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EDITORIAL NOTES
Khaliq Ahmad*

This special issue of the Journal of Islam in Asia consists of papers
in Arabic and English languages which were presented at the
International Conference on Renewal and Reform of Islamic Thought &
Civilisation (ICRITC’24). The main objective of the conference was to
engage with diverse ideas to enrich Islamic discourse for global
civilisational relevance. Thus, this International Conference on Renewal
and Reform of Islamic Thought and Civilization-Enriching Islamic
Discourse for Global Civilizational Relevance, was organised to offer
audience problems and their logical solutions to create incredible ideas
for the present and generations to come. The conference was organised
by the International Institute of Islamic Thought and Civilisation (ISTAC-
[IUM), with papers presented by both international and local experts.
This issue includes selected titles extensively revised by those respective
authors, which is the basis for publication.

The Journal of Islam in Asia publishes papers that are in Arabic
and English. The papers in Arabic language consist of the “Theory of
Legal Capacity According to Scholars of Usul and its Relationship
with Mental Disorders in Psychology: An Analytical Study ( 4k
Aabda Al 3 s il ale (B dpdll) () Wl LB Gl guaY) i 40aY1)” and “The
Significance of ibn Taymiyya’s Method in Harmonizing between
Reason and Revelation to Regulate the Relationship between
Revelation and Modern Sciences ( Jisdl g Jill ( gaall o dsasi Gl e 4]
Enaal) alal) g o ol G 4BaY) 32830)”, The former paper discusses the issue of
Ustl al-Figh and describes that the science of Ustil al-Figh is linked to the
stages of human integration in intellect and physical body that largely
related with the subject of psychological disorders. Hence some of the
disorders may affect only certain aspects of the mind for example, while

* Khaliq Ahmad, Professor at ISTAC, International Islamic University Malaysia (IIUM),
Guest Editor, Special Issue Journal of Islam in Asia



other aspects of intellectual ability remain unaffected or at least do not
show any disturbance. Therefore, the authors are of the opinion that
based on the inductive and analytical approaches, they show an
interconnected relationship between the theory of capacity and
psychological disorders. Given the different types of disorders, it ought
to not generalize that all psychologically ill people are not mukallaf thus
not held accountable for all their actions, nor can they be judged by an
absolute ruling as the disorders vary and differ in their degree of
severity.

The second paper deals with a great theologian by the name of
Ibn Taymiyyah. His name is among the top of the list of theologians who
addressed the issue of combining revelation and reason and brought
solid assets and rules, through which the status of revelation supersedes
reason while he does not undermine the reason and its argument. He
stressed the complete agreement between the valid revelation and the
sound reasoning due to human intellect. In our time, the issue of the
relationship between revelation and modern empirical science based
upon reason has become a major subject of discussions and
controversies. The authors found that what Ibn Taymiyyah did is the best
alternative to this issue and through which the conflict between
revelation and reason based on the modern science can be avoided. This
research is undoubtedly useful to researchers and Muslims in general in
solving this modern dilemma and contributed to guiding the
construction of contemporary Islamic intellectual civilization.

The third paper, “Psychological Obstacles to the Advancement
of the Islamic Nation According to Malek Bennabi: Analytical study
(bt sl 33 2 O Al e AaSlua) AaY) (s 5l dpuall) B gaali)” 100Ks into the
psychological barriers that hinder the advancement of the Islamic
Ummah and the cause and factors of progress according to Malik
Bennabi. By using descriptive analysis as the methodology, the authors
found that Malik Bennabi addressed several issues such as
ineffectiveness, accumulation tendencies, coloniality, and psychological
barriers as crucial factors for progress. These findings are concluded



based on Malik Bennabi’s vision that focuses on the role of man during
Islamic renaissance. The framing, technique, and profundity of Malik
Bennabi’s concepts concerning the crises faced by the Islamic Ummah
make his views emerge as one of the notable perspectives.

In an English section of the Journal of Islam in Asia, the first
article, “Perception of Muslim Women Regarding the Reasons for
Barriers in Engaging the Sectorial Contribution and Some
Clarification from an Islamic Perspective: A Qualitative-Based
Study in The Ampara District, Sri Lanka” recognises fate of women
throughout the history, as if women have been always a second-class
citizens and women have been marginalized, inclined, lessened,
dishonoured, degraded, deprived, separated, dominated, and quieted.
According to the author, this fact can be deduced from the status of
women in the Babylonian, Greek, Egyptian, and Roman civilizations,
where they were perceived as a bird of the soul and a means of subduing
the desires of men, consequently resulting in the denial of their
fundamental rights. Accordingly, women although have been
marginalized in several ways throughout the history, after the
emergence of Islam they experienced several freedoms, rights and
dignified way of life. Using this rights Muslim women contributed to
several sectorial field in Islamic history. Muslim women engaged in many
fields in modern era all over the world like never before. But their
sectorial contribution is very low in Sri Lankan Context, especially in
Ampara District which is a focus of this investigation. There are several
reasons put forward for this scenario such as family, job related,
ssociety’s structure, Mahram and Ajnabi restriction faced by the Muslim
women.

The article entitled, “Anders Breivik’s manifesto: Measuring
Violence Indicator in Anti-Islamic Extremist Discourse” deals with
Islamophobia of the West. Breivik is studied extensively in the academia
through the lenses of Islamophobia and terrorism; there are few studies
done on the levels of violence in anti-Islamic as key-terms. This study
uses Richard A. Nielsen’s methodology that is used to measure Muslim



clerics support for violent jihad and ideology in their writings. Such
algorithmic approaches that evaluate extremist Muslim discourses have
been mainly applied too in Western academia to show level of violence
in it. This study is unique as the Nielsen’s approach is applied to anti-
Islamic extremist discourse. It takes Breivik’s manifesto as a field of
analysis. The authors think that this research will open the way for
Muslim academics to apply algorithmic methods to counter anti-Islamic
discourse.

Signs, symbols and pictorial representations are interesting to
convey messages. An article entitled, “Representation of Islamic
Thought and Civilisation at International Islamic University
Malaysia through Semiotics: An Analysis” deals with this issue.
Accordingly, the paper emphasizes that a vision, philosophy, and value
of thought in any context is to guide society in conveying a message. This
paper analyses Islamic thought and civilization at the International
Islamic University Malaysia through semiotic representation and its
implementation. The data in images, signs, and logos were taken from
[TUM. The data is analyzed semiotically in all aspects and discussed to see
to which extent these are related to Islamic thoughts and civilization. The
study's findings suggest that IIUM has deliberately utilized semiotics to
deliver Islamic thoughts and ideas to the University. This research would
significantly contribute to a knowledge reservoir regarding semiotics,
particularly for government institutions, NGOs, and other organizations
which intend to adopt semiotics for any message delivery. So, we can say
that, like other languages, semiotics is a medium for delivering a
meaningful message, and Muslims should use it tactfully to convey the
messages of faith and religion effectively.

The next article, makes an interesting reading. The title of the
paper is “Transhumanism - Old Challenges in a New Garb?” discusses
a philosophical, cultural and political movement, that holds that human
development is still in an early phase to be radically changed by
technology. Hence Transhumanism is a topic of great interest. Trans or
posthumanist aspirations of extreme longevity, immortality, a superior



cyborg race with uploaded human minds will not materialise. Sentient Al
will not happen. What is bound to happen, however, is a massive
exploitation of the transhumanist agenda for economic, political and
military adventure purposes, deceiving people into thinking they need to
leave behind their soul and physically intact body to lead “the good life.”
The discussion rotated mainly pivot around the ideas of enhancement,
Al and the body-mind-soul complex from an Islamic perspective, giving
relevant answers to the main tenets of transhumanism and the
challenges it may pose. Transhumanism suggests Ersatz solutions for
Ersatz problems. It somehow manages to ship around the real questions
of human existence. What makes a human a human? What makes human
life liveable? What is the purpose of life on earth - and what happens
after death? What is “the good life”? Is longevity at every price desirable?
These questions are, curiously, not raised in the discourse. It is somehow
taken for granted that longevity is desirable, that death needs to be
overcome, that the purpose of life is this-worldly gratification is equally
if not more is beneficial for life.

The sustainable development goals promoted by the United
Nations (UN) addresses gender biasness. The article, “SDGs for Gender
Equality: Is there a Clash between the Western and Islamic
Perspective” discusses this issue. SDG 5 for gender equality has been set
by the UN to ensure equality of rights of both the genders. However,
when we look at the targets in the goal, we find that they address the
female gender exclusively. The United Nations is an institution quite
often led by Western ideologies, and the call for ensuring gender rights
for all the member nations encompasses Islamic nations as well. The
question therefore arises whether the targets are compatible with
I[slamic beliefs. If they do not comply then Islamic countries would not be
motivated to realize them. In order to assess this aspect this paper looks
at each of the targets in this goal and evaluates them from the
perspective of the Quran, Sunnah and views of contemporary Islamic
scholars. The analysis reveals a number of issues that are questionable



from the Islamic perspective while there are areas where a change would
be beneficial for Islamic communities if implemented with moderation.

Next article entitled “Balancing Tradition and Technology:
Islam's Approach to Modern Healthcare Across All Ages” is an
interesting paper which deals with some grey areas in health care
management. Accordingly, an advancement in medical and healthcare
fields have sparked discussions within the Islamic community,
particularly regarding healthcare decisions spanning from birth to
death. Technologies like Artificial Intelligence (Al), Internet of Medical
Things (IoMT), robotic-assisted surgery, organ transplantation, 3D
bioprinting of organs, and genetically modified babies raise ethical
dilemmas. Mental health issues among adolescents due to online content
consumption and elderly care complexities add to these concerns. This
discussion aims to address the ethical implications of modern healthcare
technologies from an Islamic perspective. Supporting Islamic principles
with medical progress is crucial, requiring the establishment of Bio-
ethics committees guided by Islamic teachings and scholars' rulings

The last article of this issue entitled “Modes of Green Resistance
in Mahmoud Darwish’s Poetry of Exile” explores how natural images
are used as tool of resistance against the occupation of the Mahmoud
Darwish’s homeland, Palestine. Darwish’s poetry is often known for
highlighting the themes of loss, displacement and yearning for
homeland. In this research, through the lenses of postcolonial ecocritical
approach, the authors examine Darwish’s use of natural metaphors and
landscapes as symbols of resistance, endurance and identity of the
displaced people in his exile poetry. The research has found that there
are three major modes of green resistance that can be seen in Darwish’s
poetry which are: 1) Resistance through the forms of nature, 2)
Interconnected resistance in exile, and 3) centric resistance in exile. This
study manages to show that Darwish’s poetic voice of resistance
strengthened in exile. He utilises various forms of nature images to
demonstrate his emotional and psychological connection to his



homeland and uses his poetic voice as an effort to free his homeland from
the occupation.

Overall, the articles either in Arabic or English sections captured
in this special issue of the Journal of Islam in Asia digs deeper into the
need for civilisational renewal and reform, especially from the Islamic
paradigm. Readers will find a diverse range of ideas pertinent to the
growth of the Ummah. It is hoped that this special issue will be a catalyst
for further insightful discussions, which could potentially lead to policy
implementation in the near future.
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Abstract

This study aims to explore the theory of legal capacity according to the scholars
of Usil al-Figh and to elucidate the reality of psychological disorders in psychology, in
order to analyze the relationship between them and how to employ the theory of legal
capacity to know the obligation of persons inflicted with the psychological disorders.
Based on the inductive and analytical approaches, the study shows a relationship
between the theory of capacity and psychological disorders. Given the different types
of disorders, one should not generalize that all psychologically ill people are not
mukallaf thus not held accountable for all their actions, nor can they be judged by an
absolute ruling as the disorders vary and differ in their degree of severity. The person
will be held accountable in his conscious and rational state, whilst he will not be
considered responsible during certain seizures or episodes of a disorder. The effect of
disorders on aspects of accountability may also differ, which necessitates referring to
the theory of legal capacity in the principles of jurisprudence. Meanwhile, the variation
and difference in jurisprudential concepts related to matters affecting individual's
intellectual ability and thus determining his legal capacity, necessitates reviewing them
based on contemporary findings in psychology, as there are some similar and suitable
disorders that can be included under cases of insanity, imbecility, and fainting.

Keywords: Legal Capacity, Impediments to Legal Capacity, Obligatory (Taklif),
Psychological Disorders, Legal Capacity of the Psychiatric Patient.

Abstrak

Kajian ini bertujuan memahami teori keahlian menurut ulama Usil al-Figh dan
menjelaskan realiti gangguan psikologi dalam ilmu psikologi, untuk menganalisis
hubungan antara mereka dan bagaimana menggunakan teori keahlian untuk
mengetahui kebertanggungjawaban pesakit gangguan psikologi. Berdasarkan
pendekatan induktif dan analitikal, kajian menunjukkan hubungan yang saling
berkaitan antara teori keahlian dan gangguan psikologi. Memandangkan terdapat
pelbagai jenis gangguan yang berbeza, tidak seharusnya membuat generalisasi bahawa
semua pesakit gangguan psikologi bukan mukallaf sehingga tidak
dipertanggungjawabkan atas semua tindakan mereka, begitu juga tidak boleh
memberikan hukum mutlak kerana gangguan itu pelbagai dan berbeza tahap
keseriusannya. Seseorang itu akan dipertanggungjawabkan dalam keadaan sedar dan
rasionalnya, manakala dia tidak akan dianggap bertanggungjawab semasa serangan
atau episod tertentu dalam sebarang gangguan. Kesan gangguan terhadap aspek
keahlian juga mungkin berbeza, di mana memerlukan merujuk kepada teori keahlian
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dalam prinsip perundangan Islam. Sementara itu, kepelbagaian serta perbezaan
pendapat dalam konsep figh yang berkaitan dengan perkara yang menjejaskan
keupayaan intelek individu seterusnya menentukan tahap keahliannya, memerlukan
penelitian semula berdasarkan penemuan kontemporari dalam psikologi, kerana
terdapat beberapa gangguan yang mirip dan sesuai yang boleh dimasukkan dalam kes
kegilaaan, kelembaman, dan pengsan.

Kata Kunci: Keahlian (Ahliyyah), Halangan kepada Keahlian,
Kebertanggungjawaban (Taklif), Gangguan Psikologi, Keahlian Pesakit Psikiatri.
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Abstract

Ibn Taymiyyah is one of the great figures in the field of revelation and reason sciences,
where he renewed the Salafi approach in facing the theological and philosophical
currents, and one of his greatest productions is his book named: Dar’ Ta’arud al-Naql
wa al-‘Aql (Warding off the Conflict of Reason and Revelation), where he overruled the
universal law on which Speculative Theologians relied in the issue of combining
revelation and reason and brought solid assets and rules, through which the status of
revelation does not undermined reason and its argument, and stressed the complete
agreement between valid revelation and sound reason. In our time, the issue of the
relationship between revelation and modern empirical science has become a major
subject of discussions and controversies. Several Muslim scholars have used the
universal law of the Speculative Theologians to set the principles for this relationship.
Still, this work has negatively affected some fundamental issues in Islam through the
hermeneutical approach of the Divine texts. This effect motivated Ibn Taymiyyah to
overturn this universal law, so it is necessary to consider his method in establishing
these principles for the relationship between revelation and science. This research aims
to reveal Ibn Taymiyyah's criticisms of the total law and what he built as an alternative
to that law and then apply it to find the principles that regulate the relationship
between revelation and modern science. The researcher used the Qualitative method
by analyzing what Ibn Taymiyyah wrote in his books, especially, Dar’ Ta’arud al-Nagl
wa al-‘Aql (Warding off the Conflict of Reason and Revelation). The researcher found
that what Ibn Taymiyyah did is the best alternative to this issue and through which the
conflict between revelation and science can be avoided. This research is useful to
researchers and Muslims in general in solving this modern dilemma and contributed to
guiding the construction of contemporary Islamic intellectual civilization.

Keywords: Ibn Taymiyyah, Universal Law, Revelation, Empirical Science,
Islamization of Knowledge, Philosophy of Science, the Relationship between Religion
and Science, Theology, Philosophy.
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Abstrak

Ibn Taymiyyah ialah salah seorang tokoh besar dalam bidang wahyu dan ilmu
akal, di mana beliau memperbaharui pendekatan Salafi dalam menghadapi arus teologi
dan falsafah, dan salah satu karya terbesarnya ialah kitab: Dar’ Ta’arud al-Naql wa al-
‘Aql, di mana beliau menolak undang-undang sejagat yang dipegang oleh Ahli Kalam
dalam isu menggabungkan wahyu dan akal dengan penghujahan kukuh, tanpa
melemahkan autoriti wahyu dan tidak juga melemahkan autoriti akal, dan menekankan
keharmonian antara wahyu yang sah dan akal yang waras. Pada zaman Kkita, isu
hubungan antara wahyu dan sains empirikal moden telah menjadi subjek utama
perbincangan dan kontroversi. Beberapa ulama Muslim telah menggunakan undang-
undang sejagat Ahli Kalam untuk menetapkan prinsip-prinsip bagi hubungan ini.
Namun, pendekatan ini telah memberi kesan negatif kepada beberapa isu asas dalam
Islam melalui pendekatan takwil teks-teks Wahyu. Kesan inilah yang mendorong Ibn
Taymiyyah untuk membatalkan undang-undang sejagat ini, jadi adalah perlu untuk
mempertimbangkan kaedah beliau dalam mewujudkan prinsip-prinsip hubungan
antara wahyu dan sains. Penyelidikan ini bertujuan untuk mendedahkan kritikan Ibn
Taymiyyah terhadap kanun sejagat dan apa yang beliau bina sebagai alternatif kepada
kanun itu dan kemudian menerapkannya untuk mencari prinsip-prinsip yang
mengawal selia hubungan antara wahyu dan sains moden. Penyelidik menggunakan
kaedah Kualitatif dengan menganalisis apa yang ditulis oleh Ibn Taimiyah dalam buku-
bukunya, terutama dalam: Dar’ Ta'arud al-Naql wa al-‘Aql. Penyelidik mendapati
bahawa apa yang dilakukan oleh Ibn Taimiyah adalah alternatif terbaik kepada isu ini
dan melaluinya konflik antara wahyu dan sains boleh dielakkan. Penyelidikan ini sudah
pasti berguna kepada penyelidik dan umat Islam secara amnya dalam menyelesaikan
dilema moden ini dan menyumbang kepada membimbing pembinaan tamadun
intelektual Islam kontemporari.

Kata Kunci: Ibnu Taymiyah, Kanun Sejagat, Wahyu, Sains, Islamisasi Ilmu,
Falsafah Sains, Hubungan Agama dan Sains, Teologi, Falsafah.
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Abstract

The article examines the psychological barriers hindering the advancement of the
Islamic Ummah as articulated by Malik Bennabi. Malik Bennabi's concepts regarding the
crises faced by the Islamic Ummah are notable for their framing, technique, and profundity.
Malik Bennabi embraced an informed vision in examining the psychological impediments
of the renaissance, titled "The Problems of Civilization in the Islamic World," by
transcending superficial phenomena and probing into foundational issues, seeking the
principles and laws that explain the progress and rejuvenation of Islamic civilization. This
article uses a descriptive analysis methodology to elucidate Malik Bennabi's perspective on
the causes and factors of progress. The article concluded that Malik Bennabi's vision
centers on examining man's role in the renaissance and addressed issues such as
ineffectiveness, accumulation tendencies, colonialism, colonialisability and psychological
barriers as essential factors for progress. The article recommends conducting in-
depth research into Malik Bennabi's scientific and pragmatic methodology.

Keywords: Psychological Barriers, Progress, Islamic Ummah, Malik Bennabi.

