. Diese Bemühungen übten auf 

BadawÐ, der von KÁmil’s Verständnis von Nationalismus als einem ägyptischen 

und nicht einem arabischen Nationalisten beeindruckt war, keine Anziehungskraft 

aus. Außerdem waren die Leistungen von Nasser’s Revolution gegen die 

Wünsche und Erwartungen der Landbesitzer. BadawÐ war unter denjenigen, die 

von den Landreformgesetzen betroffen waren. BadawÐ Angriff auf Nasser war 

demnach eines der Ergebnisse seines Hintergrunds. Ein weiteres Ergebnis war der 

Niedergang seines philosophischen Projekts zu Ideologie. 
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Seine klaren und gewagten existentialistischen Ideen und die folgenden 

Reaktionen der religiösen Männer, trieben BadawÐ dazu opportunistisch zu 

denken, um islamische Elemente in der Geschichte des islamischen Denkens zu 

finden, die er seiner “existentialistischen Doktrin” hinzufügen könnte, um dieser 

eine weitere Chance zum Überleben zu geben. BadawÐ’s Versuch 

Existentialismus und islamischen Sufismus in Einklang zu bringen scheiterte und 

sein philosophisches Projekt begann abzunehmen. Ab Mitte der 1960er Jahre war 

BadawÐ immer weniger ein Philosoph und entwickelte sich zu einem 

Herausgeber, Übersetzer und Historiker arabischer und europäischer Gedanken. 

Zusätzlich kann er noch als politischer Aktivist bezeichnet werden, als Mitglied in 

“Young Egypt” und Autor von dessen Zeitung bis 1942. 

Man kann argumentieren: Warum hat BadawÐ sich für Politik interessiert während 

es den Anschein hatte, als wäre er Philosoph? Sollte der Philosoph nicht eine 

philosophische Distanz zu politischen Veränderungen und Ereignissen wahren? 

Warum blieb BadawÐ nicht ein Philosoph, der in seinem Elfenbeinturm 

philosophiert, ohne mit dem politischen Geschehen beschäftigt zu sein und in 

politische Aktivitäten verwickelt? 

BadawÐ erkannte, dass es eine Art politische Aktivität gab, die nicht nur ein 

Interesse an Politik war, sondern ein Ausdruck von nationalen Gefühlen und eine 

Erfüllung der eigenen Pflichten an sein Land im Fall schwerer Zeiten1. Deshalb 

kann seine Verwicklung in die Politik bis in die späten 1940er Jahre als Eifer 

eines jungen Mannes interpretiert werden, der sich nicht aus politischen 

Aktivitäten heraus halten konnte, während seine Generation ihren Patriotismus 

durch Demonstrationen und Revolten für Ägyptens Unabhängigkeit zum 

Ausdruck brachte. 

Eine andere Frage stellt sich: Warum kam er nicht im schwierigsten Augenblick 

in Ägyptens Geschichte im Juni 1967 nach Ägypten zurück, um seine “nationale 

Pflicht” zu erfüllen. Dies kann meiner Meinung nach seiner Entfremdung und 

seiner Enttäuschung über jede politische Aktivität zugeschrieben werden, dass er 

das Vertrauen in Politiker und politische Parteien verloren hatte.2 Ein Ausdruck 

seiner Entfremdung war seine Haltung gegenüber Demonstrationen. BadawÐ 
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wurde zum Hasser jedes revolutionistischen Handelns nach der schockierenden 

Revolution von Nasser 1952.3 

Diese Entfremdung in BadawÐ’s Denken ist nicht überraschend. Eine Reihe 

enttäuschender Erfahrungen machten, wie erwähnt, BadawÐ zu einem von 

Umgebung, Kollegen und seinen Wurzeln entfremdeten Denker. Das erklärt auch 

seine späte Hinwendung zur Religion, die nicht plötzlich oder vollständig war, 

aber eine langsame Hinwendung, die über zwanzig Jahre in Anspruch nahm. Dies 

ist meiner Meinung nach so, da es ein Ergebnis und Ausdruck von BadawÐ’s 

Entfremdung ist, die ihrerseits das Ergebnis eines langen Prozesses und einer 

Reihe schockierender Ereignisse und Veränderungen war. Nicht nur intellektuell 

und philosophisch, sondern auch politisch war BadawÐ enttäuscht. Seine bittere 

politische Erfahrung in “Young Egypt” zwischen 1937 und 1942 und in der “New 

National Party” zwischen 1948 und 1952 entfremdete ihn vom politischen Leben 

in Ägypten und erschütterte seinen Glauben in ägyptische Politiker auf der einen 

Seite und etwas im Land verändern zu können auf der anderen. (Siehe Kapitel 5). 

