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A. Bogomolov. A quest for democracy or for a conservative social ideal? A cognitive semantics
perspective on the role of Sharia concepts in the discourse of the Egyptian Arab Spring. This paper
analyzes the discourse of the Egyptian Arab Spring from a linguistic anthropology and cognitive semantics
perspective aiming to uncover a native view on the Egyptian revolution of January 25, 2011. I focus on three
salient concepts of the revolutionary discourse: ZULM (injustice, oppression, wrong), QISAS (retaliation),
and FULUL (a newly coined moniker for the enemies of the REVOLUTION). These concepts are
interwoven with belief systems that shape Arab sociopolitical reality. The new Egyptians concept
of REVOLUTION differs from its antecedents as modern electronic media has turned the January 25
revolution into a multimodal communication event. The discourse of the Egyptian Arab Spring appears to be
far more conservative than the Western account of the revolution suggests and its key ideas have mostly been
lost in translation provided by Western media.

Keywords: discourse, Egyptian Arab Spring, FULUL, QISAS, REVOLUTION, salient concept,
ZULM.

A. BoromoJioB. Y momrykax AeMOKpATii Y KOHCEPBATHBHOIO cycnijibHOro ineany? KormirmBno-
CEeMAHTHYHHH aHAJTI3 poJii mapiaTchbKHX KOHNENTIB B JHCKYPCi €rumerchbkoi apaGcbKoi BeCHH.
VY crarTi aHani3yeTbcsl JUCKYPC €rMmneTchbkoi apabChbKoi BECHHM 3 TOUKH 30pY JIHIBICTHMYHOI aHTPOMOJOTil
i KOTHITUBHOT CEMaHTHKH 3 METOI) PO3KPHTH MiciieBe YSBICHHS MPO ETHUNETChKY PEBOJIOLI0 25 ciuHs
2011 poky. Mu 30cepenunucs Ha TpPbOX BKIMBUX KOHLENTaX peBooliiiHOro auckypey: ZULM
(necnpaseonusicmo, npuenivenns, xkpusoa), QISAS (sionnama), i FULUL (naszea-neonozizm ons 6opozie
pesomoyii). 1li MOHATTS MeperuliTaloTbess 3 CUCTEMaMHu BipyBaHb, ki (GopMytoTh apabcbKy cycmiiabHO-
noniTHuHy peanbHicTh. HoBuii erunercekuit konuent PEBOJIIOLIIA Binazepkaitoe 3MiHy CyCHiTbHHX
ysIBJIEHb, BUKJIMKaHE, B MEPILY Yepry THUM, Lo cydacHi enektponHi 3MI nepersopunu peomowito 25 ciuHs
Ha aKT MYJbTUMOAATIbHOT KOMyHikauii. JlMcKypc erumercbkoi apaOCbkoi BeCHM BMIA€ThCsl Habarato
KOHCEPBATUBHIIIIMM, aHDK e MOMIH co0l YSIBUTH 3aXiJlHi KOMEHTATOPH PEBOJIOILIHHKUX MOJiH, a Horo
OCHOBHI ifiei Oynu 37e0uIbIIoro 3aryoieHi y nepekiai 3axigaux 3MI.

KurouoBi cioBa: auckypc, erumnercbka apaOcbka BecHa, PEBOJIIOLS, canieHTHMii KoOHIENT,
FULUL, QISAS, ZULM.