Abstrak

Artikel ini mengkaji halangan psikologi yang menghalang kemajuan Ummah Islam
seperti yang dinyatakan oleh Malik Bennabi. Konsep Malik Bennabi mengenai krisis yang
dihadapi oleh Ummah Islam terkenal dengan bingkai, teknik, dan kedalamannya. Malik
Bennabi mengamalkan visi termaklum dalam mengkaji halangan psikologi kebangkitan,
bertajuk "Masalah Tamadun di Dunia Islam," dengan melangkaui fenomena dangkal dan
menyiasat isu-isu asas, mencari prinsip dan undang-undang yang menjelaskan kemajuan
dan peremajaan tamadun Islam. Artikel ini menggunakan metodologi analisis deskriptif
untuk menjelaskan perspektif Malik Bennabi tentang punca dan faktor kemajuan. Artikel
itu menyimpulkan bahawa visi Malik Bennabi tertumpu pada mengkaji peranan manusia
dalam kebangkitan dan menangani isu-isu seperti ketidakberkesanan, kecenderungan
pengumpulan, penjajahan, kebolehjajahan dan halangan psikologi sebagai faktor penting
untuk kemajuan. Artikel itu mengesyorkan menjalankan penyelidikan mendalam mengenai
metodologi saintifik dan pragmatik Malik Bennabi.

Kata Kunci: Halangan Psikologi, Kemajuan, Ummah Islam, Malik Bennabi.
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Muslim Women's Perceptions of Barriers to Sectorial
Participation: Insights and Clarifications from an Islamic
Perspective Based on a Qualitative Study in Ampara
District, Sri Lanka

Persepsi Wanita Muslim Mengenai Halangan dalam Sumbangan
Sektoral: Pandangan dan Penjelasan daripada Perspektif Islam
Berdasarkan Kajian Kualitatif di Daerah Ampara, Sri Lanka

Mohamed Sulthan Ismiya Begum#*, Indriaty Ismail and Zul’ Azmi
Yakoob

Abstract

Women’s educational attainment and participation in the
workforce have increased significantly. However, in the Sri Lankan
context, Muslim women often encounter barriers to engaging in
professional fields. Although Islam acknowledges the importance of
women’s contributions within its ethical framework, many eligible and
skilled Muslim women refrain from pursuing careers in essential sectors
such as healthcare due to various interpretations of Islamic teachings.
This study aims to clarify the historical contributions of Muslim women
to professional fields and to investigate the reasons for their current
underrepresentation from an Islamic perspective. Using a qualitative
research design, purposive sampling was employed to select
participants, including housemaids and women in diverse professions
from the Ampara District. Data was collected through semi-structured
interviews and analysed using content analysis methods. The findings
offer valuable insights for women seeking a better understanding of
[slamic teaching, academic researchers, advocates for the proper
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Perception of Muslim Women Regarding the Reasons for Barriers in
Engaging in the Sectorial Contribution and Some Clarifications from
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implementation of Islamic principles, and future generations interested
in the roles of women within the community.

Keywords: Islam, Muslim Women, Islamic History, Islamic
Perspective, Sectorial Contribution, Qualitative Study.

Abstrak

Penyertaan wanita dalam pendidikan dan dunia pekerjaan telah
meningkat secara signifikan. Namun, dalam konteks Sri Lanka, wanita
Muslim sering menghadapi halangan untuk terlibat dalam bidang
profesional. Walaupun Islam mengakui kepentingan sumbangan wanita
dalam batasan etika, banyak wanita Muslim yang layak dan
berkemahiran enggan mengejar kerjaya dalam sektor-sektor penting
seperti penjagaan kesihatan akibat pelbagai tafsiran ajaran Islam. Kajian
ini bertujuan untuk menjelaskan sumbangan sejarah wanita Muslim
kepada bidang profesional serta menganalisis sebab-sebab yang
menyumbang kepada kurangnya penyertaan mereka pada masa kini
dari perspektif Islam. Dengan menggunakan reka bentuk penyelidikan
kualitatif, kaedah pengambilan sampel bertujuan digunakan untuk
memilih peserta, termasuk pembantu rumah dan wanita dalam pelbagai
profesion dari Daerah Ampara. Data dikumpulkan melalui wawancara
separa terstruktur dan dianalisis menggunakan kaedah analisis
kandungan. Penemuan ini akan memberikan pandangan berharga bagi
wanita yang ingin memahami ajaran Islam dengan lebih mendalam,
penyelidik akademik, penyokong pelaksanaan ajaran Islam yang betul,
dan generasi akan datang yang berminat dengan peranan wanita dalam
masyarakat.

Kata Kunci: Islam, Wanita Muslim, Sejarah Islam, Perspektif
[slam, Sumbangan Sektor, Kajian Kualitatif.
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Introduction

Throughout history, women have faced marginalization,
subjugation, and denial of their rights.1 23 4 This is evident in various
ancient civilizations, including Babylonian, Greek, Egyptian, and Roman
societies, where women were often viewed as subordinate and treated
as objects to satisfy male desires, leading to a significant infringement of
their fundamental rights. In pre-Islamic Arabia, women were denied
property rights, and practices such as the burial of female infants and the
forced self-immolation of widows on their husbands' funeral pyres were
tragically common in India.>678

However, with the advent of Islam, there was a profound
transformation in the recognition of women's rights. The Qur'an and
Hadiths explicitly affirm the dignity and equitable rights of women, with
Prophet Muhammad (peace be upon him) embodying these principles
throughout his life. During his time, women experienced enhanced
freedoms and actively participated in various social and political
domains.® Their contributions extended to education, business, scientific

1 Badawi, ]. Women Rights of Islam. Qatar:Doha:s.l. (1980)

2 Galloway, S. D.The Impact of Islam as a Religion and Muslim Women on Gender
Equality: A Phenomenological Research Study. Doctor of Philosophy, College of Arts,
Humanities, and Social Sciences, Nova Southeastern University. (2014)

3 Qazi, M. S. & Din, B. U. “Islamic Concept of Gender Equality: Origins and Signs.” Al-
Qawarir 1(3), (2020): 1-11.

4Sajo and Muhammad, A. “An Islamic Perspective on Gender Equality Controversy in
Nigeria”. African Scholar Journal of Humanities and Social Sciences (JHSS-6) 15(6)
(2019): 27-34.

5 Alfitri, A. Women'’s Rights and Gender Equality Issues in Islamic Law in Indonesia:
The Need to Re Read Women'’s Status in the Islamic Religious Texts. Mazahib 13(1),
(2014): 23-38.

6 Galloway, S. D. The Impact of Islam as a Religion and Muslim Women on Gender
Equality: A Phenomenological Research Study. Doctor of Philosophy, College of Arts,
Humanities, and Social Sciences, Nova Southeastern University, (2014)

7 Qazi, M. S. & Din, B. U. “Islamic Concept of Gender Equality: Origins and Signs.” Al-
Qawarir 1(3), (2020): 1-11.

8 Sajo and Muhammad, A. “An Islamic Perspective on Gender Equality Controversy in
Nigeria”. African Scholar Journal of Humanities and Social Sciences (JHSS-6) 15(6)
(2019): 27-34.

9 Qardawi, Y. Islam oru Nadunilaya Maarkam (Islam is a neutral Religion). (Chennai:
Islamic Foundation Trust, (2017).
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endeavours, and social welfare, including roles in charity, Hadith studies,
figh, nursing, and other community activities.10

In the contemporary era, Wise, Raheema, and Omar (2017) note
that women have the autonomy to pursue their interests, including
professional careers and social engagements.11 Today, women continue
to excel in the nursing profession and constitute a significant portion of
the healthcare workforce in Malaysia, serving as doctors, pharmacists,
radiologists, physiotherapists, occupational therapists, dietitians, lab
technicians, and more.12

Educated Muslim women are increasingly engaging in various
professional fields, including teaching, engineering, law, and even roles
in the army and police forces. Pio and Syed (2013) highlight that India
boasts a significant number of professional women, particularly in
biotechnology and high-tech sectors. Despite variations in educational
attainment, the overall growth of South Asian women in the workforce
remains slow and unremarkable.13 Assi and Marcati (2020) reference a
report by McKinsey & Company indicating that the female-to-male ratios
in professional and technical jobs are particularly low in the UAE
(0.22%), Saudi Arabia (0.31%), Oman (0.35%), and Jordan (0.44%).
Furthermore, Farook (2019) notes that in Punjab, Pakistan, the
percentage of males employed in professional fields was 2.38%, while
the female percentage was only 1.52%.14

Sri Lanka, as an Asian country, reflects similar trends. Women
entering the public and private sectors may perceive equal opportunities

10 Akhmedshina, F. A.The Role of Muslim Women in the Development of Science,
Culture and Education in the period of Early Islam. Science and Innovation:
International Scientific Journal 2(5, (2023): 17-24.

11 Raheema, C. C. & Omar, M. M. M. The status and Rights of Women mentioned in
Islam. International Journal for Studies on Childrens,Women, Elderly and Disable 1,
(2017): 135-141.

12 Saidun, S., Akhmetova, E. & Rahman, A. A. Muslim Female Healthcare Personnel
Dress Code: A Proposed Guideline IMJM 17(2), (2018): 57-70.

13 Pio, E. & Syed, ].Our bodies, our minds, our men:working South Asian women.
Gender in Management: An International Journal of Interdisciplinary and
Multidispilinary Studies (IJIMS). 28(3), (2013): 140-150.

14 Assi, R. & Marcati, and C. Women at work: Job opportunities in the Middle East set
to double with the Fourth Industrial Revolution. McKinsey & Company. (2020)
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and salaries due to the availability of numerous positions in government
agencies, banks, hospitals, and schools.l> However, this perception is
often misleading; despite claims that women in Sri Lanka fare better than
in other South Asian nations, the reality is that they typically occupy
lower-status roles with limited legal rights and compensation.16

Although the participation of Muslim women in the workforce has
recently reached new heights, their presence in specific fields—
particularly nursing and medical specializations—remains exceptionally
rare. Many skilled women are employed in roles, such as housemaids,
that do not reflect their qualifications. Consequently, developing sector-
specific expertise within the Muslim community poses a significant
challenge.

Several factors contributing to this situation are attributed to
religious beliefs, including the sufficiency of the husband's income,
denial of permission to work, prioritization of household
responsibilities, the double burden of work and home, dress restrictions
in certain fields, lack of social recognition for some professions, and the
prevalence of gender-based violence. This study aims to elucidate these
reasons from an Islamic perspective. Without such research, Muslim
women may continue to depend on other communities, leading to
misconceptions about Islam among non-Muslims. This investigation
focuses on clarifying the contributions of Muslim women in various
sectors throughout Islamic history, while also identifying the reasons for
their participation in specific fields from an Islamic viewpoint. The study
was conducted in the Ampara District of Sri Lanka, where Muslims form
the majority community.

Methodology

This qualitative research employed a purposive sampling method
to select respondents, specifically targeting housemaids and working
women across various sectors in the Ampara District. Respondeoints

15 Farooq, M. S., Kai, Y. T. & Ferozeb, N. A Study of Gender Discrimination Faced by
Professional Women in Pakistan: A Case Study of Rahim Yar khan Region Tianjin,
China. (2019).https://www.preprints.org/manuscript/201910.0030/v1.

16 Abeyasekera, N. & Silva, C. D. Myths & Belief in Sri Lankan Society & Their Effects on
Women. 3rd International Conference on Social Sciences, (2016).pp.57-67.



Perception of Muslim Women Regarding the Reasons for Barriers in
Engaging in the Sectorial Contribution and Some Clarifications from
An Islamic Perspective: A Qualitative-Based Study in Ampara
District, Sri Lanka

were chosen from distinct locations, including Sammanthurai,
Sainthamaruthu, Akkaraippatru, and Ninthavur, encompassing
professionals such as lawyers, engineers, and MBBS doctors. Data
collection involved both primary and secondary sources. A semi-
structured interview approach was utilized to explore the motivations
behind women's choices in specific sectors, and the gathered data was
analyzed using content analysis techniques. Additionally, secondary data
were employed to provide an Islamic perspective on the issues
discussed, with analysis conducted through descriptive methods. This
comprehensive approach ensured a thorough understanding of the
factors influencing women's sectorial engagement within the context of
the Ampara District

Finding and Discussion

[slam grants women the unequivocal right to engage in employment
outside the home, provided such activities do not contravene Islamic
Sharia.17 18 19 20 21 2223 Scholars have identified several key requirements
for women wishing to work, including obtaining permission from a male
guardian, adhering to appropriate dress codes as dictated by Sharia,

17 Abdulhameed, N. M. An Analysis of Gender Roles and Relations from the perspective
of Islam. Journal of Arts and Contemporary Society 11(2), (2019): 19-37.

18 Azeem, M., Ramzan, M., Akbar, T.Is Women's Employment Blessing or Otherwise? A
Price worth Paying: An Islamic Perspective. International Journal of Business and
Social Science 4(2), (2013): 226-232.

19 Azizah, S. N,, Qoyum, A. & Prasojo. 2019. [slam, women's labor, and economic
development. Conference on Islamic Management, Accounting, and Economics
(CIMAE),(2019).pp.221-234.

20 Kounsar, A. Economic rights of Islam: Some reflection. International Journal of
Interdisciplinary and Multidispilinary Studies (IJIMS) 4(2), (2017): 37-43.

21 Muhammed, A. C. A. Penkal Tholoi Purithal Sila Valikattalhal. (Some Guidelines for
Women work). (Colombo: IBH Publication., 2015)

22 Nadeem, M. T., Irfan, L., Chohan, N., Asim, Z. & Khan, Z. A. Analyzing Women
Employment and Empowerment:An Islamic Perspective. Indian Journal of Economics
and Business 21(1), (2022): 732-749.

23 Parveen, S. & Rubab, I. 2013. Islamic Perspective of Women’s Employment: Cottage
Industry Development for Rural Women of Pakistan. Al-Qalam: (June 2013).
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safeguarding against slander, and ensuring the presence of a Mahram
during travel.24

In the current research, respondents articulated various reasons for
their limited sectorial contributions, framed within the context of Islamic
teachings. These reasons include:

1.

Sufficient Income of the Husband: Many women reported that
their husbands' earnings were adequate to support the family,
reducing the necessity for them to work.

Denial of Husband’s Permission to Work: Some participants
indicated that their husbands did not grant permission for them
to pursue employment, which significantly limited their
opportunities.

Priority of Household Chores: Women often prioritized
household responsibilities over professional aspirations,
reflecting traditional gender roles that emphasize domestic
duties.

Double Burden: The challenge of balancing professional
obligations with familial duties led many women to refrain from
seeking employment, as they felt overwhelmed by the dual
responsibilities.

Dressing Restrictions for Certain Fields: Participants noted
that specific professions imposed dress codes that were not
aligned with their commitment to modesty, discouraging them
from entering those fields.

Prevalence of Gender Violence in the Workplace: Concerns
about harassment and violence in professional environments
were significant deterrents for many women considering
employment.

24 Saleh, M. Women'’s Professional Career through Al-Qur’an’s Perspectives.
Interdisciplinary Social Studies 1(9). (2022): 1133-1149.
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7. Denial of Social Recognition for Some Fields: Certain
occupations were viewed as less socially acceptable for women,
leading to a lack of encouragement to pursue careers in those
areas.

8. Difficulty in Maintaining Mahram and Ajnabi Restrictions
While Traveling: The requirements for travel within the
framework of Islamic law created barriers for women seeking
employment opportunities outside their immediate community.

These factors highlight the complex interplay between cultural,
economic, and religious dimensions that influence women's
participation in the workforce. Each of these reasons is analysed through
an Islamic lens, demonstrating how traditional beliefs and societal
expectations shape women's sectorial engagement.

Sufficient Income of Husband

Islamic teachings on the distribution of economic responsibilities
within the family are fundamentally grounded in principles of justice and
equity, as articulated in primary sources such as the Quran and Hadith.
The Quran explicitly assigns the primary financial responsibility to the
husband, as evidenced in Surah Al-Baqgarah (2:233), which underscores
that men are duty-bound to provide for their families2® 2627, 28. Despite
this obligation, women are entitled to their own financial rights,
including dower (mahr), inheritance, and maintenance, as stated in
Surah An-Nisa (4:7), thereby affirming their rightful claims to personal
earnings.

25 Azeem, M., Ramzan, M., Akbar, T. &. Is Women's Employment Blessing or
Otherwise? A Price worth Paying: An Islamic Perspective. International Journal of
Business and Social Science 4(2), (2013): 226-232.

26 Muhammed, A. C. A. Penkal Tholoi Purithal Sila Valikattalhal. (Some Guidelines for
Women work), (2015). Colombo: IBH Publication

27 Parveen, S. & Rubab, I. Islamic Perspective of Women’s Employment: Cottage
Industry Development for Rural Women of Pakistan. Al-Qalam: (June :2013)

28 Shehu, F. & Zejno, B. Gender Equality and the Participation of Muslim Women in
Education and Work: A Critical Analysis. IIUM Journal of Educational Studies 3(2),(
2015): 19-39.
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Scholars in various Islamic traditions, including those from Sri
Lanka, concur that the financial responsibility for family maintenance
rests predominantly with men. For instance, Agar Muhammed (2015)
argues that Islam does not regard a professional career as essential for
women, given that they are not obligated to financially support their
families. Nevertheless, women play crucial roles in other aspects of
family life, reinforcing the view that the Islamic family is both a religious
and socially oriented institution, with women primarily responsible for
nurturing this structure?®

Ibn Abbas, a prominent companion of the Prophet Muhammad
(peace be upon him), interpreted Surah Al-Baqarah (2:233) as a
delineation of the responsibilities of men and women, emphasizing that
men serve as protectors and maintainers, thereby bearing the financial
obligations of the household. This interpretation highlights the distinct
roles assigned to each gender, while also emphasizing the importance of
mutual support and cooperation within the family.

Similarly, Al-Shafi'i, a foundational figure in Sunni jurisprudence,
articulated in his work Al-Risala that while men are responsible for the
financial maintenance of their families, women retain their financial
autonomy.3? The role of women as the emotional and nurturing core of
the family is further reinforced in various Hadiths, notably the saying of
the Prophet Muhammad (peace be upon him), "Heaven lies under the
feet of mothers" (Sunan Ibn Majah, Hadith 3664), which emphasizes the
profound respect and status granted to motherhood.

In summary, Islam advocates for a balanced approach to
economic responsibilities, where both partners fulfill their roles in a
manner that fosters a harmonious family environment. This perspective
is supported by a rich tradition of Islamic scholarship, which
underscores the importance of equity and mutual respect within the
familial structure. While women have significant responsibilities in
motherhood and guardianship, their rights to personal financial
independence are affirmed, allowing them the option to engage in

29 Muhammed, A. C. A. Penkal Tholoi Purithal Sila Valikattalhal. (Some Guidelines for
Women work), (2015). Colombo: IBH Publication.
30 Al-Risala, 2:7
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professional pursuits if they choose. Ultimately, many women may
prioritize family responsibilities over careers, particularly when their
husbands’ incomes allow for this choice, thereby respecting the unique
circumstances of each family.

Denial of Husband's Permission to Work

In the Islamic perspective, the distribution of roles and
responsibilities within the family is framed within a contractual
understanding of marriage, emphasizing the principles of mutual
consent and respect.3! The Quran designates men as protectors and
maintainers of women, as articulated in Surah An-Nisa (4:34), which
underscores their obligation to provide for and support their families
while highlighting the importance of cooperation in decision-making
between spouses.32

Respondents, including professionals such as doctors and
domestic staff, expressed a desire to work in their fields but indicated
that their husbands often discouraged them due to concerns regarding
work hours and family obligations. According to Islamic principles,
women are expected to seek their husbands’ consent before pursuing
employment outside the home.33 This aligns with the teachings of the
Prophet Muhammad (peace be upon him), who emphasized the
significance of mutual consultation within the family. In a hadith
reported in both Sahih Bukhari (6014) and Sahih Muslim (2557), he
stated, "The best of you are those who are best to their families,"
underscoring the necessity of respecting each partner's roles and
decisions.