Dies wurde durch die späteren politischen Veränderungen in Ägypten noch 

verstärkt, insbesondere nach der Revolution 1952 und der damit verbundenen 

Landreform. Eine andere Enttäuschung war seine Erfahrung in dem Komitee, das 

1953 eine neue Verfassung veröffentlichen sollte, die 1956 durch die von Nasser 

entworfene Verfassung ersetzt wurde. Dies schuf einen Zustand der 

Hoffnungslosigkeit in BadawÐ’s Leben, der bis 1967 anhielt, als BadawÐ die 

Chance hatte, sich von dieser fremden, enttäuschenden Atmosphäre zu lösen und 

am 19. Februar 1967 nach Paris zu fliegen. Die Krise der Intellektuellen, unter 

ihnen BadawÐ, wegen der Niederlage Ägyptens gegen Israel 1967 und die 

Reaktion der Franzosen, deren Zeuge BadawÐ wurde, war ein weiterer Schock in 

BadawÐ’s Leben und erschütterte seine Ansichten gegenüber dem Westen als 

Symbol von Licht und Erleuchtung. 

BadawÐ’s Deportation aus Libyen 1973 nachdem er angeklagt wurde, gegen die 

Islamisch-Sozialistische Revolution von Gaddafi zu sein und sein folgender erster 

Besuch in Ägypten, nachdem er es im Februar 1967 verlassen hatte, waren ein 

weiterer Stein in der Mauer seiner Entfremdung. BadawÐ flog am 7. Juli 1973 

nach Paris für die Orientalistenkonferenz und von Paris im September 1973 nach 

Teheran. Zwei Jahre später nahm er ein Angebot der Universität Kuwait an. Seine 
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Erfahrungen in Teheran und Kuwait waren nicht schwierig oder schmerzhaft, 

oder zumindest wurden sie nicht als solche erwähnt, weder in BadawÐ’s Arbeiten, 

noch in Arbeiten über ihn. BadawÐ verbrachte die letzten zwanzig Jahre seines 

Lebens 1982-2002 in Frankreich und arbeitete an seinem Projekt, dass er in den 

1930er Jahren begonnen hatte. Wenn man alle Wendungen und Auf und Abs 

betrachtet, wurde BadawÐ’s Projekt in seiner späten Phase fortgesetzt. Unter den 

Wendungen in BadawÐ’s Denken war diejenige hin zur Religion, wie schon 

erwähnt, die wichtigste. 

BadawÐ’s Hoffnungslosigkeit und Traurigkeit waren ab den späten 1970er Jahren 

sehr offensichtlich. Er brachte seinen Wunsch zum Ausdruck, seine Füße 

hochzulegen nach seinem erschöpfenden und ermüdenden Experiment 

herauszufinden, was ihm helfen könnte alles über seine Leiden zu vergessen. 

Auch wenn BadawÐ’s Alter von ca. achtzig Jahren eine Rolle bei seiner 

Hinwendung zur Religion spielte, so war diese eigentlich nicht nur eine solche 

durch Reue auf dem “Sterbebett”. Dieses Phänomen war auch in der arabischen 

und westlichen Geschichte bekannt. BadawÐ’s Hinwendung war meiner Meinung 

nach eine Folge seiner Entfremdung von seiner Umgebung, von seinem Land, von 

seinen Kollegen und von ihm selbst. Es schien als wenn BadawÐ sich selbst 

entfremdet hat in seine “glorreiche Vergangenheit“ und alles hasste, was in 

Verbindung mit dem „Neuen“ stand und alles anpries, was in Verbindung mit der 

Tradition stand. I denke, dass BadawÐ’s Leben und Denken von dem Traum vom 

“Zurückerobern” beherrscht war; seine Position zurückerobern, seinen Titel, sein 

Land, sein Eigentum, den Stand Ägyptens als die große pharaonische Zivilisation 

und der Mittelpunkt des Ostens, den Sudan für Ägypten zurückzugewinnen, 

Landbesitz zurückgewinnen, die Ära des liberalen Säkularismus zurückgewinnen, 

der von LuÔfi gepredigt wurde, den ägyptischen Nationalismus, der von KÁmil 

verbreitet wurde und am aller wichtigsten, BadawÐ als den jungen effendi mit all 

seinen Privilegien zurückzugewinnen. Alle seine Träume lösten sich auf. Als sich 

alle Türen geschlossen hatten, sogar die von Frankreich, dem Symbol für 

Erleuchtung für BadawÐ, blieb nur die Religion als Hafen für den alten 

“Philosophen”. 
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Es schien als wenn BadawÐ keine weiteren Schwierigkeiten machen wollte. Er 

blieb lieber seiner frühen Überzeugung vom Existentialismus treu, egal wie die 

Reaktionen ausfallen würden. Ist der Philosoph etwas anderes als ein 

“Unruhestifter”? BadawÐ begann sein Leben als Unruhestifter, endete aber immer 

als der gehorsame Sohn seines traditionellen ägyptischen Landbesitzerumfelds. 