A. BboromosioB. B mouckax aeMokpaTHH HJIH KOHCEPBATHBHOIO O00IIeCTBEHHOro Haeaua?
KorHuTHBHO-CeMAHTHYHHIT AHAJIN3 POJIA MIAPHATCKAX KOHIENTOB B JHCKYPCe erHIETCKOH apadcKoi
BecHbI. B cTaThe aHanmu3upyeTcsl AUCKYPC eruneTckol apadCKol BECHBI C TOUKH 3PeHUs TIMHTBUCTUYECKOM
aHTPOTIOJIOTHM W KOTHUTHBHOW CEMaHTHKH C IEJbI0 PacKpPhITh MECTHOE TMpEeACTaBIIeHHEe O erHIeTCKOn
peBomtonmu 25 suBaps 2011. Mbl cocpeoTOUMINCh HA TPeX CaJTUEHTHBIX KOHIENTax pPEeBOFOLMOHHOTO
auckypea: ZULM (HecmpaBemiuBoCTh, yrueteHue, kpusaa), QISAS (Bosmesaue), 1 FULUL (na3Banue-
HEOJIOrM3M AJIsl BParoB PEeBOJIOLMH). DTH KOHLENThl MEpernsieTaloTess ¢ CUCTeMaMi BEPOBaHMM, KOTOpbIE
dbopmupyroT apabckyilo  OOIECTBEHHO-TIOJIMTHYECKYIO pealbHOCTh. HOBBIM  erumerckuii  KOHIenT
PEBOJIIOLIU A oTpaxaeT n3MeHeHHe OOIECTBEHHBIX MPEICTABICHUMN, BEI3BAHHOE, B TICPBYIO OUEPE/lb, TEM,
YTO COBpeMeHHble aekTpoHHble CMU npeBpaTuiu peBoouuio 25 sHBaps B akT MYJIbTUMOAABLHON
KOMMYHHMKaInu. JIuckypce erunerckoit apabckoi BEeCHbI MpeJCTaBIseTcsl Topasno Oojiee KOHCEPBATHBHBIM,
4yeM MOTJIM Obl ceOe Mpe/CTaBUTh 3amaJiHble KOMMEHTATOPbI PEBOJIOIMOHHBIX COOBITHIA, & €ro OCHOBHBIE
uzaeu OblTK OoJIbLLIEH YacThiO MOTEPsIHbI B epeBoje 3anaansix CMHU.

KuroueBble cjioBa: auckypce, erumnerckas apadckas BecHa, PEBOJIFOLIMS, canveHTHBIH KOHIIENT,
FULUL, QISAS, ZULM.
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are often interpreted on the basis of Islamist political beliefs'®. The prevalence of the Islamic
element in the revolutionary discourse is by no means accidental. It is there because it is
functionally necessary. Reasons for that are several: the religious concepts represent the single most
commonly shared idiom of societal communication, are linked to beliefs firmly embedded in
custom and reinforced through daily repetition as part of Islamic devotional and normative
discourses, imperatives of the latter are widely perceived as God’s commandments. In many
cultures religious texts are cited with the purpose of making one’s argument more convincing. The
Arab Spring discourses are all saturated with the quotation from Sunna and the Quran. The
difference between Arab and other cultures, however, is in that the Arab world had never been
subjected to such strong influence of secularism as Europe was, and arguably never to such extent
had any religion been so politicized as Islam in the 20™ century. To whom the message dressed up
in this peculiar religious garb had been addressed? The revolution is an argument about power and
its intended primary recipient, therefore, had been the government or more broadly the elites. The
interference of religious discourses, the prevalence of the Islamic or Islamist terms in the language
of the revolution left its specific imprint on the actual political practice and shaped the flow of
events. In Section 5 below, we shall demonstrate how they had contributed to the polarizing nature
of the revolutionary discourse and, indirectly, through practice shaped by it, to deepening
sociopolitical chasm that befell Egypt in the aftermath of a year-long rule of president Mursi and the
ensuing military coup. In Sections 2-4 we shall illustrate the functional and broadly sociopragmatic
aspects of the Islamic element in the revolutionary discourse by a brief analysis of two concepts
QISAS, ZULM, which in our opinion function as a kind of cipher key to the underlying meanings
of the native revolutionary narrative. The third concept FULUL that we propose to analyze in
Section 5 below appears to be an intersection between the former two, while its analysis will
illustrate how more powerful long established concepts contribute to creating new semantic entities
that both reflect and help shape an emerging social reality.

The narrative of the revolution revolves around a dozen of concepts, some of which we have
already mentioned above. This narrative represents a dynamic semantic structure describing the
scenario of Revolution as seen by its participants and sympathizers. The narrative represents the
Revolution as purposeful forward-going movement of the Egyptian People with positive change
induced by the People’s Will'’, a movement directed against the Tyrant (Tagiya, Zalim) and the
State of Injustice (Dawlat az-ZULM), whose henchmen (FULUL) are being punished and thereby
the innocent Blood of the Martyrs of the Revolution (Suhada’ at-Tawra) and those who suffered
from the injustice before (the poor and oppressed — Mazlimiin) is avenged through RETALIATION
(QISAS), etc.”’ In each particular text representing what could be described as the discourse of the
revolution one may find elements of this narrative with the whole variety of texts complementing
each other in recreating the story of the Revolution over and over again. But although built around a
narrow set of key concepts and functioning in a rather hermetic manner, this narrative is not an
isolated structure; on the contrary it is built of and serves as an entry point between the political

¥ This point will also be illustrated below.