The analogy of a work contract further elucidates this concept.
Just as an employee must adhere to the terms established by an
employer, including obtaining approval for certain actions, a wife is

31Varol, M. B. (2020). Islamic Family as a Concept and Institution and Its Historical
Epistemology. Istem 18(36): 215-228.

32 Saleh, M. Women’s Professional Career through Al-Qur’an’s Perspectives.
Interdisciplinary Social Studies 1(9). (2022): 1133-1149.

33 Asar, A. & Ghalia, B. Islamic Guidelines for Women to Work and Hold Public Office
Positions. International Journal of Science and Research (IJSR) 5(10). (2016): 1311-
1315.
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expected to communicate her professional aspirations and align them
with her husband's preferences. This understanding is reinforced in
Surah Al-Baqarah (2:233), which discusses the mutual rights and
responsibilities of spouses.

While Islamic law permits women to engage in any profession, it
emphasizes that such decisions should be made with consideration for
the family's overall well-being and the marital contract. Classical
scholars, such as Ibn Qudamah, a notable Islamic scholar of the Hanbali
School, addressed women's rights to employment in his work Al-Mughni
(Volume 8, Chapter 36). He emphasized that women may engage in work
as long as it does not conflict with their primary family obligations. Ibn
Qudamah highlights the importance of balancing personal autonomy
with traditional roles as caregivers and nurturers. While advocating for
women's financial independence, he underscores the necessity for open
communication between spouses regarding employment decisions to
maintain family harmony.

This perspective reflects a broader Islamic jurisprudential
understanding that honors both individual rights and the integrity of
family life, recognizing the significant responsibilities women hold
within the household. Moreover, the nurturing role of women is
considered essential for the emotional and spiritual well-being of the
family, embodying broader Islamic values of harmony and cooperation.
The findings of this study demonstrate that Muslim women navigate
their professional aspirations while adhering to Islamic doctrine and
fulfilling their family obligations.

Priority of Women to Household Chores

In the Islamic framework, a woman's primary responsibility after
marriage is to care for her husband and children, a role regarded as noble
and essential for fostering a loving and supportive home environment. A
professional woman can't perform the duties of a housewife to the
fullest. However, every family needs this role in order to function.
Because, if the wife works, who has to entertain her husband after
coming home from work, it is certain that the family will fall apart if the
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wife cannot provide full service to her husband34. A woman acts as a
queen of a home, a mother for her children and a wife for her husband.
Hence, Islam provides her more responsibilities to look after her family
members. This responsibility is emphasized in the Quran, particularly in
Surah Ar-Rum (30:21), where Allah states, "And of His signs is that He
created for you from yourselves mates so that you may find tranquillity
in them; and He places between you affection and mercy." This verse
underscores the importance of sakinah (peace), mawadah (love), love
and and rahmah (compassion)within the marital relationship, which are
foundational to a harmonious household.

Scholarly perspectives, such as those presented by Azizah et al.
(2019), argue that maintaining a family life characterized by sakinah
(peace), mawadah (love), and rahmah (compassion) necessitates that
women prioritize their familial responsibilities. Islamic teachings assert
that women will be accountable for their roles in the hereafter,
emphasizing the importance of fulfilling duties assigned to them.35 This
is further illustrated by the hadith of the Prophet Muhammad (peace be
upon him), who stated, "A woman is responsible in her husband's house
and therefore will be questioned about her responsibility in the
hereafter” (Sahih Bukhari 2409; Babul Vasaya 2751).36

Moreover, the Quran reinforces this understanding in Surah Al-
Ahzab (33:189), which states, "He created you from one soul, and He
created their spouses from themselves so that they might find peace."
This notion positions women as vital contributors to the emotional and
spiritual well-being of the family, emphasizing that a woman's primary
duty is to cultivate an environment of peace and tranquillity.

While Islamic law permits women to pursue professional careers,
many scholars contend that such endeavours should not compromise
their family obligations. The prevailing view among respondents in a

34 Saleh, M. Women's Professional Career through Al-Qur’an’s Perspectives.
Interdisciplinary Social Studies 1(9). (2022): 1133-1149.

35 Azizah, S. N., Qoyum, A. & Prasojo. Islam, women's labor, and economic
development. Conference on Islamic Management, Accounting, and Economics (CIMAE).
(2019). pp.221-234.

36 Muhammed, A. C. A. Penkal Tholoi Purithal Sila Valikattalhal. (Some Guidelines for
Women work). Colombo: IBH Publication (2015).
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recent study is that men are typically seen as breadwinners, while
women are designated caretakers. This reflects a traditional perspective
that prioritizes familial responsibilities over professional aspirations.

A notable respondent articulated this sentiment by stating, "If the
family is destroyed, giving more importance to the job is really
wrong"(Rspondent: 8). this highlights the belief that prioritizing family
aligns with Islamic values. The majority of Muslim women in the study
expressed that they derive greater fulfilment from being homemakers
than from pursuing external employment, believing that adherence to
religious ideals and the maintenance of family harmony are paramount.
They perceive their domestic roles not as lesser but as integral to their
identity and spiritual fulfilment, recognizing that all duties, particularly
family responsibilities, are forms of ibadah (worship) in Islam.

Thus, from an Islamic perspective, while women have the option
to engage in work outside the home, the emphasis remains on their
pivotal role in nurturing the family, which is deemed essential for both
personal and communal well-being. This understanding reinforces the
notion that the responsibilities of homemaking and caregiving are not
merely societal expectations but are integral components of a woman's
spiritual and moral duty within the Islamic tradition.

Double Burden

In Islamic thought, the responsibilities assigned to women are
both significant and multifaceted, particularly in the context of marriage
and family life. Central to this understanding is the Quranic principle that
states, "Allah burdens not a person beyond his scope" (Surah Al-Bagarah
2:286). This verse underscores the notion of equitable distribution of
responsibilities, acknowledging the inherent capabilities of individuals,
particularly women, who often bear the dual responsibility of managing
both familial obligations and professional commitments.

In many Muslim societies, the family structure tends to be
extended, resulting in societal expectations that place considerable
demands on women to fulfill not only their immediate family’s needs but
also those of extended family members. This often leads to the
phenomenon known as the "double burden,” where women must
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navigate the complexities of work-life balance. As one respondent
articulated,

“As we are given a salary, we have to work thoroughly. Thereby,
we are more committed to the work than fulfilling the familial
obligation. As we work, it is a big challenge to maintain work-life
balance. Sending the children to school, revising their subjects,
and taking care of their studies by the working mother is more
difficult than others” (Respondent 12).

This sentiment highlights the substantial challenges faced by
women in reconciling their professional aspirations with their roles as
caregivers.

The need for family support emerges as a crucial factor for
working women in managing this dual burden. Many respondents noted
that adequate familial support is essential for successfully balancing
professional and domestic responsibilities. This aligns with Islamic
teachings that emphasize mutual assistance and cooperation among
family members as foundational to a harmonious household. The Quran
and Hadith encourage families to foster an environment of support,
which is vital for the well-being of all members.

Furthermore, findings from Saleh (2022) indicate that women
often perceive their engagement in the workforce as conflicting with
their obligations to their husbands and children. This perceived conflict
frequently results in the decision to withdraw from professional
opportunities. Many respondents expressed that a lack of family support
and motivation significantly impacts women's engagement in various
fields. Despite aspirations for higher education and professional
advancement, these goals are often contingent upon the presence of
supportive family dynamics that enable women to manage both
domestic and professional duties effectively.3”

[slam advocates for a balanced approach to family life,
recognizing the integral roles that both spouses play within the family
unit. While women are often viewed as primary caregivers, their

37 Saleh, M. Women’s Professional Career through Al-Qur’an’s Perspectives.
Interdisciplinary Social Studies 1(9). (2022): 1133-1149.
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professional aspirations should not be dismissed; rather, they should be
supported within the context of a collaborative family environment. This
approach is essential for fostering a work-life balance that allows women
to pursue their ambitions without compromising their familial
responsibilities.

In conclusion, the challenges associated with the double burden
faced by women in the workforce are significant and frequently
compounded by societal expectations. However, from an Islamic
perspective, it is imperative to cultivate an environment in which family
support is prioritized. By promoting collaboration and understanding
within the family unit, both men and women can work together to
establish a harmonious balance between professional ambitions and
familial obligations. This approach not only upholds the values of
compassion and equity central to Islam but also enriches the overall
well-being of the family.

Dress Restriction for Certain Fields

In Islamic jurisprudence, women are permitted to work outside
the home, particularly in professions that align with their inherent skills
and societal needs, such as nursing and teaching. This perspective is
grounded in various Quranic verses and Hadith that underscore the
significance of women's contributions to society. For instance, Surah Al-
Nisa (4:32) affirms women's financial independence, stating, "And do not
covet what We have bestowed upon some of you more than others. For
men is a share of what they have earned, and for women is a share of
what they have earned..." This verse highlights that women have the
right to earn a livelihood.

However, the Islamic principle of modesty in dress remains a
critical aspect of women's participation in the workforce. As stated in
Surah Al-Ahzab (33:59), "O Prophet, tell your wives and your daughters
and the women of the believers to bring down over themselves of their
outer garments. That is more suitable that they will be known and not be
abused." This verse emphasizes the necessity for women to dress
modestly, forming the basis of the hijab.

Research by Saidun et al. (2018) indicates that hijab can pose
significant challenges for Muslim women pursuing careers in nursing,
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particularly in environments where they are part of a minority. Cultural
and professional expectations may conflict with religious obligations,
complicating their dual identities as both professionals and observant
Muslims.38

Moreover, dress codes across healthcare institutions can vary
considerably, affecting women's experiences in the workplace. A study
by Jabbour et al. (2021) found that while some hospitals in Muslim-
majority countries accommodate Islamic dress, others impose
restrictions that may not align with women’s commitment to modesty.
This discrepancy can force women to choose between adhering to their
religious beliefs and fulfilling professional requirements.3°

Additionally, private healthcare facilities may enforce stricter
dress codes than public institutions. A qualitative study by Ali and
Ghanem (2020) revealed that respondents often felt pressured to
conform to certain dress standards that contradicted their
understanding of modesty, leading some to leave the nursing profession
entirely.40

In summary, while Islamic teachings endorse women's
participation in the workforce, including in nursing and caregiving roles,
adherence to Sharia-compliant dress codes is paramount. The interplay
between professional dress requirements and Islamic values of modesty
presents significant challenges for many Muslim women. Thus, creating
a supportive environment that respects both professional standards and
religious obligations is essential to enhance the participation of Muslim
women in various professional fields, particularly in healthcare.

Prevalence of Gender Violence in Working Place

In Islam, the dignity and sanctity of women are core values, with
explicit prohibitions against any form of violence, including physical,

38 Saidun, S., Akhmetova, E. & Rahman, A. A. Muslim Female Healthcare Personnel
Dress Code: A Proposed Guideline IMJM 17(2). (2018): 57-70.

39 Jabbour, M., & Obeid, A. 2021. "The Impact of Dress Codes on Muslim Nurses in
Healthcare Settings." Journal of Nursing Ethics, 28(3), 345-357.

40 Ali, M., & Ghanem, M. (2020). "Navigating Modesty: The Experiences of Muslim
Women in Nursing." International Journal of Islamic and Middle Eastern Finance and
Management, 13(2), 239-252.
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emotional, or sexual abuse. The Quran underscores the importance of
treating women with respect and kindness. Surah An-Nisa (4:19) states,
"0 you who have believed, do not consume one another's wealth unjustly
or send it [in bribery] to the rulers in order that [they might aid] you [to]
consume a portion of the wealth of the people in sin, while you know [it
is unlawful]." This verse reflects a broader principle of justice and equity,
which encompasses the treatment of women in various spheres,
including the workplace.#!

The teachings of the Prophet Muhammad (peace be upon him)
further emphasize this principle. He asserted that "the best of you are
those who are best to their families" (Sahih Bukhari, Hadith 6014),
suggesting that the kindness and respect owed to women should extend
beyond familial relationships to include all interactions, particularly in
professional environments. Any form of harassment or violence
contradicts the fundamental Islamic principles of compassion and
respect.

Moreover, Islam mandates that both men and women strive to
create safe and supportive environments. The concepts of Maslaha
(public interest) and Hifz al-Nafs (protection of life) in Islamic
jurisprudence indicate that society has a responsibility to ensure the
safety and well-being of all its members, especially vulnerable groups
like women. Therefore, workplaces that tolerate harassment or violence
are acting in direct opposition to Islamic values.#2

Research supports these observations. A study conducted by
Mahrukh and Ahmed (2020) found that fear of harassment and unsafe
work environments significantly deterred many Muslim women from
pursuing their careers. The respondents reported that issues such as
physical and verbal abuse, along with feelings of isolation, often led them
to opt out of professional opportunities altogether. This not only limits

41 Sadia, H., Waraich, R. S. & Halima, S. CEDAW & Woman'’s Right to Work inlslamic
Law. (2023) https://www.researchgate.net/publication/369201767 [27.02.2024].
42 Al-Ghazali, A. H. (2000). Ihya Ulum al-Din (Revival of the Religious Sciences). Vol. 1.
Beirut: Dar al-Kutub al-Ilmiyyah.
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their personal advancement but also constrains their contributions to
the economy and society at large.*3

In conclusion, Islam advocates for the protection of women from
all forms of violence, emphasizing the need for safe and respectful
workplace environments. Addressing issues of harassment and
insecurity is both a moral imperative and an alignment with Islamic
teachings that promote justice, respect, and compassion for all
individuals. Creating an environment where women can thrive
professionally while upholding their dignity and rights is essential for
fostering a just and equitable society.

Denial of Social Recognition for Some Fields.

Within the Islamic context, women's professional choices are not
only encouraged but also situated within the ethical boundaries set by
Sharia. Islam recognizes and values women's talents and capabilities,
permitting them to engage in a diverse array of fields, such as education,
healthcare, and social services, as long as these roles serve the
community and adhere to Islamic ethical standards.**# The Quran
underscores the importance of knowledge acquisition, stating, "Seeking
knowledge is an obligation upon every Muslim" (Sunan Ibn Majah,
Hadith 224), which emphasizes the necessity for both men and women
to pursue education and professional development.

Scholars like Asar and Ghalia (2016) articulate that while women
should gravitate toward professions that align with their inherent
abilities and inclinations, they may face social resistance when
attempting to enter traditionally male-dominated fields such as
construction or manual labor.*> This resistance is rooted in societal
expectations and the physical demands associated with such roles.
I[slamic teachings traditionally emphasize women’s nurturing roles,
framing their contributions as essential for familial and community

43 Mahrukh, F., & Ahmed, S. (2020). "Exploring the Experiences of Muslim Women in
the Workplace: Challenges and Resilience." Journal of Gender Studies, 29(4), 442-457.
DOI: 10.1080/09589236.2020.1735325.

44 Doi, A. R. 1. Women in Shari'ah (Islamic Law). Kuala Lumpur: Malaysia: A.S Nordeen.
(1990)

45 Asar, A. & Ghalia, B. Islamic Guidelines for Women to Work and HoldPublic Office
Positions International Journal of Science and Research (IJSR) 5(10), (2016): 1311-1315.
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welfare, as evidenced in Quran 2:233, which discusses the mutual rights
and responsibilities of spouses.#®

Moreover, social recognition significantly influences women's
career choices, as professions like nursing and teaching are often
deemed more socially acceptable for women. Despite this, Islam does not
confine women to specific occupations; rather, it empowers them to
advocate for their professional roles, even in the face of societal
opposition. This notion is supported by Islamic principles that encourage
individuals to fulfill their societal obligations and promote communal
welfare.

In conclusion, the Islamic perspective supports women's rights to
pursue their professional ambitions, provided they navigate these
choices within the framework of Sharia while also honoring their familial
responsibilities. This approach reflects a balanced understanding of
women’s roles in both the professional sphere and the home, reinforcing
the idea that professional aspirations can coexist harmoniously with
[slamic values.

Difficulty in Maintaining Mahram and Ajnabi Restriction on
Travelling

In Islamic jurisprudence, the stipulations regarding a woman's travel are
fundamentally rooted in the principles of safety, dignity, and societal
norms. The hadith from Sahih al-Bukhari and Sahih Muslim explicitly
states: “A woman must not travel alone without a male companion of her
immediate relatives to whom she can never get married” (Sahih al-
Bukhari, no. 1763; Sahih Muslim, no. 1341). This directive underscores
the importance of a Mahram (an unmarriageable male relative) as a
protective measure intended to ensure a woman'’s security during her
travels.

The interpretation of this principle varies across different Islamic
schools of thought. Scholars from the Shafi'i and Maliki traditions
contend that a woman may travel for religious purposes, such as Hajj,
with a trustworthy group of women. This perspective acknowledges the

46 Doi, A. R. I. Women in Shari'ah (Islamic Law). Kuala Lumpur: Malaysia: A.S Nordeen.
(1990).
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significance of fulfilling religious obligations while maintaining an
emphasis on safety. The Hanafi and Hanbali schools impose stricter
limitations, permitting travel only within a radius of three days without
a Mahram, thereby reinforcing the necessity of protective
companionship. In the context of shorter journeys, Islamic teachings
provide more leeway. It is generally accepted that if a journey is not
conventionally regarded as travel—such as attending to immediate
needs—a woman may undertake it without a Mahram, particularly if she
can ensure her safety through appropriate measures. This flexibility
reflects an understanding of diverse contexts and circumstances,
permitting women to use public transportation or travel alone in
environments that are perceived as safe or friendly to Islamic values.
Despite these provisions, many women encounter significant obstacles
when pursuing educational or professional opportunities that
necessitate travel, especially in fields like medicine. Numerous
respondents in various studies indicate that the lack of a Mahram can
impede their ability to accept job offers or participate in educational
programs abroad. This predicament often creates a conflict between
their professional ambitions and adherence to religious obligations.4”

The situation exemplifies a broader challenge within the Islamic
framework: the need to reconcile religious mandates with contemporary
realities. While the emphasis on safety and protection remains
paramount, there is a growing recognition of the necessity for women'’s
contributions in various sectors, including healthcare and education.
Enabling women to travel safely can enhance their professional
opportunities and societal roles.

In conclusion, the Islamic perspective on travel restrictions for
women is primarily cantered around ensuring their safety and dignity.
Although traditional interpretations uphold the requirement for a
Mahram, there is an increasing acknowledgment of the need for
flexibility in contexts that promote women’s educational and
professional development. Striking this balance is crucial for fostering
women’s contributions to society while upholding the principles
inherent in Islamic teachings.

47 Asar, A. & Ghalia, B. Islamic Guidelines for Women to Work and HoldPublic Office
Positions International Journal of Science and Research (IJSR) 5(10), (2016): 1311-1315.
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Conclusion

In conclusion, while women have historically faced
marginalization, the advent of Islam brought significant rights, freedoms,
and dignity that enabled Muslim women to contribute meaningfully to
various fields throughout Islamic history. In the contemporary context,
Muslim women are participating in diverse sectors globally as never
before; however, their contributions in Sri Lanka, particularly in the
Ampara District, remain notably low. This study identifies several factors
influencing this disparity, including familial responsibilities, workplace
challenges, societal attitudes, and the restrictions posed by Mahram and
Ajnabi considerations. To enhance their sectorial contributions, Muslim
women may benefit from implementing certain strategies and advice.
Future research could further explore the experiences of Muslim women
in other regions, particularly in areas where they constitute a minority,
thereby providing a more comprehensive understanding of their
contributions and challenges within different sociocultural contexts.