Der letzte Blick auf diesen Kampf zwischen BadawÐ dem “Atheist” und BadawÐ 

dem “Gläubigen” endete mit seinen späten Werken in französisch, A defence of 

Koran Against its Critics und A defence of the Prophet Muhammad Against those 

who Distort him. Sein Leben waren aufeinander folgende Versuche nicht so 

gehorsam zu sein, aber seine Entfremdung scheint ihn nach einer langen 

erschöpfenden Reise in einen sicheren Unterschlupf getrieben zu haben. In der 

Religion fand BadawÐ die Ruhe, die er suchte. Dies geschah nachdem er seine 

Autobiographie geschrieben hatte, in der er als die entfremdete Person erscheint, 

deren Entfremdung von ihrer Umgebung und deren Hass gegen alles ihn alles klar 

und scharf angreifen lies, alle Symbole in Ägypten zerstören und jede nationale 

Handlung unterschätzen lies. Seine Entfremdung manifestiert sich sehr deutlich in 

seiner Autobiographie. BadawÐ erscheint als ein standhafter Menschenfeind, der 

sogar seine Lehrer hasst. ÓÁha Hussein und alle andere, inklusive seiner Lehrer 

und Kollegen, waren nun “geringere Menschen” bezüglich Wissen und 

Patriotismus. 

Zusätzlich drückte sich das Entfremdetsein in einer arroganten und 

egozentrischen Persönlichkeit aus. BadawÐ war seiner Ansicht nach der einzige 

Philosoph, der Hegel seiner Generation ohne Vorgänger sozusagen (siehe Kapitel 

5). Bemerkenswert darüber ist, dass die einzige Person, die er ausnahm, war 

MuÒÔafa ‘Abd al-RÁziq. Es scheint, dass BadawÐ aufrichtig blieb zu dem, der ihm 

ein Stipendium anbot und half, an der Universität eine kostenlose Ausbildung für 

den jungen Studenten zu bekommen, dessen Vater seine Ausbildung nicht mehr 

finanzierte (siehe Kapitel 2). ÝAbd al-Raziq von BadawÐ’s Angriff auszunehmen, 

kann auch seiner späten Orientierung zugesprochen werden. ÓÁha Hussein 

anzugreifen, der über eine arabische Renaissance nachdachte und eine Übernahme 

der westlichen Models forderte, und ihn als für den Geheimdienst tätig zu 

beschuldigen, passte zur neuen Orientierung. Ein Angriff auf ‘Abd al-Raziq 

jedoch, die berühmte Persönlichkeit der langen und reichen religiösen Tradition in 

Ägypten, hätte BadawÐ in eine sich selbst widersprechenden Lage und großen 
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Ärger gebracht. Zu seiner Isolation ist zu sagen, dass diese nur ein Umstand 

seines Lebens als “Philosoph” zu sein scheint. BadawÐ bevorzugte Wissen vor 

Heimat, sich selbst vor dem Gegenstand, das Individuum vor der Gruppe. Er 

hinterließ keine Familie, keine Freunde, keine Schüler und keine Schule. 

Es war ironisch, dass BadawÐ, der außerhalb Ägyptens lebte, da es kein passender 

Ort für einen Philosophen und freien Denker wie ihn war, der alles in Ägypten, 

die Regierung, die Parteien, Administration, Institutionen, soziale Reformen und 

religiöse Persönlichkeiten kritisierte und manchmal scharf angriff, nun seine 

letzten Tage in Ägypten verbringen wollte. Es schien als wenn BadawÐ’s 

ägyptischer Stolz noch existierte. Die Worte, die er zu dem französischen Arzt in 

der ägyptischen Botschaft sagte, nachdem er nach einem Sturz gerettet worden 

war, waren: “Ich bin ein ägyptischer Philosoph” 5. Es war sehr paradox, dass 

BadawÐ am 25 Juli 2002 im Alter von 85 Jahren in Kairo starb, als die Ägypter 

den fünfzigsten Jahrestag der Juli-Revolution von 1952 feierten, die BadawÐ tief 

verschmähte. Darüber hinaus starb er in einem Krankenhaus, dass nach Nasser 

benannt war, den er zutiefst verabscheute. 