For the concept IRADAT a3-SA‘B (People’s Will) in the discourse of the Egyptian revolution cf A. Bogomolov.
Kontsept IRADA(t) ASH-SHA‘B (volia naroda) v diskursie “arabskoi viesny” (Concept IRADAT a3-SA‘B
[people’s will] in the discourse of the Arab Spring). Skhodoznavstvo 2013, No. 64, pp. 15-27.

In this paper we use the following notation: concepts are marked in all capital letters, e.g. QISAS, while other
sematic units that within the narrative or Revolution appear to be lower or higher in rank we mark by capitalizing
only the initial letter, e.g. Zalim, Tagiya and Mazlim (pl. Mazlimiin) are nominations that represent elements
(semantic roles) within what could be described as the frame-semantic structure of the concept ZULM, Revolution
here refers not to the concept of REVOLUTION in a more general sense, but to the narrative of January 25
Revolution as discussed above; within this narrative Sahid (pl. Suhada’) appears to be a subset within the set that
could be tagged TUWAR (REVOLUTIONARIES) together with another subset Sabab at-Tawra (Revolutionary
Youth) — both specifying different context-specific aspects in the concept of TUWAR.
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discourse and the religious discourses (normative and predicatory ones®'). Although not strictly
overlapping in terms of shared public discussion sites and textual dimension, these two types of
discourses function in counterpoint to each other as two distinct but complementary”* modes as
public commentary over the same sociopolitical reality” with different sets of speakers but largely
the same audiences. Elements of the religious discourses also interfere with the political discourse
more directly in what could be described as citational mode**. Instances of the revolutionary
discourse, which come in different genres, but particularly those produced by Muslim Brotherhood
sympathizers and other conservative Muslims, aside from being built on the narrative of the
revolution as outlined above are also full of quotations from the Quran and Sunna, which reinforce
the Islamic dimension of the above cited conceptual framework.

Before going further, it seems appropriate now to bring together a few theoretical ideas,
which we use in our analysis, to complement those already referred to in the footnotes above.
We have chosen concepts as a convenient entry point to the study of cognitive semantics
aspects of political discourse. The core structure of concepts may be described as a Fillmorean
frame”®, while stable collocations composed of key nominations representing a concept®® with
various modifiers may express a vast range of ideas associated with it, which may either be
foregrounded, or implied, or become irrelevant depending on specific context. These ideas often
include culture-specific beliefs, which an analyst may explicate in the form of propositions®’,
e.g. ‘retaliation is best performed in a speedy manner’*®. Stable collocations also indicate that a
conceptual metaphor may be invoked”. For instance, collocations of the noun zulm (injustice,
oppression, wrong) with the derivatives of the verb waga * (to fall) and spatial prepositions, e.g.
taht (under), point to a metaphoric representation of ZULM as an object falling from above. The
material we use in our study is based on a small corpus, which we have compiled based on the
Egyptian media texts dating mainly to January 2011 — July 2013, classical Arabic dictionaries
and religious texts as well works of Islamic scholars.

2. Ancien Régime as dawlat az-Z.ULM
When people are doing something beyond the basic daily routine, particularly, when it comes
to extraordinary events involving large groups of actors, they seek explanations, and strive to

' By the latter one we mean the discourse of the Friday mosque sermons, which often appear to be related to the

daily events of political and social life, and traditionally play an important role in political debate and public
mobilization.

The two discourses serve different but compatible functions, e.g. the religious discourse has a strong regulatory
dimension, greater persuasiveness, but its referential scope is limited compared to the common political discourse —
it cannot represent the political process in detail.

Cf. the notion of meta-cultural commentary in D. Carbaugh. Cultural Discourse Analysis: Pragmatics of Social
Interaction. in Alessandro Capone ¢ Jacob L. Mey (Eds.), Interdisciplinary Studies in Pragmatics, Culture and
Society p. 566

The predicatory and normative religious discourses, which are not confined to oral Friday sermons and occasional
legal rulings, but nowadays also include vast collections of texts posted online, display a very high level of
citationality; it is the principal medium for replenishing modern Mulims’ repositories of quotes from the Quran and
Sunna, a gateway, through which the medieval depth of culture with its characteristic conceptual frameworks
continues to blend into modernity.

Cf. Fillmore, C.J. 1985. “Frames and the semantics of understanding”. Quaderni di Semantica VI. 2. pp. 222-254
and FrameNet, a web-based corpus, which draws on Fillmore’s frame semantics -
https://framenet.icsi.berkeley.edu/fndrupal/home

For instance, n. zulm,v. zalamn. or adj. zalim, and synonymous units, including idioms, which we will illusrate
below, in the case of ZULM.