BIBLIOGRAPHY

Abeyasekera, N. & Silva, C. D. Myths & Beliefin Sri Lankan Society & Their
Effects on Women 3rd International Conference on Social Sciences,
(2016).57-67.

Akhmedshina, F. A. The Role of Muslim Women in the Development of
Science, Culture and Education in the period of Early Islam Science and
Innovation: International Scientific Journal 2(5). (2023).: 17-24.

Alfitri, A. Women’s Rights and Gender Equality Issues in Islamic Law in
Indonesia: The Need to Re-Read Women'’s Status in the Islamic Religious
Texts. Mazahib 13(1), (2014).

Ali, M., & Ghanem, M. (2020). "Navigating Modesty: The Experiences of
Muslim Women in Nursing." International Journal of Islamic and Middle
Eastern Finance and Management, 13(2), 239-252.



Perception of Muslim Women Regarding the Reasons for Barriers in
Engaging in the Sectorial Contribution and Some Clarifications from
An Islamic Perspective: A Qualitative-Based Study in Ampara
District, Sri Lanka

Al- Quran.

Asar, A. & Ghalia, B.. Islamic Guidelines for Women to Work and
HoldPublic Office Positions International Journal of Science and Research
(IJSR) 5(10), (2016): 1311-1315.

Assi, R. & Marcati, C. Women at work: Job opportunities in the Middle East
set to double with the Fourth Industrial Revolution. s.l: McKinsey &
Company. (2020).

Azeem, M., Ramzan, M., Akbar, T. Is Women's Employment Blessing or
Otherwise? A Price Worth Paying: An Islamic Perspective. International
Journal of Business and Social Science 4(2), (2013): 226-232.

Badawi, ]. Women Rights of Islam Qatar:Doha: (1980)

Doi, A. R. I. Women in Shari'ah (Islamic Law). Kuala Lumpur: Malaysia:
A.S Nordeen.

Galloway, S. D. 2014. The impact of Islam as a religion and Muslim women
on gender equality: A phenomenological research study. Nova
Southeastern University, (1990).

Jabbour, M., & Obeid, A. 2021. "The Impact of Dress Codes on Muslim
Nurses in Healthcare Settings." Journal of Nursing Ethics, 28(3), 345-357.

Muhammed, A. C. A. Penkal Tholoi Purithal Sila Valikattalhal. . Colombo:
IBH Publication, (2015).

Nawab, S. The contribution of women to Muslim society: a study of
selected autobiographical and bibliographical literature South Africa.
University of Johannesburg (South Africa), (1997).

Parveen, S. & Rubab, I. Islamic Perspective of Women’s Employment:
Cottage Industry Development for Rural Women of Pakistan. Al-Qalam:
(2013).

Pio, E. & Syed, ]. Our bodies, our minds, our men:working South Asian
women. Gender in Management: Anlinternational Journal of
Interdisciplinary and Multidispilinary Studies (IJIMS) 28(3). (2013): 140-
150.



Mohamed Sulthan Ismiya Begum, Indriaty Ismail and Zul’ Azmi
Yakoob

Qardawi, Y. Islam oru Nadunilaya Maarkam. Chennai: Islamic
Foundation Trust. (2017).

Qazi, M. S. & Din, B. U.. Islamic Concept of Gender Equality: Origins and
Signs. Al-Qawarir 1(3), (2020): 1-11.

Qazi, M. S. & Din, B. U. Islamic Concept of Gender Equality: Origins and
Signs. AL-QAWARIR 1(3), 2020: 1-10.

Sadia, H., Waraich, R. S. & Halima, S. CEDAW & Woman's Right to Work
in [slamic Law. (2023).
https://www.researchgate.net/publication/369201767_[27.02.2024].

Saidun, S., Akhmetova, E. & Rahman, A. A. Muslim Female Healthcare
Personnel Dress Code: A Proposed Guideline IM/M 17(2), (2018): 57-70.

Sajo & Muhammad, A. An Islamic Perspective on Gender Equality
Controversyin Nigeria. African Scholar Journal of Humanities and Social
Sciences (JHSS-6) 15(6), (2019).: 27-34.

Saleh, M. Women’s Professional Career through Al-Quran’s
Persepectives. Interdisciplinary Social Studies 1(9), (2022), 1133-1149.

Shehu, F. & Zejno, B. Gender Equality and the Participation of Muslim
Women in Education and Work: A Critical Analysis. [IUM Journal of
Educational Studies 3(2), (2015), 19-39.

Sulistyawan, A. & Nurfaidah, S.. Gender Construction in Islamic
Perspective. ljtima'iyya: Journal of Muslim Society Research 5, 2020, 47-
56.

Varol, M. B. Islamic Family as a Concept and Institution and Its Historical
Epistemology. Istem 18(36), (2020), 215-228.



Anders Breivik’s manifesto: Measuring Violence
Indicator in Anti-Islamic Extremist Discourse

Manifesto Anders Breivik: Mengukur Petunjuk Keganasan dalam
Wacana Ekstremis Anti-Islam

Mariet Rosnaida Cabrera Cusi* and Abdelaziz Berghout™

Abstract

On July 22, 2011, Anders Breivik had massacred 75 people in a
bomb attack and mass shooting out of his hatred towards Islam and
Muslims, his actions shocked Norway and the world. He left behind a
manifesto 2083, A European Declaration of Independence’ which clearly
indicates his imagination about Islam and Muslims and the reasons that
let him to commit this mass murder. Breivik is studied extensively in the
academia through the lenses of Islamophobia and terrorism; there are
few studies done on the levels of violence in anti-Islamic discourse. This
study uses Richard A. Nielsen’s methodology which measures
numerically to which extent Muslim clerics support for violent jihad and
ideology in their writings. Such algorithmic approaches that evaluate
extremist Muslim discourse have been mainly applied in Western
academia to show level of violence in it. This study is unique as the
Nielsen’s approach is applied to anti-Islamic extremist discourse. It takes
Breivik’s manifesto as a field of analysis. First, it takes as a baseline the
five topics (along its exclusive and its frequent keywords) in Jihadi corpus
calculated by Professor Nielsen. Second, main key-terms of Breivik’s anti-
[slamic position are measured to see the level of violence according to
Nielsen’s methodology. After this, both key terms are compared. Results
show that Breivik’s anti-Islamic position contains more violence
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indicator than the jihadist position. This research will be the first to apply
algorithmic approach and it will demonstrate that using extremism
measure tools developed by the Western academic can be applied to anti-
Islamic extremist discourse. In conclusion, if extremism measure tools
are applied fairly on both Islamist thought and anti-Islamic discourse, it
will not only show that both streams of discourse contain levels of
violence, but anti-Muslim discourse accommodates higher levels of
violence as well. This research will open the way for Muslim academics
to apply algorithmic methods to counter anti-Islamic discourse.

Keywords: Anders Breivik, Anti-Muslim Discourse, Jihad Score,
Violence Indicator.

Abstrak

Pada 22 Julai 2011, Anders Breivik telah membunuh 75 orang
dalam serangan bom dan menembak beramai-ramai kerana
kebenciannya terhadap Islam dan umat Islam, tindakannya mengejutkan
Norway dan dunia. Dia meninggalkan manifesto ‘2083, A European
Declaration of Independence’ yang jelas menunjukkan imaginasinya
tentang Islam dan umat Islam dan sebab-sebab yang membolehkannya
melakukan pembunuhan beramai-ramai ini. Breivik dikaji secara meluas
di kalangan akademia melalui lensa Islamofobia dan keganasan;
Terdapat beberapa kajian yang dilakukan mengenai tahap keganasan
dalam istilah-istilah utama anti-Islam. Kajian ini menggunakan
metodologi Richard A. Nielsen yang digunakan untuk mengukur
sokongan ulama Islam terhadap jihad dan ideologi ganas dalam tulisan
mereka. Pendekatan algoritma sedemikian yang menilai wacana Muslim
ekstremis telah digunakan terutamanya dalam akademia Barat untuk
menunjukkan tahap keganasan di dalamnya. Kajian ini unik kerana
pendekatan Nielsen digunakan untuk wacana ekstremis anti-Islam. Ia
mengambil manifesto Breivik sebagai bidang analisis. Pertama, ia
mengambil sebagai garis dasar lima topik (bersama kata kunci eksklusif
dan kerapnya) dalam korpus Jihadi yang dikira oleh profesor Nielsen.
Kedua, istilah utama kedudukan anti-Islam Breivik diukur untuk melihat
tahap keganasan mengikut metodologi Nielsen. Selepas ini, kedua-dua
istilah utama dibandingkan. Keputusan akan menunjukkan bahawa
kedudukan anti-Islam Breivik mengandungi lebih banyak petunjuk
keganasan daripada kedudukan jihad. Penyelidikan ini akan menjadi
yang pertama menggunakan pendekatan algoritma dan ia akan
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menunjukkan bahawa menggunakan alat ukuran ekstremisme yang
dibangunkan oleh ahli akademik Barat boleh digunakan untuk wacana
pelampau anti-Islam. Kesimpulannya, jika alat pengukur ekstremisme
diterapkan secara adil pada kedua-dua pemikiran Islam dan wacana anti-
[slam, ia bukan sahaja menunjukkan bahawa kedua-dua aliran wacana
mengandungi tahap keganasan, tetapi wacana anti-Muslim menampung
tahap keganasan yang lebih tinggi juga. Penyelidikan ini akan membuka
jalan kepada ahli akademik Islam untuk mengaplikasikan kaedah
algoritma untuk menentang wacana anti-Islam.

Kata Kunci: Anders Breivik, Wacana Anti-Muslim, Jihad Score,
Penunjuk Keganasan.

Introduction

On July 22, 2011, Anders Breivik had massacred 75 people in a
bomb attack and mass shooting out of his hatred towards Islam and
Muslims, his actions shocked Norway and the world. He left behind a
manifesto 2083, A European Declaration of Independence’ which clearly
indicates his imagination about Islam and Muslims and the reasons that
let him to commit this mass murder. As the literature shows, Breivik and
his manifesto has been extensively studied from Islamophobia,
psychology and terrorist studies perspective. Attempts to measure
numerically levels of violence in discourses have recently emerged with
advances in statistics and Natural Language Processing (NLP) tools. For
example, Professor Richard Nielsen from the Massachusetts Institute of
Technology has measured numerically the extent Muslim clerics support
for violent jihad and ideology in their writings.

This research paper aims to shed light the levels of violence in
Breivik’s anti-Islamic position. The first part of the article surveys
literature of Breivik's background, his mental health assessment,
ideologies and the anti-Islamic movements he networked. The second
part explains the methodology. First, R. Nielsen extracts five topics and
their exclusive key terms from Jihadi texts available in online forums and
sets them as the basis of measurement for jihadi and non-jihadi text.
Second, texts from 101 Muslim clerics are collected and their key terms
are compared to the first set. Then, the probability that a text is jihadi or
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non-jihadi is calculated using the Jihadi formula (variation of Naive Bayes
formula).

The third part shows the results. Five main anti-Islamic topics and
their exclusive key terms were extracted from Breivik's manifesto.
Despite that the key terms are specific to their topic, the 5 topics
illustrated in the word cloud form showed that Breivik's statements are
not isolated but interconnected. Breivik's topic proportions are also
compared to Jihadi topic proportions in Nielsen's findings and shows
that Breivik anti-Islamic discourse contains higher levels of violence than
the jihadist position. To strengthen this position, top ten Jihadi and anti-
I[slamic key terms from each topic were compared, showing that despite
both discussing about jihad, the word itself is ambiguous in the jihadi
ideology.

The final section discuses that if extremism measure tools are
applied fairly in both Islamic thought and anti-Islamic discourse, it will
not only show that both streams of discourse contain levels of violence,
but anti-Muslim discourse accommodates higher levels of violence as
well. The research opens the way for academic to use statistical methods
to counter other extremist discourses and ideologies.

Background
Who is Anders Breivik?

According to Hemmingby & Bjgrgo, Breivik is considered one of
the ‘most deadly solo terrorist” known in modern times.! Lone wolf
terrorist perform terror attacks alone, lack social networks and do not
belong to any organized group.2 Much has been written about Breivik’s
terror attack on 22 July 2011 that shocked the peaceful Norwegian
society. On the day of the attack, Anders Breivik first detonated a car in
the Government District, Oslo at 3.25 p.m. which killed 8 people,
destroyed government documents and broke windows glasses.3 In the
meantime, Breivik drove a car to the island of Utgya where the Worker’s

1 Cato Hemmingby and Tore Bjorgo, The Dynamics of a Terrorist Targeting Process
(England: Palgrave Macmillan, 2016), 2.

2 Lars Erik Berntzen and Sveinung Sandberg, “The Collective Nature of Lone Wolf
Terrorism: Anders Behring Breivik and the Anti-Islamic Social Movement,” Terrorism
and Political Violence 26, no.5 (2014): 760.

3 Hemmingby & Bjorgo, Dynamics Terrorist, 64.
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Youth League of the Labour Party were having an annual summer camp.
Breivik arrived to the island at 5: 21 p.m. and passed the security by
wearing a fake police ID and uniform; when he first shoot the security
personnel, the 564 youths scattered around and for 75 minutes Breivik
massacred 69 youths including minors.# Before he conducted his terror
attack, he sent his compendium of more 1500 pages long via email to a
long list of users under the pen name Andrew Berwick. His manifesto
“2083, A European Declaration of Independence” explains his
motivations behind his mass murder and his hate for Muslims.

In the core of academia, Breivik has been studied from the lenses
of many disciplines. Scholars and mainstream media have given special
attention to Breivik’s mental state. As soon as it was clarified that the
terrorist was not a Muslim and brown, mainstream media debated
extensively Breivik’s mental sanity by covering his life story. During
Breivik’s trial, the Norwegian court appointed two psychiatry experts to
determine whether Breivik was legally sane. The experts came to the
conclusion that Breivik ‘was psychotic’> and that he was suffering from
schizophrenia®. Families of the victims, survivors and public opinion
subsequently did not agree with the experts’ report as they did not want
the murderer to go unpunished.” According to the Norwegian law code,
a convict diagnosed with mental illness are not legally bind for
punishment and are only sent for treatment8. Under these circumstances,
the public outcry forced the court to appoint other set of experts to asses
again Breivik’s sanity. The second team of psychiatrist concluded that
Breivik was sane but had symptoms of “narcissistic personality disorder”
and “pseudologia fantastica”?. Debates on Breivik’s mental state included
whether his fanaticism could be considered a form of madness. Taylor
argued that the fact that Breivik did not work within an organization,
shows that his views were extreme even within the framework of

41bid, 66-69.

5 Ingrid Melle, “The Breivik case and what psychiatrists can learn from it,” World
Psychiatry, 12, no. 1(2013), 17.

6 Simon Wessely, Anders Breivik, the public, and psychiatry, Lancet (London,
England), 379, no. 9826 (2012): 1563.

7 Wessely, Breivik Public, 1563.

8 Melle, Breivik case, 17.

9 Ibid, 19.
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terrorist ideology.19Despite that not all radicals become terrorist and not
every terrorist is a radical, Breivik is an exception to this rule, he is a
radical and his extreme fanaticism is a form of madness.11For Fahy,
however, terrorists are mentally healthy and sane.12Breivik’s meticulous
preparation over the years for his terror attack showed that he was
aware of his actions. Breivik’s fanaticism are a reflection of his narcissism
and “xenophobic and racist views”13 yet he shouldn’t be consider mad as
it exempts him from his legal actions for his terror attack.14

From a sociological point, Breivik’s personal history and views
could be understood by looking at the socio-political changes in
Europe.15 Sandberg explains that Breivik started to get involved in search
of alternatives narratives when he saw the Muslim community failed
integrating in the Norwegian society and that Muslim immigrants would
overtake Europe and Islamize it, making the indigenous population a
minority (dhimmi)16. Whoever, most of his life count in his manifesto
contain exaggerated and inaccurate information?’. Breivik writes in his
manifesto that it was his Pakistani friend Arsalan who was part of gang
group, that made him more aware of his own religious heritage when he
was invited repeatedly to embrace Islam.8 Breivik recorded that his
friendship with Arsalan broke when Breivik was beaten in front of
Arsalan.’® Dropping from high school, he decided to join political parties

10 Max Taylor, “Do cases like that of Anders Breivik show that fanaticism is a form of
madness? Yes,” BM] 345, no. e4612 (2012): 1.

11 Taylor, Cases Breivik, 1-2.

12 Tom Fahy, “Do cases like that of Anders Breivik show that fanaticism is a form of
madness? No,” BMJ, 345, no. e4647(2012): 2.

13 Fahy, Cases Brevik, 2.

14 ]bid, 2.

15 Sveinung Sandberg, “Are self-narratives strategic or determined, unified or
fragmented? Reading Breivik’s Manifesto in light of narrative criminology,” Acta
Sociologica 56,no. 1 (2013): 70.

16 Sandberg, self-Narrative Breivik, 72.

17 1bid, 73.

18 Andrew Berwick, 2083: A European Declaration of Independence (London: 2011):
1389. The following citations of the manifesto will use the real name “Breivik” rather
than his pen name. The pages reflect the PDF format as the manifesto was not edited
to include page numbers.

19 Breivik, 2083 European Declaration, 1394.
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that promoted stopping immigration, Islamisation of Europe and
promote a mono-cultural Europe.20

Looking at the wider view, Shaffer traces the appearance of anti-
jihadi movements in Europe after the London bombings by jihadists in
2005.21These counter-jihadi movements then exploited the cyberspace
to condemn and blame Islam for the new situation of Europe.?? In
Norway, the Christian Democratic Party, Human Rights Service,
Norwegian Defence League (NDL, part of the English Defence
League),and Stop Islamisation of Norway (SIAN, part of Stop Islamisation
of Europe) form a more radical version of anti-Islamic movements.23 Part
the anti-Islamic movement also include web-pages like Document.no and
Honestthinking.org critical of Islam and immigration?24. These radical
anti-Islamic movements often base their arguments in the conspiracy
theory of Eurabia that claims that Western political elites and Marxist are
in a secret cooperation with Islamist (for example Muslim
brotherhood).?2> These movements have an unified view that Muslims’
introduction of sharia rules like sex segregation and halal products into
Europe are signs of Islamization and that Muslims and Islam should be
secularized.2¢ Breivik cited texts and shared views from these anti-
Islamic movements and websites as itis reflected in his manifesto.2” After
Breivik’s successful business of selling fake American diplomas to raise
money to plan for his terror attack, he spent from 2006-2011 surfing
anti-Islamic content?8 and playing video games for his inspiration.2°

20 Tbid, 1396-1400.

21 Ryan Shaffer, “Jihad and Counter-Jihad in Europe: Islamic Radicals, Right-Wing
Extremists, and Counter-Terrorism Responses,” Terrorism and Political Violence 28, no.
2 (2016): 385.

22 Shaffer, Jihad Counter-Hijad Europe, 385.

23 .. E. Berntzen & S. Sandberg, “The Collective Nature of Lone Wolf Terrorism: Anders
Behring Breivik and the Anti-Islamic Social Movement,” Terrorism and Political
Violence 26, no. 5 (2014): 762.

24 Berntzen & Sandberg, Collective Lone Wolf, 762.

25 Ibid, 762.

26 Tbid, 764-765.

27 Ibid, 767.

28 Shaffer, Jihad Counter-Hijad Europe, 386.

29 Breivik, 2083 European Declaration, 1380.
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Breivik was enormously persuaded also by Fjordman, a
Norwegian anti-jihadist blogger (fjordman.blogspot.com).3? In Breivik’s
manifesto, Fjordman was cited and quoted, more than 100 times. Other
anti-Islamic channels and authors that Breivik constantly cited in his
manifesto include Paul Belién’s The Brussels Journal, Edward S. May’s
Gates of Vienna, Robert Spencer’s Jihad Watch, Foundation for Defense of
Democracies (FDD), Secular Islam, Daniel Pipes’ Middle East Forum, and
Bat Ye’o’s Eurabia.