BadawÐ lebte physisch entfernt von zuhause, blieb aber spirituell und intellektuell 

damit verbunden. Rastlos in dem Labyrinth philosophischer Denkschulen und 

Doktrinen hin- und herwandernd, scheint es als ob er beunruhigt war durch die 

Modernität, deren Denken und Philosophie. 

Alles in allem verkörperte BadawÐ meiner Meinung nach die Bedeutung seines 

Namens. BadawÐ bedeutet auf Arabisch “Reisender”, “Wanderer” oder “Nomade” 

(Bedouine), der nicht an einem Ort für längere Zeit verweilt. BadawÐ war genau 

dieser Nomade, dessen Wahlspruch zu lauten schien: “Ich sollte gehen” Dies wird 

auch deutlich von dem Gedicht, das er immer wiederholte: “Wenn du dich in 

deinem Heimatland fremd fühlst, dann gehe, alle Länder sind Heimatländer”. Es 

schien als wenn BadawÐ nicht gemerkt hat, dass die Stabilität und Ruhe, die er 

gesucht hat, nicht durch einen Intellektuellen erreicht werden konnte, dessen 

Leben nichts als ein andauerndes Gefühl von Angst, Besorgnis und Unruhe war. 

Also war BadawÐ’s Leben stürmisch. Dieses stürmische Leben war ziemlich 

nachvollziehbar für einen Mann mit solch gewagten Ideen, voll beschäftigt mit 

der turbulenten Welt der Politik und der Gedanken. Noch mehr war es normal für 
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einen Mann, der aktiv an bedeutenden intellektuellen, sozialen und politischen 

Ereignissen und Veränderungen beteiligt war, die Ägypten und die arabischen 

und islamischen Nationen in den vergangenen fünfzig Jahren erlebt haben. Also 

waren auch seine frühen atheistischen Merkmale verständlich für einen jungen 

Philosophen, dessen Ansichten und Ideen als revolutionär beschrieben werden 

könnten. Es war zu erwarten, dass BadawÐ sich in seinen frühen Schriften dem 

Islam nicht als ein Gläubiger genähert hat. Es war ebenfalls nicht überraschend, 

dass er sich ihm in seinen späten Arbeiten als Gläubiger und Verteidiger näherte. 

Kein Wunder, dass er seine Entfremdung auch in einer Sammlung von Gedichten 

zum Ausdruck brachte mit dem Titel Nashid al-gharib, was normalerweise von 

arabischen Schriftstellern mit dem “Lied des Fremden” übersetzt wird. Passender 

wäre das “Lied des Entfremdeten”. BadawÐ selbst drückte seine Entfremdung in 

al-ÍÙr wa’l-NÙr aus, indem er sagte “ Ich fühle mich fremd in meinem 

Heimatland, alle hier sind zufrieden, ich bin der einzige, der weint” 6. Die 

vertraute Situation für einen ausgeprägten Intellektuellen oder Philosophen ist 

tatsächlich, dass er von seiner Umgebung, von seiner Gesellschaft und manchmal 

von sich selbst entfremdet ist. Sich an die politische Situation, soziale 

Bedingungen und die Menschen um ihn herum anzupassen, ist nicht die Art eines 

Philosophen. Es ist nämlich das Schicksal von Philosophen und freien Denkern in 

einem Kampf zu leben und das ist was vielleicht dem Sein Bedeutung gibt. Dies 

ist auch Nitzsche’s Ruf, den BadawÐ übernahm “Leb’ in Gefahr”. 

Eine genaue Lektüre seines al-ÍÙr wa’l-NÙr zeigt dies. Er sagte, dass er seine 

Reise mit dem Besuch von Frankreich und Deutschland begann und ängstlich und 

durcheinander war durch die fremde Kultur und den großen und deutlichen 

Unterschied fühlte zwischen seinem Dorf und diesen großen Städten. Dann stellt 

er sich die Straßen im Winter vor und die inhaltsleeren Gesichter, als er Paris in 