Cf. the notion of cultural propositions in Donal Carbaugh, Cultural Discourse Analysis: Pragmatics of Social
Interaction in Alessandro Capone, Jacob L. Mey (eds.), Interdisciplinary Studies in Pragmatics, Culture and
Society, Springer Cham Heidelberg New York Dordrecht London 2016, p. 576-577.

We will discuss this idea in more detail in appropriate section below.

¥ Cf. Lakoff, G. and M. Johnson. 2003. Metaphors we live by. Chicago: The University of Chicago Press.
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provide them in order to justify their acts. In the discourse of the Egyptian revolution we find the
following common explanations of why the January 25 revolution had to happen:

(1) sa'b tara 'ala az-zulm wa al-fasad wa al-ifgar’ (people rose up against ZULM, corruption and
impoverishment);

(2) $a'b tara 'ald az-zulm wa al-fasad wa diktatiriyyat hukm al-fard’' (people rose up against ZULM,
corruption and dictatorship of the rule of individual);

(3) $a'b tara 'ald az-zulm wa al-fasad wa al-istibdad’’ (people rose up against ZULM, corruption and
despotism);

(4) $a'b tara 'ald az-zulm wa at-tugyan™ (people rose up against ZULM and tyranny)

The fact that it is ZULM that is seen as the single most important reason behind the Egyptian
revolution is evident from its syntactic position as the head term in a coordinated row. It is notable
also that ZULM appears to be a common concept for different ideological discourses: while phrases
(3) and (4) on our list sound like instances of the Islamist (political Islam) discourse identifiable by
its characteristic terms istibdad (despotism) and tfugyan (tyranny), item (1), but, particularly, item
(2) are rather characteristic of leftist discourse.

The phrase dawlat az-zulm (the state of ZULM) appears to be the preferred description of the
Ancien Régime in the discourse of the Egyptian revolution®®, cf.:

tilka ad-dawla allatt tahnuq as-$a‘b wa tata‘ala ‘alayh hara diddaha as-3a‘b al-misrT bi-rummatihi {1
yanayir, lam takun a h-hawra didd mubarak $a hsiyyan, wa lakin kanat didd dawla zalima bi-jamt
mu’assasatiha wa ajhizatiha al-idariyya, wa lan yuktamal intsar a h-hawra diina hadm dawlat az-zulm
(...) hatta tastati‘a h-hawra an tabni dawlataha al-badila.. 3

That state, which strangles the people and rises above it, [which] the whole of the Egyptian people has
made revolution against it in January, was not a revolution against Mubarak personally, but was
against opressive/injust (congnate of zulm — A.B.) state with all its institutions and administrative
bodies, and the victory of the revolution will never be complete until the ruining of the state of ZULM
(...) until the revolution will be able to build its alternative state...

Such role of ZULM in the political discourse is by no means an innovation. According to
S. Khatab, a key ideologue of modern political Islam Sayyid Qutb was using the terms ‘tyranny’
and ‘oppression’ to describe the contemporary sociopolitical order in Egypt as early as in 1925 —
1939°°. In doing so he certainly was not alone. Much later, Muhammad ‘Abd al-Salam Faraj, a
leader and ideologue of a violent extremist group that assassinated the president Anwar as-Sadat,
during his official interrogation in 1982 also referred to ‘the oppression and the violence of the
State against Sharia and against Muslims™’ (emphasis added — 4.B.). Qutb had effectively

30

From an article on oppositional website Mada Masr of 15 Feb, 2015 — http://goo.gl/YTaVp0

31 http://www.ahram.org.eg/NewsPrint/344315.aspx

2 http://goo.gl/FrHhEe

3 The newly elected President Mursi’s speech on the anniversary of the July 23 revolution in 2012 -
http://aymanamerprees.blogspot.com/2012 07 01 archive.html

It has returned about 11,500 results for the Egyptian sites, as of 25 March 2015; the 2" most frequent synonymous
nomination — nizam az-zulm (the regime of ZULM) returned about 2,920 results on Google search and an-nizam
az-zalim — about 1,970 results (as of May 6, 2016).

An article titled ‘The State and the Army... between ruining and construction’ (ad-dawla wa al-jay$ ... bayn al-
hadm wa al-bina’). In al-Yasar at-TawrT (The Revolutionary Left), January 31, 2012
https://elthawry.wordpress.com/2012/01/31

*  Sayed Khatab. The Political Thought of Sayyid Qutb. The theory of jahilyyah. Routledge. London, NY, 2006,
p- 62; although Khatab does not provide Arabic equivalents for these terms, it appears to be clear that by the latter
term he must have meant zulm.