Breivik’s ideology and worldviews are also shared by white
supremacist and fascist movements. Although Breivik does not advocate
traditional notions of Nazism and fascism, he shares fascist obsession for
violence, militarization, crusades.3! Lone wolf terrorists like Breivik
often try to display an image of warrior and commando with
sophisticated skills in weapons with an aim to portrait themselves as the
saviour of Europe. 32 For example, in the last pages of Breivik's
compendium, Breivik appears in a series of pictures with a commander
suit with Night Templar badges, a biohazard suit injecting nicotine to a
bullet and with an automatic rifle pointing towards the camera in
preparation to save Europe from Islamization. For Gardell however,
“Breivik firmly stands in the fascist tradition” 33 Gardell points that
Breivik’s fascist ideology contains elements of anti-feminism, white
supremacy, cultural nationalism (for a mono-cultural Europe), and
Islamophobia mixed with notions of self-sacrifice warrior.34

Breivik's fear of Islamization of Europe however is combined with
the fear that European man's masculinity is under threat35. Breivik
blames cultural Marxists and feminist for destroying gender roles.
Breivik complaints the suppression of male dominance, the
normalization of women’s sexual liberalization and the normalization of

30 Katie Cohen, Fredrik johansson, Lina Kaati & Jonas CLausen Mork, “Detecting
Linguistic Markers for Radical Violence in Social Media.” Terrorism and Political
Violence 26, no.1 (2013): 249.

31 Ole Kristian Grimnes, “Hitler’'s Norwegian Legacy” in Hitler’s Scandinavian Legacy,
ed. Jill Stephenson & John Gilmour, 159-178 (London: Blomsburry, 2013): 164-165.
32 Cohen, Detecting Linguistic Radical, 249.

33 Mattias Gardell, “Crusader Dreams: Oslo 22/7, Islamophobia, and the Quest for a
Monocultural Europe,” Terrorism and Political Violence 26 no. 1 (2013): 132.

34 Gardell, Crusader Dreams, 132-133.

35 Barry Richards, “What Drove Anders Breivik?,” Contexts 13 no. 4 (2014): 45.
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homosexuality. 3¢ Breivik says: “[feminist] have been waging an
ideological, psychological and economic war against European men for
several generations now,” “if the men of your “tribe” are too weak or
demoralized to protect you, you will be enslaved and crushed by the men
from other “tribes” before you can say “Vagina Monologues,” and “if you
break down men’s masculinity, their willingness and ability to defend
themselves and their families, you destroy the country. That’s exactly
what Western women have done for the last forty years”37 Breivik also
complaints the reasons Norwegian women prefer Muslim men: “Yet we
are the one group of men who are most demonised and attacked,
whereas non-white men get treated with much greater respect,” 38
“Norwegian girls, especially in Muslim dominated areas, despise ethnic
Norwegian boys because they consider them as weak and inferior with
lack of pride.” 3° Breivik then equates radical feminism with Islam:
“feminists in academia assert that the veil, or even the burka, represents
“an alternative feminism,”4? and "Western women may very well end up
being genuinely oppressed under the boot of Islam. Radical feminism
thus leads to oppression of women.”41

Shorten believes that Breivik's ideology should also be classified
under counter-jihadist and Christian fundamentalism streams.*2 Breivik
not only fantasized being a foot crusader soldier, but he nominated
himself on the rank of Justiciar Knight Commander for Knights Templar
Europe as seen in the cover of his manifesto. Breivik's case constitute as
well an expression of identity crisis in Europe.*3 With waves of Muslim
migration into Europe, Islam has been more visible in the public space
thus generating an identity crisis among the indigenous population
which being manifested in the form Islamophobia and tight anti-
immigration policies. 4 Far right organizations have used this

36 Richards, What Drove Breivik, 45.

37 Breivik, 2083 European Declaration, 343.

38 Ibid, 343.

39 Ibid, 1377.

40 Ibid, 353.

41 1bid, 355.

42 Richard Shorten, “Anders Breivik,” in The Ideology of Political Reactionaries (New
York: Routledge, 2022): 199-200.

43 Virginie Andre, “Merah and Breivik: A Reflection of the European Identity Crisis,”
Islam and Christian-Muslim Relations 26, no. 2 (2015): 188.

44 Andre, Merah Breivik, 188-191.
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opportunity to call for returning to their past heritage and identity.4>
Breivik in his manifesto preaches for the return to Christian values and a
stronger church: “I fully support that the Church gains more or less
monopoly on religion in Europe (government policies, school curriculum
etc at least) in addition to granting the Church several concessions which
have been taken from them the last decades”. Despite Europe’s pagan
past before the arrival of Christianity, Breivik asserts that for a
monocultural Europe in the future#é, only under Christian values unity is
achieved rather than relaying cultural pagans or Odinist.4”

To legitimized his war against those who support
multiculturalism and immigration, Breivik quoted in his manifesto the
Bible battle verses compiled by right-wing Christian theologians like
Michael Bradley and Joseph Francis Farah.8 For example, he cites “And
the one who has no sword must sell his cloak and buy one" (Luke 22:36)
and “this is not a pacifist God we serve. It's God who teaches our hands
to war and our fingers to fight” (Psalm 144:1) to legitimate self-
defence. 4° Breivik cited 62 exact verses from the Bible that are
camouflaged with modern Crusader badges to serve Breivik's agenda of
building a monocultural Europe.>? The Bible is a tool for defending a
Christian Europe.5!

Nevertheless, there is a gab in the literature on the usage of
statistical tools to understand the levels of violence in Breivik’s anti-
Islamic discourse. Statistical tools have been previously used to study
trends in terrorism. For example, professor Andre Python of Oxford
University and now at the University of Zhejiang, shows that due to the
global presence of Western mainstream media, terrorists attacks in the
West have more extensive coverage resulting in the myth that the West is
more vulnerable to terrorist attacks. Available evidence showed that

45 Ibid, 196.

46 Breivik, 2083 European Declaration, 1404.

47 Jone Salomonsen, “Towards a New 1933? The Fascist Labor of the Extreme and
Radical right,” Dialog 60, no. 2 (2021): 203.

48 Mattias Gardell, “Crusader Dreams: Oslo 22/7, Islamophobia, and the Quest for a
Monocultural Europe,” Terrorism and Political Violence 26, no. 1 (2013): 145.

49 Gardell, Crusader Dreams, 145.

50 Hannah Strgmmen, “Christian Terror in Europe? The Bible in Anders Behring
Breivik’s Manifesto,” Journal of the Bible and its Reception 4, no. 1 (2017): 154.

51 Strgmmen, Christian Terror, 166.
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from 2002-2017, 75 % of attacks took place in the Asian continent, 15%
in Africa, 7% in Europe and 3% in the Americas and Oceania.>2 Looking
closer, Iraq, Pakistan, India, Afghanistan, and the Philippines are the top
5 countries with highest number terrorist attacks(from top to bottom).>3
Death toll due to these attacks puts Iraq, Afghanistan, Pakistan, Nigeria,
Syria, and Somalia among the top five countries(top to bottom).5* Python
concluded that Iraq (attacks: 21235, deaths: 79596) has more
probability to suffer from bomb attacks than Paris.>> Another research
by Freedman measures numerically to which extent Israeli religious
leaders contribute to the escalation of conflict or pacification process in
the context of conflict. Freedman collects 10968 sermon pamphlets from
synagogues from 250 Jew scholars from 2006-2015. Using Structural
Topic Models (STM) classifier algorithm, 10 topics were identified. The
first topic and its keywords highlight nationalistic concepts like land,
army;, state, politics; the rest of the topics deal with religious teachings.5¢
In the nationalistic discourse, Jew religious leaders advice for the
annexation of settlements and that the government and the army should
act harder against the Palestinians. 7 With the development of
sophisticated statistical models and robust algorithms, analyzing data
from databases on terrorism could provide researchers new insights and
predictability on terrorism and violence.>8

Methodology

This research uses Breivik's manifesto as a field of study. The
method of analysis is based on Professor Richard A. Nielsen’s
methodology, a professor at the Massachusetts Institute of Technology
(MIT) directing the MENA and Security Studies program. Professor

52 Andre Python, Debunking Seven Terrorism Myths Using Statistics (London: CRC
Press, Taylor & Francis, 2020): 36.

53 Python, Debunking Terrorism Myths, 37.

54 Ibid, 38.

55 [bid, 41.

56 Michael Freedman, “Fighting from the Pulpit: Religious Leaders and Violent Conflict
in Israel,”Journal of Conflict Resolution 63, no. 10 (2019) :15.

57 Freedman, Fighting Pulpit Religious, 15.

58 Fangyu Ding, Quansheng Ge, Dong Jiang, Jingying Fu, Mengmeng Ha, “Understanding
the dynamics of terrorism events with multiple-discipline datasets and machine
learning approach,” PLoS ONE 12, no. 6 (2017): 9.
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Nielsen in his book "Deadly Clerics, Blocked Ambition and the Paths to
Jihad' numerically measures whether Muslim clerics support for violent
jihad and ideology in their writings. He uses statistical tools and
fieldwork at Al-Azhar University, Cairo to understand the role of social
networks and level of education in the radicalization process of Muslim
clerics. His book has received substantial praise in the core of Western
academia. Nielsen's pioneering in studying levels of violence numerically
has been nominated as ‘a primer on using text data, causal inference, and
data visualization”5°. Hafez has criticized the definition of ‘clerics’ in
Nielsen's book. Clerics was defined as “individuals who produce religious
content for public consumption writing on Islamic tradition.”¢°Hafez has
argued that the definition is broad because clerics in order to deserve the
name need to master Islamic jurisprudence, classical Arabic, Islamic
history, Islamic law, hadith, etc. which is time consuming.®! Nielsen’s
definition makes hard to argue that clerics with less academic training
(for whatever reason) have less ambition.®2 In his analysis where Nielsen
assumes that clerics who did not list their academic advisors or the
memorization of the Quran is because they don’t have the credentials to
prove, this could be explained in the wider social and political context
that Muslims clerics live. According to an insider information, for
example, in Pakistan, majority of Muslim scholars do not provide their
information because first, they lack skills to navigate the web. While the
second reason is linked to privacy concerns, most researchers would
have to personally meet the clerics to collect their information of their
credentials. In the context of Saudi Arabia, the informer has given an
example where taking pictures of people in public spaces is prohibited,
so Saudi Muslims scholars are peculiar with their information online due
to government surveillance.

Nielsen’s methodology involves the analysis of two datasets. First,
for dataset 1, he first collects 765 Jihadi texts from online forums which
was collected by al-Zubayr al-Ghazi and release under the name of the
Jihadist bookbag. In order to extract topics from the Jihadi texts, Nielsen

59 Paul Djupe, “Review of Deadly Clerics, by R. Nielsen,” Politics and Religion 12, no. (1
(2018): 2.

60 Richard A. Nielsen, Deadly Clerics, Blocked Ambition and the Paths to Jihad
(Cambridge: Cambridge University Press, 2017): 29.

61 Mohammed Hafez, “Review of Deadly Clerics, by R. Nielsen,” Perspectives in Politics
16,n0.4 (2018): 1123.

62 Hafez, Review Deadly Clerics, 1124.
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admits that is preferable to read the Arabic text manually, however
because of the large text corpus, he attempts to reduce the
dimensionality of the text by extracting the most frequent and exclusive
words to the topic. Nielsen uses then the Latent Dirichlet Allocation
algorithm, and FREX score developed by Roberts, Stewart and Airoldi

. . 0.5
(N.d.). The formula is the following: FREX-(ECDF(Bk/SuijSBj)

0.5
ECDF(g, )
sum;esf; is the total frequency of the term in corpus S (here is Jihadist
bookbag), ECDF is the Empirical Cumulative Distribution Function. The
first set of the formula calculates the exclusivity of the word while the
second part calculates the frequency. Five topics among its top 30 words
were extracted (see Figure 1).

-1
) where [ is the estimated frequency of term k in each topic,

Tawhid/Takfir Legal Precedent Conflicts Operations Mixed
excommunication said America Jihadis ten
excommunicate son American martyr had
tyrant if Afghanistan Afghan appointed
apostate Prophet Afghan Jihad big
believe peace be upon him United operation king
loyalty peace be upon him  region Russia mosque
legislation book organization enemy country
come down science movement Azzam four
categorized hadith government Russian was
apostates command Pakistan leader house/stanza
ignorance mercy leader martyrs begin
Murjites Sahih president martyrdom knots
apostates remember dollar Communist five
prohibitions theology leadership fighter sir
suspicion issue Saudi invasion woman
apostate narrated Iraq sword city
make halal do West kill thousand
excommunicate book /volume front battles nights
Polytheism Imam politics battle law
Khawarij books East horses news
read rulings States airplane head
Jahmi Ahmad countries Persians wife
Most High leave peninsula factions mosque
faith good million blood hour
outright disbelief original Bin Laden arms Communist
tyrants evidence brothers family return
sovereignty Taymiyya center spite Emir
democracy Companions years fighters prison
excused house Crusaders kill where?
legislation meaning decision invaders Hajj

Figure 1. Five topics and their top 30 exclusive and frequent words found
in the Jihadi text. Table 5.1 from Nielsen (2017).
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Second, for dataset 2, Nielsen collects 101 Muslim clerics’
writings, fatwas, books, consisting of 1951 texts which are set as the
baseline for non-jihadist data at first. Now, rather than developing a scale
to measure whether a text is jihadi or not in dataset 2, Nielsen uses the
Jihadist bookbag’s word frequencies as the baseline for measurement for
Jihadi text. In simple words, he lets Jihadi texts determine which texts
are identical to Jihadi views. Having these two set of classification (Jihadi
or not Jihadi) for supervised learning, Nielsen then calculates the most
frequent words of new document in dataset 2 and compares to the word
frequencies in dataset 1. Word frequencies in dataset 2 that are identical
in dataset 1 will have higher scores. In order to calculate the Jihadi scores
for each document, Nielsen uses the Naive Bayes formula customized to
calculate the ‘Jihad Score’. The Jihad score formula to calculate the logged
ration from 0 to 1 is:

Hj1

1
Jihad Score; = —Z wj; lo <—>
LYW j j o8 Hjo

Nielsen’s supervised classification as explained by Grimmer,
calculates the probability of given word j is Jihadist (pj;) or not (o). 3
The supervised classification as shown in Figure 2, demonstrates the
classification of the two sets of data into Jihadi (red words) and non-
Jihadi (blue words) based on the jihadi score. The model also shows how
each word influences the score for a document.

Apostasy .
y The world Narrated ’p.y
Jihad The natien MiaavHal
State Quran
Vord Frequency .
S Infidel_ Kaney
a: 1/250 3
a- 1500 Monotheigmzi Wiam
A=L1EN Mujahideen Human
a =1/2000 mmunicatio
Jihadi Not Jihadi

Figure 2. Word cloud with keyword frequencies of dataset 1 and dataset 2.
Words in red frequent the most in Jihadi text while words in blue frequent
in non-jihadi texts. Figure 5.2 from Nielsen (2017).

63 ]. Grimmer, M. Roberts, B. Stewart, Text as Data, A New Framework for Machine
Learning and the Social Sciences (USA: Princeton University Press, 2022): 208.
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Results

After curating Breivik’s compendium, using the Latent Dirichlet
Allocation statistical model, five main topics were extracted from
Breivik’s manifesto. Using the FREX score, exclusive and frequent words
were allocated to each topic as shown in Table 1. The titles at the header
were not inferred by the classifier, rather it was tagged manually from
the column-of keywords.

Top Words for Five Topics in a Jihadi Corpus.

Table 1. Five Topics and their top 30 key terms in Breivik’s anti-
Islamic discourse.

Ranl(. Arms  Count Crusades count  Immigration  Count PoliticalCorrectness Count Monocultural Count
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While only top 30 key terms are shown for all topics due to space
constraints, the first topic ‘Arms’ contains the highest number of key
terms (76) among the other topics. The ‘Arms” topic contains keywords
that represents the apocalyptic nature of Breivik’s military plan to stop
Islamization of Europe. For example, he wrote in his manifesto: “We
should implement a policy of containment of the Islamic world. [...]
Perhaps the spread of nuclear weapons technology, the darkest side of
globalization, will trigger a large-scale war with the Islamic world at
some point”* and “They [Muslims] should be worn down through
mockery and criticism. We should also make clear that for every Islamic
terror attack we will increase these efforts, which Muslims fear more
than our weapons. It's the new balance of terror”. 6> Regarding the
containment of multiculturalism, Breivik proposes: “A weapon of mass
destruction (WMD) is a weapon that can kill large numbers of individuals
and/or cause great damage to man-made structures. However, nuclear
and biological weapons have the unique ability to kill large numbers of
people with very small amounts of material. Efforts must be made to
employ  precision @ WMD’s  when  fighting the  cultural
Marxist/multiculturalist regimes of Western Europe. % Breivik then
provides a multi-phased plan to obtain arms from foreign suppliers:
“Small nuclear devices will prove more or less impossible to obtain until
perhaps in Phase 2 or 3 (2030-2070). Much will depend on how...we
manage to negotiate with the Russians, Indians or Israelis.®” Breivik then
confesses that the internet has transformed arms acquisition: “I first
started my armour research and acquisition phase three months ago |
found out...Certain vests were indeed available but not the vests I
wanted. In any case, the internet truly transformed the market for
acquisition. 8 While in most cases he does not specifically cite the
sources of information for arms, armour, chemical materials and fabric
acquisition, most of his research phase probably was conducted in the
dark web as Breivik describe his sources as ‘controversial websites’.

The second largest topic, ‘Crusades’, contains notions of Christian
religious justification for the re-founding of Crusades and Knights

64 Breivik, 2083 European Declaration, 331.
65 Ibid, 331.
66 Tbid, 951.
67 Ibid, 955.
68 Tbid, 855.
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Templar as a response when Europe is dominated by Islam and
indigenous Europeans are under the status of dhimmi. Breivik then
states the functions of a Knight Templar: First, “To act as a pan-European
Crusader Movement for the banishment of Islam from Europe”¢® and
“Any Justiciar Knight of the PCCTS is a person who fights the cultural
Marxist/Multiculturalist Alliance with weapons”.7? To justify violence,
Breivik argues to be using it as a “self-defence, as pre-emptive actions
and as a last option. We cannot allow our politically correct elites to sell
us, their people, into Muslim slavery”.”1 The Christian church however is
reformed under Breivik’s plan: “The current fanatically egalitarian, self-
loathing and suicidal Church of Europe will be reformed, even if we will
have to go back to our roots, to the Vulgate, the Versio Vulgata or the
original pre-1611 King James Bible which represented a Christendom
that propagated self defence against the infidel Muslims”.72

The third topic ‘Immigration’ refers to the influx of Muslim
migration to Europe which Breivik believes it is type of demographic
warfare by “allowing mass Muslim immigration and allowing and
tolerating average Muslim birth-rates of 3-4”73. Due to Muslim terrorist
attacks (jihad) in Europe, Breivik has come to believe that all Muslims are
part of the collective blame and regardless of the degree of practicing
religion, all Muslims practice Taqiyya (concealing). After analyzing past
Muslims scholars opinion regarding Taqiyya, Breivik mentions: “it is
permissible to lie and deceive if you are at a disadvantage or vulnerable
to any non-Muslim for example as long as Muslims are still a minority in
Europe”.”* Within this topic, Breivik correlates ‘Islam’ with keywords
‘jihad” and ‘sharia’, and ‘Muslim’ with keywords ‘terrorist’, ‘Islamist’,
‘Salafist’, ‘foreign/Islamic invasion’, ‘Al-Qaeda’, ‘Arab’ and ‘stranger’.