den späten 1960er Jahren als die “Stadt des Todes” beschreibt. Nach einer langen 

Erzählung ist die letzte Reise, über die er spricht, nach Spanien. Er beschreibt 

seine Zufriedenheit in Spanien zu sein, Freude daran zu haben, der Musik 

Andalusiens zu lauschen und nach ermüdenden Reisen Erlösung zu finden.7 

Was aus diesen Worten klar hervorkommt, ist BadawÐ’s intellektuelles Leben 

selbst. Er erzählte seine Geschichte und erklärte damit seine intellektuellen 
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Versuche. Die Verwirrung seiner frühen Reisen waren nur der frühe Versuch, die 

arabischen Leser in eine klare und gewagte und ihnen auch fremde Philosophie 

einzuführen. Er redet über die Probleme, die seine frühen Arbeiten durch den 

Angriff auf die Traditionen mit sich brachten. Der Unterschied zwischen seinem 

Dorf und den großen westlichen Städten war meiner Meinung nach ein Ausdruck 

des Konflikts zwischen seinem relativ religiösen Wachstum 1917 bis 1935 und 

der sekulären Orientierung, die er Ende der 1939er Jahre übernahm, um den 

Atheismus in seinen Arbeiten zu zeigen.  Dies könnte auch das Scheitern seines 

Projekts erklären, einen arabischen Existenzialismus zu begründen, wegen den 

Widersprüchen zwischen Existentialismus und islamischem Sufismus. Die 

Beschreibung von Paris als Stadt des Todes erfolgte, da BadawÐ, wie schon 

erwähnt, in Paris seine Ziele in dem Land des Lichts und der Erleuchtung verlor. 

Alles führte nur zu seiner Entfremdung. Also schlussfolgert er in seinen späten 

Schriften, dass das, was ihm Trost gibt, ist sich auf die Wurzeln dessen 

zurückzubesinnen, was ihn statt des französischen und deutschen Denkens 

beschäftigen sollte. Seine Reise nach Spanien markierte die Hinwendung zur 

Religion am Ende seines Lebens, da er die Notwendigkeit spürte, einen 

Unterschlupf nach einer langen, ermüdenden Reise zu finden. BadawÐ schreibt: 

unter den Geschenken, die Gott seinen Geschöpfen gab, ist der Tod das 

wichtigste. Ich warte auf den Tod, um diese Traurigkeit, die ich durchlebe, zu 

beenden. 8 

Dies war tatsächlich nicht die Sicherheit eines Gläubigen, der in vollständiger 

Ruhe seinen Tod erwartet. Es war eher einer der frühen Keime und zwar der 

existentialistische. Es schien als wenn BadawÐ keine Angst vor dem Tod gehabt 

hatte, wenn man bedenkt, dass er in seiner Abschlussarbeit über das Problem des 

Todes im Existentialismus schrieb, dass der Tod ein physikalisches Phänomen 

genau wie das Leben ist, das wir fürchten. Ein weiterer existentialistischer Ton 

geht aus seiner Autobiographie hervor: “Nur aus Zufall kam ich auf diese Welt 

und nur durch Zufall werde ich sie verlassen.” 9 

Geburt und Tod durch Zufall entsprechen eigentlich nicht dem Wesen des Islam, 

der besagt, dass jede Geburt und jeder Tod von Gott festgeschrieben sind seit er 

Himmel und Erde erschaffen hat. Es war das Echo von BadawÐ’s früher 

existentialistischer und idealistischer philosophischer Tendenz. Es war 
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Schopenhauers Ansicht, die BadawÐ in seinem Schopenhauer übernommen 

hatte.10 

Das stellt einen weiteren Beweis für meine Prämisse dar, dass die Keime der 

verschiedenen Orientierungen, die in BadawÐ’s Denken existierten, nie abstarben. 

Wann immer das Umfeld günstig war trug einer dieser Keime Früchte. 

Was aus BadawÐ’s Wunsch, dass der Tod seine Traurigkeit und sein Leiden beende, 

ersichtlich wird, ist die Tatsache, dass BadawÐ obwohl er sich zur Religion 

hinwendete, um Ruhe und Schutz zu finden, immer noch ein entfremdeter Mensch 

war. Er wurde müde, traurig und erschöpft, mit nichts weiter als dem Tod um ewige 

Ruhe zu finden, nachdem er alle Alternativen verloren hatte. Dies könnte vielleicht 

Feuerbachs Interpretation von Entfremdung belegen, welche religiöse Entfremdung 

betrifft und dass Religion sagt, dass Beten das effektive Gegenmittel für die 

Entfremdung eines Menschen ist (siehe Kapitel 1). Für Feuerbach endet Beten in 

nichts als tieferer und doppelter Entfremdung. Ich sehe dies als BadawÐ’s Situation. 

 

 
 
 
 