Sayed Khatab. The Power of Sovereignty. The political and ideological philosophy of Sayyid Qutb. Routledge.
London, NY, 2006, p. 205.

35

37









17

Here anger, seen as a natural spontaneous reaction to injury, is metaphorically represented as
a hot substance, possibly fire. Its location is identified as nufiis (souls). The reason we believe that
underlying image schema is fire (other alternative could be boiling water) is that what is happening
in the souls needs to be forestalled quickly, and it is the fire that needs to be extinguished as quickly
as possible for its tendency to spread rapidly around. Heat may be burning not only the souls of but
also the hearts of the injured party, cf.:

kama akkad ‘ala daruirat tahqiq al-‘adala wa ittihad al-ijra’at wa sann al-qawanin al-lazima wa as-
sari‘a fi al-qisas kay tabrud qulith ahali as-suhada’ wa yatahaqqaq al-itsqrar al-mansid"

[He] also stressed the need to implement justice and take measures and adopt the necessary and
speedy laws on QISAS in order for the hearts of the relatives of martyrs to cool down and the aspired
stability to be achieved.

Heat that has engulfed the souls or hearts of the injured is presented here not as an individual
but a communal concern. Retaliation is meant to ensure social peace. When it comes to society or
community, the image of human collective underlying the notion of QISAS appears to be that of a
family and the latter is metaphorically conceptualized as free. Below is a characteristic text again
representing the Islamic normative discourse that allowed reconstructing these underlying
meanings. The segment discusses one of the so called suriit al-gisas (conditions of QISAS):

alla yakiin al-qatil aslan li-l-magtil fa-la yuqtassu min walid bi-qatl waladihi, wa walad
waladihi...

so that the killer not be a source (lit. root) of the killed, and father shall not be retaliated
against for slaying his son and the son of his son

It is from this perspective apparently that the most cited Islamic text on QISAS needs to be
understood: wa lakum fi al-qisas bayatun ya alt al-albab la‘allakum tattagiin (and [there is] for you
in QISAS life, o owners of minds (i.e. intelligent or reasonable people — A. B.) may you have fear
[of God])’(Quran 2:179). Life is metaphorically represented as TREE that grows from father to son,
the entailment of this metaphor is that if you kill the father you will undercut the root and the tree
won’t grow, retaliation should be performed on an offshoot in the manner of gardener eliminating a
malicious outgrowth. A common idiom describes QISAS as ahd dam ad-dahiaya (taking blood of
the victims) or ahd al-haqq min mujni (taking the rightful property from the Offender) — blood,
which is taken from the Offender within the source domain of the metaphor LIFE as TREE
corresponds to the juices that are returned to source when a malicious outgrowth gets undercut.
Social responsibility of Retaliator within these cognitive metaphorical representations is construed
as an act of natural justice, something deeply embedded in LIFE itself. Within this system of
beliefs, it is not merely social but divine responsibility to avenge the victim of crime; as such it is a
source of an immense empowerment for those related to the injured party and by extension to their
entire community, for the matter is not seen from an individual but from a collective perspective
and when performing or asking for retaliation they are observing a divine commandment, fulfilling
or asking to fulfill God’s will. Here is an often cited verse from the Quran, which explicitly
describes QISAS as a (source of) POWER:

wa man qutila mazliman fa-qad ja‘alna li-waliyyihi sultanan fa-1a yusrif f1 al-qatli innahu kana
manstran (Quran 17: 33)

And whoever is killed unjustly, we have given his next of kin power, but let him not exceed
limits in killing. Indeed, he has been supported.

* From an article on Misr 11 website (www.masr11.com), the quotation is attributed to a “political analyst’ Muhsin

Salabi — http://goo.gl/8L8afM
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5. Enemies [that have to be] defeated: FULUL

The Egyptian revolutionary discourse uses a broad variety of nominations in reference to
enemies of the revolution, the remnants of the Ancien Régime: bagaya (remainders, remnants),
duliil an-nizam as-sabiq (tails of the Ancien Régime), abna’ an-nizam as-sabiq (sons of the Ancien
Régime) and rumiiz an-nizam as-sabiq (symbols of the Ancien Régime). It is, however, the new
coinage fuliil that soon became the preferred term and the reason behind this choice was not that it
was merely more expressive or new. We shall demonstrate that the term took prevalence and
developed into a whole new concept because of functional reasons, its sociopragmatic capacity. It
complemented the two powerful concepts that we described above by linking the slot(s) of
Agent/Offender in the frame semantic structures of both ZULM and QISAS. Together the three
concepts formed a complete set needed for formulating the ideas that shaped the emerging political
practice of the revolutionaries, their immediate action plan.