The fourth topic ‘Political Correctness’ speaks of Breivik’s
criticism on feminism specially on the destruction of gender roles in
Europe by the cultural Marxist. For example, Breivik condemns the
female-oriented European culture: “The transformation of European
culture envisioned by the cultural Marxists goes further than pursuing

69 [bid, 1151.
70 Ibid, 824.
71 Ibid, 826.
72 Ibid, 1137.
73 Ibid, 772.
74 Ibid, 78.
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gender equality. Embodied in their agenda is “matriarchal theory,” under
which they purpose to transform European culture to be female
dominated.” 7> Breivik blames radical feminism for the current
weakness of Western civilization, both culturally and demographically.”¢
Once cultural conservatives take over Europe, Breivik plants to label and
ban cultural Marxism as racist, genocidal and anti-European ideology.
Regarding women, Breivik plans for “the forceful ordination of women
as priests and bishops. As we all know, women’s emotionally unstable
nature quickly leads to the propagation of gay marriage, the ordination
of gay priests, ignoring chastity, ignoring peoples duties in relation to
procreation, the support for mass-Muslim immigration and even the
inter-religious dialogue with the Muslim community.”””

The fifth topic, ‘Monocultural’, are set of keywords that describe
Breivik’s plans for preservation of Indigenous Europeans through repro-
genetics, segregation of gender, stopping immigration and deporting
Muslims in masse to the Muslim world. For example, regarding repro-
genetics, Breivik states that cultural conservatives should “encourage
and even directly sponsor repro-genetics programs on a private and/or
state level, which facilitates reproduction clinics who focus strictly on
indigenous genotypes from pure sources.”’8 As for the future European
educational system, Breivik projects that “all private and government,
primary, secondary and high schools should have compulsory gender
segregation. Gender segregation should also be considered for colleges
and universities.””® Once the cultural conservative government is in
place, Breivik gives set of steps for the assimilation program for Muslims.
Some of the steps include that Muslims should baptize to convert to
Christianity, celebrate Christian holidays and attend the church,
changing the name to Christian traditional name, prohibition to
practicing their mother tongue, prohibition to celebrate Muslim holidays
and customs like halal food, etc. He then reminds Muslims: “Failure to
accept and comply with given policies will result in immediate
deportation for you and your closest family.”80

75 Ibid, 30.

76 Ibid, 351.
77 1bid, 1279.
78 Ibid, 1153.
79 Ibid, 1198.
80 [bid, 809.
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Although the key terms are specific to the topic, the sample text
representations for each topic shown above, has illustrated the
interconnection of key terms. Recent developments in Topic Clustering
have shown the importance of visualizing text key terms to uncover the
relationship among them. In this case, the interconnection of the five
topics in Breivik’s anti-Islamic discourse in Figure 3, shows that Breivik
statements are not isolated. His major themes are built in wider
foundations that he argued and justified in his manifesto. His ideas are
not random, there is certain structure and coherence that can be seen
clearly. The structure in his discourse shows that Breivik’s is not
psychologically imbalanced and that he must be taken seriously.
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Figure 3. Word-cloud of 5 topics representing Breivik’s anti-Islamic
discourse in his manifesto.
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When looking at the proportion of the topics in Breivik’s
manifesto, a new trend emerges. Despite topic ‘Arms’ containing the
largest list of key terms, it is topic ‘Crusades’ that has highest count of
key term frequency (see Chart 1). This means that half of Breivik’s anti-
Islamic discourse is centred around the re-establishment of Knights
Templar and Christianity for his political reactionary and military plan
against the Islamization of Europe. The topics ‘Immigration’ and
‘monocultural’ share almost the same proportion of discourse in his
manifesto which shows that Breivik (and those who share his ideas)
view stopping Muslim immigration and their assimilation as the only
viable way to achieve a monocultural Europe. Breivik’s anti-Islamic topic
proportion compared to the overall Jihadi topic proportion (in Nielsen’s
findings), even if is focused in the ‘Conflicts’ and ‘Operations’ topics
specifically, shows that majority of Breivik’s topics contain higher levels
of violence. For example, topic ‘Crusades’ is primarily a violent concept,
while Muslim clerics who endorse Jihadi ideology in their writings
focusing in ‘tawhid’ (believe)/‘takfir’ (to declare someone apostate), and
‘Legal precedent’ are not primarily violent (see Figure 4).

Chart 1. Proportion of Topics in
Breivik’s anti-Islamic discourse
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Figure 4. Overall and per author proportion of topics in
Jihadi corpus. Figure 5.1 from Nielsen (2017).

In order to measure the levels of violence in Breivik’s discourse,
rather than developing an independent scale, Jihadi key terms in the
findings of Nielsen are set as the baseline for our measurement. For the
comparison, first, ten top keywords from each topic in Breivik’s
discourse are grouped separately. Second, both sets of keywords are
graphed in a word cloud for better visualization. Keywords in green
represent the overall Jihadi discourse. Keywords in red represent
Breivik’s anti-Islamic discourse. Figure 5 shows the word Jihad in the
Jihadi word cloud, is ambiguous despite Nielsen focusing on violent jihad.
It is not clear whether it refers to the imposition of sharia in Europe, or
fighting foreign invasion in Afghanistan or Iraq, however there is a sense
of anti-colonial struggle in response to oppression by foreign countries.
Overall, the results shows that Breivik’s discourse endorses more violent
ideology than Jihadi ideology.
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Figure 5. Comparison of Jihadi key terms (green) and anti-Islamic key
terms (red).

Discussion and Conclusion

A good way to conclude this section would be within the
framework of Parity Argument. The parity argument has been developed
during the Enlightenment when believers and non-believers were
accusing each other of irrationality.81 The framework allowed both sides
to debate without rejecting entirely each other arguments on God and
reason. Later, Chang defined parity argument as: if A and B have degree
of comparison, then A and B are equal, or A is superior or worse than B.82
Recently, it was highlighted that parity argument is also referred as
‘companions in guilt’ because arguments that hold epistemic and moral
normativity contain categoricity.83 However there has been criticism to
parity argument, specially from the Error Theory. Streumer’s (2017)
concept of Error Theory which claims that if something is true, there is
no reason to believe that that something is true, Zhou & Borche argued
that is like a person looking at his fingers has no reason to believe that he
has fingers.8 Zhou & Borche then refuted Streumer’s argument that
based on the Error Theory concept, they have no reason to believe as well
in the Error Theory, which shows the self-defeating nature of the Error

81 Kay Nielsen, “Belief, Unbelief, and the Parity Reasoning,” Sophia 27, no.3 (1988): 2.
82 Ruth Chang, “The Possibility of Parity,” Ethics 112, no. 4 (2002): 660.

83Yili Zhou and Rhys Borchet, “The Perils of Rejecting the Parity Argument,”
Philosophy 28 (2023): 216.

84 Zhou & Borchet, Perils rejecting, 230.
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Theory. Zhou & Borche then offer the Special Property Argument to
counter the Error Theory: Even if we are sceptic aboutX, Y, Z, but because
of property Q, we believe in X because it has special property despite of

having property Q.8>

Professor Nielsen’s claim that the rise of global violent jihad is
mainly as a result of domestic and political economy of religion, rather
than a reaction to international forces is quite simplistic and places him
in neo-orientalist club for framing Muslims as being inherently violent.
As Scheuer, former intelligence officer at the CIA would point out that
“Bin Laden has never claimed to be an Islamic scholar. In fact, Bin Laden
has repeatedly denied being a scholar”.8¢ Scheuer’s clarification would
certainly exclude Bin Laden from the list of Muslims clerics in the
analysis as he does not fit in the criteria. Scheuer, then concludes that the
more the West intervenes in the Muslim world, the more violent Jihad
grows: “While Western leaders engage in efforts to slay this phantom
dragon, the foe we do face, the one that wages jihad against U.S.
intervention in the Muslim world, is growing in numbers and
geographical reach.”87 Despite that there are sounds reasons to doubt
Nielsen'’s conclusions, rather than placing it aside, we acknowledge that
Nielsen’s findings has a special property which is the statistical
methodology in measuring violent ideology. Under the concept of parity
argument, we accept Nielsen’s standards and methodology and apply
them equally to anti-Islamic violent discourse. Since our conclusions are
based on Nielsen’s findings, if our position is rejected, then Nielsen’s
findings and methodology should also be rejected. In this line of
reasoning, it can be demonstrated that using extremism measure tools
developed by the Western academia can be applied to anti-Islamic
extremist discourse. If extremism measure tools are applied fairly in both
[slamic thought and anti-Islamic discourse, it will not only show that
both streams of discourse contain levels of violence, but anti-Muslim
discourse accommodates higher levels of violence as well.

Breivik seems to be aware of the higher levels of violence in his
discourse as he points out that followers in any religion or school of
thought, will profess but not practice and “it is often easier for a Muslim

85 Ibid, 218.
86 Michael Scheuer, Osama bin Laden (New York: Oxford University Press, 2011):164.
87 Scheuer, Osama Bin Laden, 16.
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to stay at home rather than embark on jihad.”88 Muslims in Breivik’s
discourse are a target of hate and are often dehumanized at the end of
his manifesto.8? Russel (1923) in his ‘Interpreters’ explains that nations
frame in themselves the characteristic of their enemies, in the same way;,
we conclude that Breivik became what he always hated.

This research contributes to the literature of terrorism, political
violence and Islamophobia. It opens the way for Muslim academics to
apply algorithmic methods to counter anti-Islamic discourse that is
prevalent in far right-wing, Eurabia conspiracies and neo-Nazi
ideologies. This research in no way aims to justify Jihadi ideology rather,
it aims to demonstrate that under the principle of fairness, that violent
ideologies should be fairly represented under the same standards. This
research however has limitations as it only takes Breivik’s manifesto as
the only field of study. It hopes for researchers to include in their analysis
the manifesto of Brenton Tarrant and other available radical ideologies
to capture ideological new trends that motivates crimes against
humanity.
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Abstract

Signs, logos, and images have their languages, through which
some hidden and cryptic message is delivered to society. Signs represent
vision, philosophy, and value of thought in any context to guide society in
conveying a message. This paper analyses Islamic thought and
civilisation at the International Islamic University Malaysia through
semiotic representation and its implementation. The data in images,
signs, and logos were taken from [IUM. The data is analysed semiotically
in all aspects and discussed to see to which extent these are related to
[slamic thoughts and civilisation. The study’s findings suggest that [ITUM
has deliberately utilised semiotics to deliver Islamic thoughts and ideas
to the University. This research would significantly contribute to a
knowledge reservoir regarding semiotics, particularly for government
institutions, NGOs, and other organisations who intend to adopt
semiotics for any message delivery. So, we can say that, like other
languages, semiotics is a medium for delivering a meaningful message.
History shows that ancient civilisations adopted a similar method to
deliver their thoughts and messages. We can see the symbols, signs, and
logos in the remains of ancient civilisations.
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Abstrak

Tanda, logo, dan imej memiliki bahasa tersendiri yang
menyampaikan mesej tersembunyi kepada masyarakat. Tanda-tanda ini
mencerminkan visi, falsafah, dan nilai pemikiran dalam konteks tertentu
untuk membantu menyampaikan mesej kepada masyarakat. Kajian ini
menganalisis representasi semiotik dan pelaksanaannya dalam
menggambarkan pemikiran serta tamadun Islam di Universiti Islam
Antarabangsa Malaysia (UIAM). Data yang diambil dalam bentuk imej,
tanda, dan logo dari UIAM dianalisis secara semiotik dan dibincangkan
bagi menilai sejauh mana ia berhubung kait dengan pemikiran dan
tamadun Islam. Hasil kajian menunjukkan bahawa UIAM secara
terancang menggunakan semiotik untuk menyampaikan pemikiran dan
idea-idea Islam kepada komuniti universiti. Kajian ini dijangka
memberikan sumbangan penting kepada khazanah ilmu dalam bidang
semiotik, khususnya bagi institusi kerajaan, NGO, dan organisasi lain
yang berhasrat menggunakan semiotik untuk menyampaikan mesej
mereka. Seperti bahasa-bahasa lain, semiotik berfungsi sebagai medium
yang berkesan untuk menyampaikan mesej bermakna. Sejarah
membuktikan bahawa tamadun-tamadun purba turut menggunakan
kaedah serupa untuk menyampaikan pemikiran dan mesej mereka,
sebagaimana yang dapat dilihat melalui simbol, tanda, dan logo yang
ditemui dalam peninggalan tamadun terdahulu.

Kata Kunci: Semiotik, Pemikiran Islam, Tanda, Mesej, Tamadun,
Malaysia.

Introduction

Malaysia is a multicultural society. Since its initiation, IIUM has
aimed to become a leading international centre of excellence in
education, research, and innovation. The community of the IIUM has
continuously sustained spiritual, moral, and humanitarian concerns.
There is a vast possibility that students of IUM may have interpreted the
meanings of the messages through the signs. A ‘Semiotic analyses can
examine this perspective, which will identify the meanings and
understanding of the ideas represented through signs. People analyse the
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meanings of all the verbal and non-verbal communication used in logos,
signboards, noticeboards, and billboards differently. International
Islamic University is known worldwide as Islamic University, and
international students gain admission to this University. Islamic institute
aim to provide a comprehensive understanding of Islam and its
principles to students, enabling them to enhance their knowledge of
religion and to apply it in their daily lives. Does this University represent
Islamic thought?

The purpose of an Islamic institute is to focus on Islamic values
and promote Islamic cultural thoughts and visions.! Recently, a semiotic
analysis of advertising and cultural value in Saba Malaysia was used
through the same semiotic theory, which deals with ethnic, language, and
religious differences. It is an obvious choice of research to observe
possible cultural influences on business practices.? Another study After
looking at several sources, including rhetoric, sign theory, and the
philosophy of language, the following article offers a theory of discursive
representation along with related semiotic, methodological, and
epistemological ideas. The goal of this study is to offer a conceptual
framework that will aid in directing and inspiring additional studies in
the field of semiotics.

A sign is made up of content, or something that is thought to
furnish the meaning of an expression, and the first occurrence of an
expression, such as a word, sound, or symbol, through semiotic analysis.
Find the answer to the above question through this article. The subject
of this paper is the semiotic analysis of IIUM logos, signboards,
noticeboards, and billboards.

The article explores the current Islamic values of Malaysia at
[ITUM.3 Lloyd Barbara has conducted another study on gender
representation through signs and explores particular ideas and values
associated with gender-based designations. However, through semiotics

LE. I. Chou, B. bin Mohd Arus, and S. Ahmad, "A Semiotic Analysis and Cultural Values
of Malaysian Automotive T.V. Advertisements," Jurnal Gendang Alam 7 (2017).

2 P. Matus, "Discursive Representation: Semiotics, Theory, and Method," Semiotica 225
(2018): 103-127.

3 Lloyd, Barbara, and Greg Duveen. 1990. "A Semiotic Analysis of the Development of
Social Representations of Gender." In Social Representations and the Development of
Knowledge, edited by Greg Duveen and Barbara Lloyd, 27-46. Cambridge: Cambridge
University Press.
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analysis, the current paper investigates the verbal and nonverbal
meaning of signs present at the University in various types, such as logos,
signboards, noticeboards, and billboards. Symbols, signs, and patterns
give us coded messages, and people understand those messages
according to the context. Sings help interpret the actual meaning of
someone’s thoughts, which he/she wants to convey to society. This is
called semiotics analysis, which extracts meaning from signs, symbols,
and patterns.*

Mohd Nizam Saad and Nor Azlina Md Nor researched the topic of
the influence of Islamic symbols and elements on Malaysia University
logos. They explain the value of logos, attempt to contextualise and
analyse the Islamic symbols and elements infused in the university logos
in Malaysia and find out the value and influence of Islamic symbols.
However, they did not use any theory or model to analyse the symbols,
and they used the symbols of different universities. That was their
contribution to analysing Islamic symbols.

Importance of Signs in Islam

The importance of signs cannot be ignored as they are equally
pertinent to the incubation and growth of human civilisation. Evidence
can be taken from the artefacts of ancient civilisations, and Islam is not
an exception; therefore, several signs are associated with Islam. The
crescent is one such example. Following the conquest of the area by the
Rashidun Caliphate, Muslims adopted the crescent and star for similar
purposes, having been utilised by the Sassanid Persian Empire
monarchy. The Qur’an explains that the people of old times used to take
an estimate of their destinations from the stars. The Qur’an can be recited
more easily with the aid of the (Rab’ ul-Hizb) or Islamic Star. The signs
can also be seen on several flags and emblems, most notably from the
state of Fez under the Marinid Sultanate. When the Prophet (pbuh) used
to write a letter to someone, he used to stamp the letter. It confirms that
the Prophet (pbuh) sent the letter. Allah says,®> “And it is He who placed
for you the stars that they may guide you through the darkness of the land
and sea. We have detailed the signs for people who know” (Qur’an, Surat
al-An‘am: 97).

4 Saad, Mohd Naim, and Nor Aida Mohd Nor. 2020. "The Influence of Islamic Symbols
and Elements among Malaysia University Logos." Malaysian Journal of Communication
36 (3):153-172.

5 Qur'an, Surat al-An'am :97.
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Interpretation through signs is an ancient method of conveying a
message. Every sign has a message or purpose behind what this sign
represents. Signs are vital in Islam; we can express thoughts in any
context.

Islamic Representation of Thought and Civilisation

The Islamic representation of thought covers various
perspectives and schools of thought. It reflects the intellectual tradition
all around. Islamic thought should not be seen only in words, but it
should also be seen in action. Civilisation is how a society or place
implements a particular thought. The term development encompasses
all the different endeavours, activities, and efforts geared towards
transforming society from the “pre-development and pre-civilisation”
phase to “advanced development and advanced civilisation”®

This research focuses on Islamic representation at [IUM through
signs, logos, and patterns. To apply Semiotic theory, we apply Islamic
ideas in our environment. We cannot implement Islamic thought with
our words only.

To instil this Islamic thought in the roots of our generation, we
must implement it. The next generation can practice Islam if they know
I[slamic thought, norms, values, and culture. Our educational institutions
can be crucial in guiding people to Islamic education. Representation of
Islamic thought is significant; without representation, we cannot spread
Islamic thought in our society. The present study focuses on analysing
I[slamic thought in [ITUM through semiotic analysis. International Islamic
University is known as an Islamic institute all over the world. The
researcher explores the [IUM environment through semiotic theory and
finds out the answer to this question. Is there an Islamic thought in [ITUM
or not?

What is semiotics theory?

A message is being conveyed through every sign and pattern.
Semiotics is the systematic study ofsign processesand the
communication of meaning. In semiotics, asign communicates

6 Abdelaziz Berghout. "An Islamic Model of Civilization Development and Sustainability:
A Magqasidic Approach.” In Spirituality and Sustainability: Experiences of the
International Islamic University Malaysia, edited by Abdul Rashid Moten Chapter 3, 54.
Kuala Lumpur: [IUM Press, 2020.
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intentional and unintentional meanings or feelings to the sign’s
interpreter. A foundation for comprehending how people use signs to
interpret their surroundings is provided by semiotics theory. Any
behaviour, process, or activity that involves signs is considered semiotic.
Signs can be sent through the senses or even through the mind itself.
Modern semiotics is a field of study that looks at different kinds of
information and how meaning is created. Semiotics is the study that
helps to explore the actual meaning of signs.

Semiotics is a philosophical method that aims to interpret
messages based on their signals and patterns of symbolism.” It provides
the intellectual foundation for studies of meaning. From the early 1900s
work of C.S. Pierce in the United States and Levi Strauss and Ferdinand
Saussure in France, semiotics, also known as semiology, began in a
literary or linguistic setting and has expanded in various directions.