In the revolutionary discourse FULUL are portrayed as all those implicated in multiple acts of
ZULM committed under the auspices of the Ancien Régime (dawlat az-ZULM), engagement in
wrongdoings (mazalim) is their essential characteristic, cf.:

al-fulal hum man ista‘adia wa tarabbahti wa kasabt min haram amwal hada as-Sa‘b al-miskin,
al-fuliil hum man sahaw min nawmihim wa-ktasafii anna dawlat az-zulm qad saqatat ila gayr ruj‘a wa
kant yata‘ayyasiina ‘ala az-zulm®*

FULUL are [those] who have sought returns and made profit and gained and robbed the
forbidden property of this poor people, FULUL are [those] who woke up from their sleep to find that
the state of injustice had fallen with no [possibility of] return, while they had been feeding on
injustice...

The phrase faram amwal hada as-sa‘b (forbidden property of this poor people) here
corresponds to the right/rightful property as the Theme in (unlawful) Taking frame underlying the
concept of ZULM, while specifying it with more detail and thus rhetorically reinforcing it; as-sa ‘b
al-miskin (the poor people) is a nomination synonimous to mazlizmiin (the oppressed, victims of
ZULM). But what is even more interesting about FULUL is that this specific nomination allowed
incorporating into it the scenario of punishment (i.e. effectively QISAS). While Arabic dictionary
glosses for fuliil (pl. of fall) begin with describing it as ‘breaks, or notches in the edge of a sword,
etc.’, already the late 13" century Lisan al-*Arab cites ‘defeat’ among the meanings of the verb falla
and ‘defeated people’ — among the meanings of fuliil (pl.). In modern Arabic before the Egyptian
revolution of 2011 the word fuliil would only be used in reference to ‘derbies of a defeated army’>.
The moral economy principle embedded in the concept of QISAS calling for every wrong to be
matched with a qualitatively equivalent counter-action (/ex talionis principle) also finds reflection in
a proverb — la yafullu al-hadid illa al-hadid (nothing but the iron notches the iron), which conveys
a meaning similar to that of the English proverb one nail drives out another. The proverb, in which
the verbal cognate of fuliil — falla/yafullu may be read as both ‘notch’ and ‘defeat’, was extensively
cited in the Egyptian revolutionary discourse and had probably contributed to the salience of
FULUL.

While, as we have shown above, meanings associated with FULUL had been strongly affected
by those of the two other more powerful concepts, a peculiar characteristic of ZULM appears to be
of particular relevance, viz. ZULM is always attributed to individual agency. Here is an excerpt
from a sermon that characteristically depicts ZULM as an immanent quality of human psyche:

54
55

http://www.masress.com/almessa/29168

It is not a meaning provided by any modern bylingual dictionary known to us, neither by any standard Arabic
dictionary, such as al-Munjid, but our own reconstruction based on corpus data that we compiled; the usage is
rather infrequent and occurs mainly in texts on military history or similar matters.
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... fa-inna az-zulm® tabi‘a baSariyya tanzi‘u ilayha an-nafs, wa tanhadiru ilayha at-taba’i‘,
fa-hiya jibilla mutajaddira fi nafs al-insan “wa hamalaha al-insan" innahu kana zalam™ jahal**°

... for ZULM [is] human nature [that] the self yearns (is inclined to), and the characters roll
down to it, and it is an innate quality/natural disposition’’ rooted in human self “and the man bore it,
indeed he was zaliim (adjective cognate of zulm — A.B.) and ignorant” (Quran 33:72)

It is notable how the language of simple physical reality is metaphorically deployed to
construct human inner world, where psychological predisposition is represented as the natural
downward rolling tendency of rounded objects placed on top of a slope. ZULM, by entailment,
appears to be located at the bottom of the universe of human soul’’, in respect to human nature it
has an overwhelming power of a gravitational pull.

While ZULM is construed as a paramount social evil and the notion of dawlat az-ZULM
depicts the whole of Egypt as being under the spell of ZULM, it is still specific individuals who are
implicated in it. The State of Injustice is not conceived of as a system or an arrangement, for which
the metaphor of State as Machine common to many languages could be deployed, but rather a
community of evil individuals, those, who ‘gained and robbed the forbidden property of this poor
people’. Within this worldview, EVIL is always personified and, therefore, in order to eliminate it
one simply has to go after the bad guys. It is in line with this perspective that pictures of FULUL as
pests or snakes became common in the Egyptian media during the revolutionary years, graphically
representing the metaphor ENEMY as PEST, common to a whole family of conservative and right-
wing discourses.

With these ideas embedded into the notion of political opponent a peculiar political practice
took rise. In the immediate aftermath of the downfall of Mubarak a nation-wide campaign under the
heading Imsak Fuliil (catch FULUL) was launched by young revolutionaries aimed at ‘isolating’
(‘azl) and ‘marginalizing’ (igsa’), i.e. effectively compiling lists of FULUL to press for their
removal from public offices at every level and ostracizing them by all possible means®. Scale of the
practice has contributed considerably to an unprecedented polarization of the Egyptian society.

6. ZULM/QISAS as a cipher key to the revolutionary discourse

The material cited above may produce a false impression that it is only part of the texts
containing the concepts represented explicitly that matter, and one may possibly find many other
texts on the subject of the Egyptian revolution, which would be constructed around some other
concepts and ideas. With a relatively large text below we will demonstrate how not only those texts

6 An excerpt from a futba (sermon) titled Zulm an-Nafs (the wronging of self) by a Saudi hatib (preacher) Sheikh

‘Abdullah bin ‘Abd-ul-‘Aziz al-Mibrad —
http://www.islamlight.net/index.php?option=content&task=view&id=1807

An on-line dictionary www.almaany.com, which incorporates a broad range of classical and modern Arabic
dictionaries cites hilga (creation, innate peculiarity of character, natural disposition, nature etc. — H. Wehr.
A dictionary of Modern Wrtten Arabic. Ed. J. Milton Cowan. Spoken Languages Inc., Ithaca, NY 1976) as an
equivalent to this relatively rare word.

Two metaphors are deployed in this text: ZULM as gravitation force (i.e. a pull coming from outside of the Self)
and ZULM as plant (i.e. an entity going deep inside the Self) — the two metaphors although inconsistent appear to
be coherent in Lakoffian sense as they both emphasize the power of ZULM over individual and the innate nature of
this power.

Vices in this metaphorical model are placed at the bottom of Soul as Container, while virtues are at the top,
consistent with spatial metaphors GOOD is UP and BAD is DOWN as described in Lakoff, G. and M. Johnson.
2003. Metaphors we live by. Chicago: The University of Chicago Press.

A Google search for ga’ima bi-asma’ fulil [...] (the list with the names of FULUL, the square brackets stand for
any specific geographic locality) returned 5490 references. For one of the earlier lists dated 9 Nov. 2011 see an
article with characteristic title Bawwabat 25 yana’ir tufaddif asma’ fulil al-watani wa al-muwalin lahum fi rubi’
mig baynahum ibwani (the 25 January Gateway debunks names of FULUL of the National [Democratic Party] and
their loyalists throughout Egypt, among them a Muslim Brotherhood member) — http://january-25.org/post.aspx?k=
47056
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that explicitly foreground the two concepts, but many more texts, ultimately the entire discourse of
the revolution, were infused by the powerful semantics of these concepts:

amma al-qatala wa as-saffahin fa-inna nas’alu allaha ‘azza wa jalla an yaj‘ala hadihi ad-dama’
az-zakiya min as-Suhada’ (...) la‘nat™ ‘alayhim (...) ila yawm al-qiyama (...) kama nas’alu tabaraka
wa ta‘ala an yaj ‘ala kull at-tadhiyat (...) min kull al-muslimin wa al-muslimat hiya daribatan tuharrir
al-umma min kull ‘ubtdiya illa li-llah wa [to’ammin? — A.B.] husilaha ‘ala kull hugiiqiha al-
masrii‘a...”!

As for the murderers and slaughterers, we ask Allah Almighty to make this pure blood of the
martyrs (...) a curse upon them (...) until the Doomsday (...) as we ask the Most Blessed and the
Highest to make all sacrifices (...) of all Muslims (masc. & fem.) a tax to liberate the nation from all
bondage but that of Allah and [ensure] its attainment of all its lawful rights...

The text, which comes at the denouement of the revolution, differs in modality from the
standard revolutionary discourse. It sounds less as promise and more as a threat and is infused with
characteristic Islamist concepts, such as ‘udidiyya (bondage, slavery). The text, however, still
reproduces the same revolutionary narrative as outlined above with all its protagonists named and a
progressive movement from the reign of ZULM through QISAS to a closure (fasaffi), without ever
explicitly naming the two concepts. The moral economy principle underlying the concepts of
ZULM and QISAS is reinstated with the help of a new metaphor, where the fiscal term ax stands
for the blood of the martyrs. The rule of the qualitative equivalence of losses and gains thus remains
observed and relief is granted to the Injured party in exchange for the losses it has incurred. The
divine power is explicitly invoked to endorse the transaction.