Instead, Saussure’s groundbreaking accomplishment aims to
demonstrate how he has addressed several well-known and presumably
unsolvable issues in the History of ideas. Saussure divides linguistic signs
into two components- the signifier (the sound, image, or word) and the
signified- the concept that the signifier represents or carries the
meaning, 8 as Berger points out, that the problem of meaning arises from
the fact that the relation between the signifier and the signified is
arbitrary and conventional. In other words, signs can mean different
things to different people.® The signified is the idea or meaning
connected to the signifier, whereas the signifier is the sign’s physical
form, such as a word, image, or sound. Saussure believed that the
reciprocal interaction between signs in language and communication
determines meaning.

Signifier

A signifier is the basic appearance of the visual signs. These are
available in terms of image, picture, or sound. We can see many signs
surrounding us. These signs represent the ideas and messages in society.

7 De Saussure, ]. "Ferdinand de Saussure (1857-1913)." La Gazette de Lausanne, 1915.
8 Holdcroft, D. 1991. Saussure: Signs, System and Arbitrariness. Cambridge: Cambridge
University Press.

9 Jessop, B. 2004. "Critical Semiotic Analysis and Cultural Political Economy." Critical
Discourse Studies 1 (2): 159-174.
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Signified

Signified is the concept and the message behind the signs.
Signified represents the idea or concept of the image. Both are connected.
A signifier represents signified. Semiotics, or the science of signs,
provides a set of assumptions and concepts used in systematically
analysing symbolic systems. The Swiss linguist Ferdinand de Saussure
(1857-1913) founded semiotics. 1%Earlier work on semiotics was on
political semiotic analysis, and many researchers worked on text and
advertisement. However, there is no work on Islamic representation of
thought, especially in IIUM, the study of Thatcherism, governance, and,
most recently, the future of capitalism, the capitalist state, and welfare
regimes. His recent publications include The Future of the Capitalist
State.ll In another research, the researcher investigated the use of
pictures made on the computer. The research was conducted on
kindergarten students through semiotic theory. Signs are a way to convey
ideas or thoughts in society. The paper’s subject is to explore the Islamic
thought at IIUM through semiotic analysis.

Methodology and Findings

An attempt is made to comprehend the study’s semiotics
parameters at the International Islamic University Malaysia. In the
present study, Islamic thought and civilisation are being explored with
the help of signs. Data is collected from the IIUM. Semiotics is the study
of signs and images. With the help of this theory, we can analyse the
message behind the image or sign.

According to Saussure, semiotics might examine a wide range of
sign systems and claim that the technique explains how pictures function
by connecting them to the ideological framework that arranges meaning.
The object of analysis is to observe the Islamic thought and values
appearing in the signs. The semiotic and Islamic thought sample and
values analysis consists of the signs, images, and logos collected from the
International Islamic University Malaysia.

10 Culler, J. (1977). In pursuit of signs. Daedalus, 106(4), 95-111.
11 Labbo, L. D. 1996. "A Semiotic Analysis of Young Children's Symbol Making in a
Classroom Computer Center." Reading Research Quarterly 31 (4): 356-385.
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Figure 1

Three pictures were collected from [IUM for this figure. These pictures
show Ethics, Charity, and the Unification of the Ummah.
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Ethics

In the first image, a box is visible, which is used to save the Qur’anic
verses. This image teaches us to respect religion and shows honour,
ethics, and Islamic thought at [IUM. The Prophet (pbuh) always taught us
morals. The Qur’an teaches respect and discipline concerning Allah and
the Prophet (pbuh). Allah mentions what people must do in collective
and social affairs.

Unification of Ummah

In the second image, we can see a picture of the 40th-anniversary of
International Islamic University. This shows the journey and momentous
occasion that marks a significant milestone in its history. In this picture
in the centre of the Logo, the word 40th captures the spirit of excellence
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that has defined the University for four decades, and the buildings
around it show the discipline and community of the University. It also
shows the honouring of tradition and recognising achievements. An
anniversary is the time to acknowledge achievements in various fields of
study. This picture also signifies that the students come from different
cultures but live together, and everyone considers each other’s rights. To
reflect the University’s journey, growth, and accomplishments, the
University celebrated by organising many activities on the anniversary
day. The university community, composed of dedicated intellectuals,
scholars, students, and workers, is motivated by the Islamic worldview
and code of ethics as an integral part of its work culture. The Logo of the
40th anniversary shows leading the way for all students from different
nationalities and the unity of the Muslim ummah.

Charity

In the third picture, the box shows how we must give other people extra
clothes, shoes, and toys. Islam teaches us about charity and good deeds.
The verses in the Qur’an declare that the righteous are those people who
fulfil their promises and feed the needy, the orphans, and the captive for
the love of God and that those who (in charity) spend their goods by night
and by day, in secret and in public have their reward with their Lord. In
the above images, we can observe the teachings of Islam, and the semiotic
analysis of these pictures shows the Islamic thought in it. Islam teaches
us to be ethical and consider other people’s rights, and it also teaches us
to do charity. Through semiotic analysis, these images show the Islamic
thought in IIUM. This Logo sends a message of charity to the community
of International Islamic University.

Table 1: Content and semiotic analysis of Figure 1

Signifier Signified

In the first image, the box is a | Signified the message of saving
signifier. the Qur’anic verses

The second image shows the 40th | Signified the message of leading
anniversary and  important | the way is a must-read as it
buildings. It is the signifier. exhibits the Islamicity and the
international character of the
university community
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In the third image signifier, the | It signified the message of charity
box with different images like | in the University community.
clothes and different stuff

In the above information, the semiotic analysis explores the Islamic
thought in IIUM.

Figure 2

In the following figure 2, the pictures represent the supplications,
the remembrance of God, and the representation of Islamic women’s

dress through semiotics at [ITUM.
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Supplications

In the first image, we can see the toilet door. On this door, we can see the
image of a girl, which shows privacy, and the supplication for entering
the toilet also shows Islamic teachings. Islam encourages us to pray
because it is a source of connection with Allah. In the Qur’an, we are
taught many supplications to have a good relationship with Allah.
Supplication is a source of pleasure.

Remembrance of God

In the second image, we can see the picture that shows the remembrance
of Allah. Islam teaches us that we can gain the pleasure of Allah through
glorification. Remembrance of Allah is a source of happiness and a way
to contact Allah. Muslims believe that if we remember Allah, then Allah
will remember us.

Women Representation in Islam

In the third image, we can observe the woman'’s dress, representing the
Islamic thought at IIUM. Islam teaches us how to represent women in
society. The Qur’an says, “O Prophet! Tell thy wives and daughters, and
the believing women, that they should cast their outer garments over
their persons (when abroad): that is most convenient, that they should
be known (as such) and not molested. And Allah is Oft_forgiving, most
merciful.” Qur’an, Surat al-Ahzab: 59.

The semiotic analysis of the above three images shows how to
follow Islamic teachings in society. It also represents the Islamic thought.
I[slam teaches us to glorify and pray to Allah and tells us about how to

represent women in society. In these images, we can observe the Islamic
thought at [IUM.

Table 2: Content and semiotic analysis of Figure 2
SIGNIFIER SIGNIFIED

In the first image, we can see the
picture of a girl’s impression and
dua below it.

In the second image, a girl with
flowers

In this image, the signified is the
separate area for girls and the
Islamic teachings shown in Du’a.

In this image, we can observe the
good deeds of flowers.
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In the third image, a girl with a
hijab covers her whole body.

In this image, we can observe how
to represent women in Islamic
society.

In the above table, you can observe Islamic thought in [IUM through the

semiotic analysis.

Figure 3

These pictures contain different types of images. All the data for the
pictures was collected from IIUM, which showed the direction of Qiblah
and the Mosque, the Motivation of Knowledge, and the Encouragement

of Disabled Persons.
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The Direction of Qiblah

The firstimage shows Qiblah's direction. International Islamic University
has many hostels, and students from different countries stay there. In
every room of the hostel, the administration has indicated Qiblah’s
direction, which shows the Islamic thought at IIUM.

The Direction of the Mosque

International Islamic University has a Mosque and many prayer rooms
(Surau). In the different places, many indicators like the above image
show the direction of the Mosque. This image shows that prayer is
encouraged at the University. Prayer is an essential part of faith and
I[slam, and encouraging prayer is the foundation of an Islamic society.

Motivation of Knowledge

In the third image, we can see the students wearing convocation robes
with degrees and the aeroplane, which shows the University’s
international character. This image shows us different fields of
knowledge, like Engineering, Science, Medicine, and Architecture. These
disciplines show the encouragement of knowledge. Islam teaches us to
gain knowledge.

Encouraging Disabled Persons

In the fourth picture, we see images of disabled persons with chairs and
sticks representing those needing help. The semiotic analysis of this
image shows encouragement to people who are not physically perfect.
So, itis a moral thought, and Islam promotes good deeds. All these images
are collected from the International Islamic University and reflect Islamic
thought.
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TABLE 3: Content and semiotic analysis of Figure 3

Signifier

The first image shows the prayer
mat as the signifier.

In the second picture, we can see
the image of the Mosque with the
arrow.

The third image shows the
students with degrees and
different images like tools, lab
bottles, and aeroplanes. In the
fourth image, we see people with
sticks and a wheelchair.

Signified

The direction of Qiblah is shown as
the signified.

In the second image, the signified
is the direction of the Mosque.

The signified third image is the
motivation for knowledge.

In the fourth image, the signified is
the encouragement of knowledge
for disabled persons.

Figure 4

These images are found in the Library of the International Islamic
University. The name of the library is Dar al-Hikmabh. In this data, four
different pictures represent Islamic civilisation in IIUM.

TANDAS

o', Y

SISTERS
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The segregation of men and women

The first picture shows two images of the opposite gender, with the
arrows in different directions. It shows the segregation area for both
genders to use the toilets. Islam teaches us how to behave in society. In
the Qur’an, Allah says, “Tell the believing men to lower their gaze (from
looking at forbidden things) and protect their private parts (from illegal
acts) that is purer for them verily, Allah is all aware of what they do.” In
the Qur'an Surat, al-Ahzab Allah says women draw cloaks over their
bodies. In this way, it is more likely that they will be recognised (as
virtuous) and not be harassed. On this basis, we must follow the
teachings of Islam. IIUM significantly presents Islamic thought and
civilisation. This picture shows the segregation of men and women.

Image Two

In the second picture, two images (male and female) show the arrows in
opposite directions. It shows the segregation of study areas. Islam
teaches us that men and women should stay away from each other.
I[slamic International University has separate arrangements for men and
women, such as residences, study areas, mosques, toilets, and cafes. So,
it shows the Islamic thought in IIUM. Allah says:

“Moreover, tell the believing women to
lower their gaze, guard their chastity, and
not reveal their adornments except what
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appears typically. Let them draw their veils
over their chests and not reveal their hidden
adornments except to their husbands, their
fathers, their fathers-in-law, their sons, their
stepsons, their brothers, their brothers’
sons or sisters’ sons, their fellow women,
those "bondwomen’ in their possession,
male attendants with no desire, or children
who are still unaware of women’s
nakedness. Let them not stomp their feet,
drawing attention to their hidden
adornments. Turn to Allah in repentance
altogether, O believers, so that you may be
successful.”

Image Three

In the third image are chairs with a library study table. There is a sticker

on the table that shows the word, brother. It shows the separate areas of
study for males. This sticker is significant because it refers to segregating
men and women. With the help of this sticker, students can easily
understand which area is for them. Islam teaches us how we should
protect ourselves from evil. [IUM is taken care of from the Islamic point
of view, that no action should be against Islam. It helps to create the
I[slamic thought in society.

Image Four

In the fourth image are chairs and a table for study purposes. Its image
was also taken from the library. A sticker shows the word sister in the
middle of the table. It shows the separate areas of study for females.
These stickers provide information about the study areas. In [ITUM, many
other areas show the segregation of males and females and use the words
sister and brother, which are more significant. With the help of these
images, we can observe the Islamic thought at [IUM.
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TABLE 4: Content and semiotic analysis of figure 4

Signifier

In the first image, two images
and arrows are signifiers.

In the second image, the
showcase of books and the signs
of male and female images are
signifiers.

In the third image, the study
table with the sticker and chairs
are signifiers.

In the fourth image, the study
table with the sticker and chairs

Signified

The signified of the first image is
the segregation of male and female
toilet areas.

The signified of the second image
is the segregation of study areas
for males and females.

The signified of the third image is
the separate area of study for
males /brothers.

The signified of the fourth image is
the separate area of study for the

are signifiers. females/sisters.

Importance of Logos in Semiotics

Logos are used for semiotics and represent semiotic messages through
graphic design. Logos serve as symbols for a whole brand, corporation,
or organisation. Logos are significant in delivering the message of the
brand'’s beliefs. The designer aims to select the colours, forms, text, and
imagery that represent the organisation’s beliefs. IIUM uses logos,
including the University’s primary and others, representing the
organisation’s message, vision, belief, and aim. Logos are significant and
used to deliver the message about thought.

Symbolism at International Islamic University

The suggestions of the first global conference on Muslim education,
which took place in Makkah in 1977, served as the model for the
University’s pedagogy. The core of this ideology is derived from the Holy
Qur’an, namely from the first five verses of Surat al-Alaq, which were
revealed to Prophet Muhammad (pbuh). This school of thought holds
that knowledge should be disseminated in the spirit of Tawhid to bring
about the acceptance of Allah as the one Creator and Almighty. The spirit



Representation of Islamic Thought and Civilisation at 159
International Islamic University Malaysia Through Semiotics: An

behind this recognition of Allah as the Lord of the world and humans are
servants and vicegerents (Khalifah) of Allah on earth.

The logos represent the aspirations, visions, and goals of the
International Islamic University. The University is known as the “Garden
of Knowledge and Virtue.” It is significant because it shows the vast
perspective of knowledge, refers to a place where the candle of
knowledge shines, and shows morality and values. The colours of the
University are Gold and Turquoise, which are symbolic. Gold colour
represents success, prosperity, and prestige. It also shows generosity and
confidence.

On the other hand, the turquoise colour represents favourable
attributes and shows constancy and open-mindedness. The structure of
the University leads and promotes Islamic values. The Logo of the [ITUM
represents the philosophy of combining reason and revelation in seeking
knowledge. The colour, structure, and motto of the University are
symbolic.

Figure 5

The figure 5 shows two logos from the University’s website. These
logos are recognised as the University’s logos.

Logo One

Logo one is the primary Logo of [IUM. We can observe that the centrality
and foundation of divine revelation can also be in the centre of the Logo,
which is the open Qur’an. The recognition of this fact is actualised in the
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act of worshipping God (symbolised as a black square surrounding the
open Qur’an as a purely spiritual act of the servant and making his book,
guidance, and wisdom the basis of the human quest and construction of
knowledge, upon sound development of a holistic faith-based civilisation
takes place. M. Kamal Hassan and Nur Jannah Hassan observed that the
outer side of Ka’bah’s eight domes refers to the eight dimensions of
knowledge. Lastly, the eight outer domes are significant for several
Islamic developments in civilisation and society based on knowledge.

Logo Two

Logo two is the Logo of Sultan Haji Ahmad Shah Mosque. In the Logo’s
centre, we can see the image of the Mosque. It shows the House of
Worship, and we can see the primary Logo of the [IUM on the image of
the Mosque on the upside. It shows the relationship with the University.
On the outer side, there is a circle that shows the unity of Muslims. Finally,
the outer side of the eight domes represents the efforts of man based on
Tawhid.

Table 5: Content and semiotic analysis

Signifier Signified

Logo One represents the Qur’an’s | The message of the Logo is the
symbol, the Ka'bah’s shape, and | portrayal of Tawhid based on
the domes. knowledge in society.

Logo Two represents the symbols | The signified of the second Logo is
of the Mosque, circle, and domes. | the house of worship and the
efforts of people in Islam.
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Figure 6

In the figure 6, there are a total of ten logos. The right side of the figure
shows the male Mahalla’s logos, and the left side shows the female

Mahalla’s.
Q=
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Male Mahalla’s Logos

The International Islamic University has separate accommodation for
males and females. The hostels provided by the University are called
Mahalla. Islam also teaches us that women and men should live
separately. The environment is according to Islam. Every Mahalla has a
Logo representing the Islamic thought and civilisation at IUM. The above
figure is the Logos of Mahalla, located at International Islamic University.
The basis behind gender segregation in Islam is to promote modesty and
protect the dignity of both men and women. It also preventing any
potential temptations or inappropriate behaviour. It is believed that if the
commands given by Allah are followed, we can avoid evil.

Mabhalla Ali Ibn Abi Talib (Logo One)

The name Mahalla is significant for students. Through the name of the
Mahalla, we can remember the historical Islamic personalities who were
splendid persons and made sacrifices for Islam. Ali Ibn Talib is a well-
known figure in Islam, a cousin of the Prophet (pbuh). Let us look in the
middle of the Logo. There is the sign of the Qur’an, and above it, the Logo
of the University indicates knowledge. Ali Ibn Talib holds a significant
place in Islamic History and religion. He was born in 599 CE in the holy
city of Makkah. Ali's notable characteristics are intellectualness, wisdom,
bravery, justice, modesty, and humility. He also exemplified virtues in his
interactions with others and his way of life. The Logo of Mahalla Ali ibn
Talib affects the youth. They should try to adapt themselves according to
Ali ibn Talib's personality.

The colour of the logo also describes the meaning of society.
Colours have their meanings as well. This Logo has five colors: blue,
yellow, gold, red, and green. The blue shows calmness and serenity, and
the yellow shows happiness and positivity. The gold represents success
and affluence. Red is a sign of sacrifice, and green shows the beginning
and growth of society. In this Logo, the triangle shape shows all aspects
of life and their knowledge, and the domes show the ability to spread the
knowledge. It also shows morality and trustworthiness. This Logo
represents the Islamic thought and civilisation at [ITUM.

Mabhalla Al-Faruq (Logo Two)

In this Logo, we can observe the primary Logo of the IIUM in the centre
of the Logo, representing the striving for perfection of the Second Caliph.
Umar is known for his strong personality, leadership skills, humility, and
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wisdom. He was also known for his unwavering commitment to justice
and righteousness. He played a significant role in the early development
of Islam. People like him because of his simplicity.

Naming hostels after the names of these personalities show the
University’s concern for Islamic thought and manifests Islamic
civilisation at IIUM. These names are very significant in society. The name
of the Mahalla after Umar shows that the new youth should develop a
passion to be like him. The Logo’s colours are yellow, white, black, and
blue. Yellow shows positivity. White shows purity and serenity. Black is a
sign of power and elegance, and blue shows serenity. This is a colour
representation of the Logo Mahalla al-Farug.

Mahalla As-Siddiq (Logo Three)

The shape of the Logo is round. It gives a positive message and represents
unity, love, and societal commitment. The Mahalla is the name of the
senior companion and Father-in-law of our beloved Prophet Muhammad
(pbuh). As the first Caliph, Abu Bakr displayed exceptional leadership
skills. He was a devoted and faithful person who always supported
Prophet Muhammad (pbuh). He was one of the earliest converts to Islam
and performed a crucial role in spreading the message of Islam. He was
very generous and prioritised the people’s needs over his own. Despite
his high position, he remained humble and modest. The name Mahalla
indicates that today’s generation should develop qualities in themselves
like Abu Bakr Siddiq.

It shows the Islamic thoughts of representation at [IUM. The
Logo’s colours represent the personality of Abu Bakar Siddiq in I[ITUM
society. There are four colours in this Logo: light blue, white, gold, and
black. Most of the Logo is covered with a light blue colour, which shows
the trustworthiness and reliability of Abu Bakar Siddiq’s character. The
white colour shows purity, and gold signifies wisdom and success. The
black colour shows power. Indeed, this Logo represents the Islamic
thought and civilisation at [ITUM.