7. Conclusions

Islamic concepts in the discourse of the Egyptian revolution may not be dismissed as a mere
rhetoric. They are core concepts in the narrative of the revolution, which helped the protesters make
sense of what was going on and informed their behavior. This narrative has emerged spontaneously
from the political practice. The manner, in which this narrative emerged, may be compared to the
assembling of a tilling puzzle: the best fitting elements are the ones that remained in place when the
puzzle had been complete. The pattern that thus emerged was that, which would best mobilize and
empower, be grounded in the most commonly shared beliefs and express the most commonly
shared aspirations and goals.

Unlike ZULM, which had long been a staple of the discourse of defiance to the autocratic
regimes, the theme of QISAS had never before been exploited in rallying chants during mass
protests®®. Such innovation raises the issue of authorship: whoever it was someone had to do it first.
Creativity of anonymous activists interplayed in invoking this and other concepts that contributed to
shaping the narrative of the revolution with the convention rooted in culture. During the early days
of the Tahrir square uprising, the Revolutionary Socialists debated the appropriateness of the
religious term QISAS, which as convinced atheists they found rather unsettling, as a rallying motto
of the protests®. The debate was concluded by what appeared to be then a wise decision — to go on
using the term for its being part of ‘the language of the masses’. This piece of unique anecdotal
evidence throws light on a peculiar interplay of intention and convention in shaping the narrative of

' Ummat al-ahdaf as-samiya wa t-tadhiyat al-galiya. Risala min Muhammad al-Badr, al-mursid al-‘am li-l-ihwan

al-muslimin. 20.08.2013 (An truncated excerpt from what appears to be the last epistle penned by supreme guide of
the Muslim Brotherhood Muhammad Badi’ before his incarceration titled ‘The Umma of High Goals and Precious
Sacrifices’) — http://www.daawa-info.net/letter.php?id=437

That is our observation from years of following the Egyptian and Arab news also confirmed by Egyptians in
personal communications with the author.

Personal communication with a witness of the debate.
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January 25 revolution. What would best achieve the desired communicative goal was the language
firmly grounded in convention.

The way a narrative grounded in Islamic beliefs has emerged as the ideology of the uprising is
consistent with the history of a gradual decline of the secular ideas of Arab nationalism, socialism
and anticolonial struggle, which informed all the previous sociopolitical transformations, and the
rise of Islamism as the key discourse of political defiance. In this context, it was only natural that
the most powerful Islamist force, the Muslim Brotherhood, would appear as the strongest claimant
for power in the aftermath of the successful overthrow of Mubarak, even though the Islamists
played a merely subsidiary role during the January 25 uprising. The Islamists claimed victory as a
playwright would claim fame after the director had been applauded away from the scene. The
ultimate failure of the Islamists and their defeat was also embedded in the same ideas that both
guided and motivated the protesters and brought them to power. But when put in action these ideas
led to practices such as the Catch Fultul campaign, deepening the already existing divides and
producing an unprecedented polarization within the Egyptian society, which resulted in another
uprising, now directed against the winners of the January 25 revolution, laying grounds for a
military coup and even more violence and outrage.

To conclude this paper we will come back to the issue that we raised in the Introduction,
which has also bothered many analysts since 2011: was the January 25 revolution a democratic one
or, to put in a milder way, an antiauthoritarian one, as many foreign observers initially believed?
Our answer is this: the question appears to be beside the point. It would be fair to say that people,
who participated in the uprising or identified with it in a different manner, all sought JUSTICE and
felt that their country had been doing them WRONG. The ‘revolutionary youth’ who started the
uprising and excelled in the art of public mobilization believed that the uprising was the
embodiment of their, new left or Trotskyite, ideals of social justice, liberals who supported the
revolution hoped that it would bring democracy to Egypt and perhaps the rest of the Arab world.
But these groups soon lost their chance to lead largely because their high expectation and language
they spoke had been foreign to the majority of their compatriots. Ideas, which however prevailed
and guided masses of people through years of turmoil, were the ones of religiously inspired social
and political conservatism. And these ideas were no antidote against authoritarianism and were
grounded in the notion of JUSTICE formulated in purely moral terms. The projection of the simple
world of medieval Islam as reflected in the religious normative and the political Islam’s discourses
did empower the protesters and discomfited their opponents at the onset of the uprising, but the pan-
moralistic view of the society that they reflected proved to be inadequate when confronted with the
complexities of political and social life.
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