Mabhalla Bilal (Logo Four)

Among the logo's centres is Mahalla Bilal, the University's primary logo,
which shows us the affiliation between the University and Mahalla. The
name of the Mahalla reminds us of the close and prominent companion
of the beloved Prophet (pbuh. Bilal ibn Rabah was known for his voice
and his sacrifice for Islam. He was known for his unwavering faith and
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devotion, especially during the early days of Islam when Muslims faced
persecution. He faced hardships and extreme torture. He gave the lesson
of equality. He faced discrimination due to his race. However, Islam
elevated him to a position of honor and equality. He showed immense
courage and perseverance.

He is considered to have been the first mu’addin in History. The
Logo of the Mahalla Bilal is significant for the new generation to adopt
the traits of Hazrat Bilal in their personalities. The colors of the Logo are
significant. There are four colors: white, black, gold, and light blue. These
colors show Bilal’s personality and traits. These colors represent purity,
elegance, trustworthiness, and wisdom. This Logo represents the Islamic
society at [IUM. You can observe Islamic thought and civilisation at [IUM
through semiotics.

Mahalla Salahuddin Al Ayyubi (Logo Five)

Salahuddin al-Ayyubi was a crucial Muslim ruler in Egypt. He later
conquered Syria, Mesopotamia, and the western coast of Arabia in the
12th century. He was a pious Muslim and a skilled military strategist
leader. In the Logo of Mahalla, we can see the man on the horse with the
flag in his hand in the middle of the Logo. It symbolises power, strength,
courage, bravery, and freedom. He was deeply devoted to Islam and its
morals. He is known for his commitment to justice and equality. He
demonstrated a remarkable level of tolerance and respect for people of
other religions.

In this Logo, there are a total of five colors that are significant for
purity, power, reliability, integrity, unity, and credibility. The Logo
represents Islamic thought and civilisation and reminds us of the pious
warrior of Islam. These logos collectively represent the Islamic thought
in our society and make us want to know more about Islam. The name of
the Mahalla provoked bravery and fairness in the new generation
through the name of religious personalities.

In the below semiotic analysis, there are a total of five male mahallas that
represent Islamic thought and civilization at [ITUM.
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TABLE 6: Content and Semiotic Analysis
SIGNIFIER SIGNIFIED

The Logo of Mahalla Ali Ibn Abi | The message of positivity, success,
Talib is a signifier. knowledge, and sacrifice is
signified.

The Logo of Mahalla Al-Faruq is a | The signified is the message of
signifier. truth, purity, and justice.

The Logo of Mahalla As-Siddiq is | The signified is the message of
a signifier. trustworthiness and reliability.

The Logo of Mahalla Bilal is a | The signified is the message of
signifier. wisdom, purity, and elegance.

The Logo of Mahalla Salahuddin | The signified is the message of
Al Ayyubi is a signifier unity, power, and credibility.

Female Mahalla’s Logos

International Islamic University represents Islamic thought and
civilisation, primarily through semiotics. All Mahallas are named after
historical and religious females. In [IUM, we can observe the segregation
of men and women. It is According to Islamic thought. The logos of female
Mahallas represent the Islamic women in society. On the left side of the
above figure are five female Mahalla logos.

Mahalla Rugayyah (Logo one)

Rugayyah bint Muhammad was the second eldest daughter of Prophet
Muhammad (PBUH) and Khadijah. She was a very courageous woman,
and she migrated twice. She faced many troubles bravely in her life.
Ruqayyah reminds us of the pious and brave women of Islamic History.
She was initially married to Utbah ibn Abu Lahab before the advent of
Islam. However, after the proclamation of Islam, Abu Lahab and his wife
became the worst enemies of Muslims. Consequently, Abu Lahab forced
his son to divorce Rugayyah, and then she married Hazrat Usman (R.A),
the third caliph. She faced many difficulties in her life.
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Unfortunately, she passed away in 624 from an illness. This Logo
has two colors, and the shape of the Logo resembles petals. In one petal,
we can see the Logo of the University, which shows the affiliation with
the University’s motto; the other two petals are in black, which shows
power and elegance. The golden color shows wisdom, success, and
achievement. Islamically, it is toward Iman and achieving Ihsan. The
name of the Mahalla encourages the new generation to adopt the
character of Rugayyah. This Logo represents the Islamic thought and
civilisation in the [IUM community.

Mahalla Aminah (Logo Two)

Aminah bint Wahb was the mother of the Prophet (pbuh). She was a very
pious and honest woman. She faced a tough time in her life. She was
married to Abdullah ibn Abdul-Muttalib, the father of the Prophet
Muhammad (pbuh). When she got pregnant, she had a dream in which
she saw a light originating from her that brightened the palaces of Syria.
This dream was interpreted as a sign of the greatness of the child she was
carrying. She is a great role model for contemporary women. She was
known for her noble ancestry and high status within the community.

She passed away when Prophet Muhammad (pbuh) was only six
years old. Her death was a significant loss for him, as he lost both his
parent at a young age. Hazrat Aminah performed a significant role as a
mother of the Prophet (pbuh), and her love and attention shaped the
early years of life. The shape of the Logo is round. It shows harmony,
protection, and unity. There are four prominent colors: blue, red, yellow,
and minor white. It shows calmness, positivity, sacrifice, and calmness.
The name of the Mahalla positively impacts the new generation of female
society. This Logo relates to Islamic thought and civilisation at IITUM.
I[slamic names of religious personalities remind us of our values, norms,
and civilisations.

Mahalla Nusaibah (Logo Three)

Nusaibah was the mother of Habib ibn al- Ansari and Abdullah. She was
a courageous woman and performed an essential role in Islam. She
participated in the battle of Hunain and Yamamah. She defended the
Prophet (PBUH) and Islam several times. She was a fearless and
progressive woman. She had a strong faith in Allah and the teachings of
[slam. She contributed her life to performing and spreading the message
of Islam. She was known for her genuine loyalty to Islam. She had
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leadership qualities and knowledge. Her opinions were highly valued by
the companions of the Prophet (pbuh).

She was known to be thoughtful and supportive towards her
fellow Muslims, incredibly the less prosperous. These are a few of Hazrat
Nusaibah’s many splendid traits. Her life serves as an inspiration for
Muslims around the world, and her contributions to the early Muslim
community are highly regarded. The Logo of the Mahalla shows the spirit
of females in society. In this Logo, we can observe the round shape of a
flower. It shows the cohesive and progressive personality of women in
society. There are two colors in this Logo: yellow is paramount, and blue
is minor. It shows trustworthiness, reliability, positivity, and happiness in
society. It shows the Islamic thought and civilisation at I[IUM.

Mabhalla Safiyyah (Logo Four)

Safiyya bint Huyayy was tenth wife of the Prophet (pbuh). She was an
intellectual and performed her duties in the power politics of the early
Muslim community. She had a strong faith in Allah, practiced Islam, and
embraced Islam after the Prophet Muhammad (pbuh. She was known for
her intellectualness and wisdom. She exemplified modesty and humility
in her character. She was well-educated and had a deep understanding of
Islam. The companions of Prophet Muhammad (pbuh) highly respected
her. She carried herself with honor and dignity, and her humbleness was
evident in her interaction with others.

She was tolerant and gentle and was known for her humanity and
generosity towards others. She had strong family connections and
maintained close relationships with her relatives. She knew the
importance of family and favored her loved ones. The name of the
Mahalla on her name reminds her of the qualities of Hazrat Saffiya in
contemporary society of feminine. The Logo is round. It shows
protection and sends the positive emotional message of safety. There are
three colors in the Logo: black, pink, and white. These colors represent
purity, power, elegance, approachability, and conquering. This Logo
represents the Islamic thought and civilization at IIUM.

Mahalla Maryam (Logo Five)

Maryam bint Imran was the mother of Prophet Isa (pbuh). She was a very
pious woman. The Qur’an refers to her seventy times and explicitly
identifies her as the most incredible woman who was the mother of a
messenger of Allah. She was known for her unparalleled purity and
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chastity. Maryam was deeply devoted to Allah and obeyed his commands.
She presented herself thoroughly to the will of Allah and carried out her
responsibilities with solid faith. She had trust in Allah and his plans.
When the angel informed her about the miraculous birth of Prophet Isa,
she surrendered herself to the will of Allah and placed her trust in Him.
She proved great patience and perseverance in the face of challenges. She
tolerated societal judgment and criticism when she became pregnant,
but she remained steadfast in her faith and relied on Allah’s support.

She was pious and devoted to worship. She devoted herself to
prayer and supplications, seeking closeness to Allah and constantly
striving to strengthen her spiritual connection. She faced many
challenges as a single mother. The name of the Mahalla provokes the
I[slamic female society. The shape of the Logo is like a star, and we can
observe three stars in the middle of the Logo. The color of those stars is
yellow. There is a total of six colors in this Logo. Red, white, yellow, green,
blue, and black. These colors represent sacrifice, positivity, beginning
and growth, purity, serenity, power, and elegance. This Logo represents
the Islamic thought and civilization at [IUM.

The female Mahallas are named after the religious women of
History, which represents the affiliation with Islam, and it also shows the
efforts of the founder and administration of the University, which
performed a vital role in creating Islamic thought and civilisation at the
International Islamic University.

The logos of the female Mahalla in the below table stands for Islamic
thinking and civilisation at [IUM. Religious women’s personalities are
represented by the names of all the female mahallas. This seemed to
suggest an Islamic civilisation at IIUM.

TABLE 7: Content of semiotic analysis

Signifier Signified

Table Content of Semiotic Analysis | The Logo of Mahalla Maryam is a
signifier.

The Logo of Mahalla Ruqayyahisa | The signified is the message of
signifier. power and elegance in society.
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The Logo of Mahalla Amiah is a | The signified is the message of
signifier. sacrifice and positivity in society.

The signified is the message of
The Logo of Mahalla Nusaibah is a | progressiveness and reliability in
signifier. society.

The Logo of Mahalla Safiyyah is a | The signified is the message of
signifier. conquering and approachability.

The signified is the message of
beginning and purity.

Conclusion

The study explicitly elaborates on signs in our society from the
inception of human civilisation concerning Islamic signs and thoughts
and their practiced applications at IIUM. For this purpose, semiotics
theory is studied and explained with references to great works of
intellectual minds to understand the subject better. The pictorial
explanations, in particular, and the study in general. Further, it highlights
that using signs and logos is inevitable daily. Similarly, in a Muslim society
like IIUM, the Islamic signs are never less significant than the other signs.
They are equally being used in all walks of life.

The signs used to examine the representation of Islamic thought
and civilisation through semiotics analysis at IIUM. The Islamic thought
rendered through symbols, images, and logos at IIUM strongly signifies
I[slamic society. After reviewing all signs, logos, and pictures, it has been
revealed that Islamic thought and civilisation are practiced at the
International Islamic University. The University provides an
environment of education without neglecting individuals’ moral and
spiritual development and enshrines Islam’s teachings. The positive side
is that using such types of semiotics can introduce Islamic thought into
any institution, NGO, or organisation. This study has helped to promote
I[slamic thought and civilisation in society. Through semiotics, the new
generation can be made aware of religion. Introducing the thought-
through signs is very effective because society follows semiotic
instructions intentionally and unintentionally.
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Transhumanisme - Cabaran Lama dalam Penampilan Baru?

Prof. Dr. Anke Iman Bouzenita*

Abstract

Transhumanism, a philosophical, cultural and political movement,
holds that human development is still in an early phase to be radically
changed by technology. Singularity describes the point in time where man
and machine (or artificial intelligence, Al) will merge, giving way to
unforeseen possibilities. Transhumanist visions entail the annihilation of
any distinction between the biological and the mechanical or between the
physical and virtual reality. This paper critically analyses transhumanism
and identifies it as a conglomerate of old ideas in technologically-backed
dystopian garb, a substitute religion (Ersatzreligion) without the Creator.
It discusses the intellectual fallacies of the underlying ideas of this
concept, while pinpointing possible repercussions on contemporary
society. The discussion will focus on the ideas of enhancement, Al and the
body-mind-soul complex from an Islamic perspective, giving relevant
answers to the main tenets of transhumanism and the challenges it may
pose.

Keywords: Transhumanism, Posthumanism, Singularity, Al, Body-Mind-
Soul-Complex, Islam.

Abstrak

Transhumanisme, sebuah gerakan falsafah, budaya dan politik,
berpendapat bahawa perkembangan manusia masih berada dalam fasa
awal untuk diubah secara radikal oleh teknologi. Singularity
menggambarkan titik masa di mana manusia dan mesin (atau
kecerdasan buatan, Al) akan bergabung, membuka jalan kepada
kemungkinan yang tidak terduga. Visi transhumanis melibatkan
pemusnahan sebarang perbezaan antara biologi dan mekanikal atau
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antara realiti fizikal dan maya. Kertas ini menganalisis secara kritis
transhumanisme dan mengenal pasti ia sebagai gabungan idea-idea lama
dalam bentuk distopia yang disokong teknologi, sebuah agama pengganti
(Ersatzreligion) tanpa Pencipta. la membincangkan kesilapan intelektual
dalam idea-idea asas konsep ini, sambil mengenal pasti kemungkinan
kesan terhadap masyarakat kontemporari. Perbincangan ini akan
menumpukan pada idea-idea peningkatan, Al dan kompleks tubuh-akal-
jiwa dari perspektif Islam, memberikan jawapan yang relevan kepada
prinsip-prinsip utama transhumanisme dan cabaran yang mungkin
timbul.

Kata Kunci: Transhumanisme, Pascamanusia, Singulariti, Al,
Kompleks Tubuh-Jiwa-Akal, Islam.

Introduction

The paper critically engages with aspects of trans- and
posthumanist thought, focusing on some of its logical fallacies. Upon
examining some of the recent Muslim contributions in the field and
discussing some of the logical fallacies in trans- and posthumanist
thought, the author concludes that the real challenge of transhumanism
is not an intellectual one but the proliferation of advocated technologies
in the wake of globalisation, designed to commodify human life.

Transhumanism: Definition and History

Transhumanism is a multifaceted movement with philosophical,
cultural as well as political implications. It propagates that human
development is still in an early phase! and will be radically changed by
technology. The point in time when man and machine (or artificial
intelligence, Al) will merge is described as singularity, a hypothetical
future,? a romanticised virtual place of yearning (Sehnsuchtsort), with no
actual indicators or evidence of its possible enactment. Transhumanist

1 Susan Schneider, “Future Minds: Transhumanism, Cognitive Enhancement and the
Nature of Persons,” University of Pennsylvania: Neuroethics Publications (2008), 3.

Z Kok-Leong Ong and Fatima Samar, “ChatGPT - Sentient Al or singularity. How close
are we?” https://www.scientificamerican.com/article/google-engineer-claims-ai-
chatbot-is-sentient-why-that-matters/
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visions entail the annihilation of any distinction between the biological
and the mechanical or between physical and virtual reality.3
Transhumanism has been described as a ‘religion of technology’ for its
utopian visions, presenting technology as the ultimate saviour of
mankind.* In this vein, research results on longevity are pictured as if
eternal life, the complete reversal of the aging process, were just waiting
around the corner.®

Most of the intellectual underpinnings of modern transhumanism
are neither new nor surprising. The idea of human ‘enhancement’ is
probably as old as humankind,® with variations in approach, goals and
ways of enforcement. In the modern era, it brought about eugenics and
Social Darwinism. However, this ‘quest for improvement’’ considerably
changed with the advancement of scientific means of the last decades.
Intellectual precursors to the movement star Nietzsche (d.1900), who
described the concept of humanity as being in a transient stage,® or
Thomas Henry Huxley (d.1895), a stern supporter of Darwinian
evolutionism. Notable for engaging with transhumanism are also other
members of the Huxley family, such as grandson Aldous Huxley’s
(d.1963) famously dystopian novel seems to anticipate aspects of a
transhumanist vision gone wrong. His biologist grandson and member of
the British Eugenics Society, Julian Huxley (d.1975) was the first to coin
the term ‘transhumanism’ in his essay published in 1957, where he
announced:

3 See Ray Kurzweil, “Reinventing Humanity: The Future of Human-Machine
Intelligence,” The Futurist (March-April 2006): 39-40; 42-46.

4 Andrew Pilsch, Transhumanism. Evolutionary Futurism and the Human Technologies of
Utopia (Minneapolis: University of Minneapolis Press, 2017), 1-25.

5 See for instance De Grey, Aubrey, “Radical Life Extension: Technological Aspects.” In
Religion and the Implications of Radical Life Extension, ed. C. Mercer and D.F. Maher (New
York: Palgrave Macmillan, 2009); Pilsch, Transhumanism, interim.

6 Alexandra M. Franco, “Symposium Article: Transhuman Babies and Human Pariahs:
Genetic Engineering, Transhumanism, Society and the Law,” Children’s Legal Rights
Journal,37,n0.2 (2017):191. For a more detailed discussion of the enhancement theme
from an Islamic perspective, see Anke Iman Bouzenita, “The most dangerous idea?”
Islamic deliberations on transhumanism,” Darulfunun Ilahiyat 29, no. 2 (2019): 201-
228. https://doi.org/10.26650/di.2018.29.2.0031

7 Franco, “Transhuman Babies”, 192.

8 [bid.
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The human species can, if it wishes, transcend
itself - not just sporadically, an individual here in
one way, an individual there in another way - but
in its entirety, as humanity. We need a name for
this new belief. Perhaps transhumanism will
serve: man, remaining man, but transcending
himself, by realizing new possibilities of and for his
human nature.?

The modern transhumanist movement came into being in the
1990s, with propagators such as FM-2030 aka F.M. Esfandiary, Nick
Bostrom who established the World Transhumanist Association in 1998
together with David Pearce, Max More, Natasha Vita-More and the
transhumanist artist and James Hughes. Although differences in
approach and societal vision exist,1® common transhumanist tenets are
the elimination of human disease and suffering, increased intelligence,
and human immortality itself.11 The catchy slogan “Why choose to die?”
is such an example; however, it is not propagated by every faction.
Sorgner’s approach of a ‘moderate’ transhumanism which instead
supports attempts to achieve life prolongation or extreme longevity.12
Technological immortality, as suggested by Ronald Cole-Turner, is
opposed to true or ‘biological immortality’ in the sense that life may still
be ended by accidental death or the destruction of the universe.13

As discussed further below, these new ideas mark the transition
of transhumanist values into mainstream society as, for instance,
reflected in the application of current reproductive technologies!# or the

9 Julian Huxley, “Transhumanism.” Ethics in Progress, 6, no. 1 (2015): 12-16. doi:
10.14746/eip.2015.1.2. Reprinted from Julian Huxley, New Bottles for New Wine
(London: Chatto and Windus, 1957), 15.

10 See Franco, “Transhuman Babies”, 193; Stefan Lorenz Sorgner, Transhumanismus. Die
gefdhrlichste Idee der Welt!? (Freiburg im Breisgau: Herder, 2016): 24ff.

11 See Franco, “Transhuman Babies,” 192f.

12 Sorgner, Transhumanismus, 33.

13 Hamid Mavani, “God’s Deputy. Islam and Transhumanism,” in Transhumanism and the
Body. The World Religions Speak, ed. C. Mercer and D.F. Maher (New York: Palgrave
Macmillan, 2014), 75.

14 Franco, “Transhuman Babies”, 197; see also Roland Benedikter and Katja Siepmann,
“Transhumanism”, A new global political trend?” Challenge 59, no. 1 (2016): 47-59, and
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growing acceptance of Al technology. Though the movement may not be
palatable to most contemporaries and may not have taken a grip on
societies beyond the Western hemisphere, it deserves more attention as
it pushes a clear societal and political agenda.1®

Muslim responses and discussions of transhumanism in the
Western hemisphere seems to have been initiated by Abdul Hakim Murad
(Timothy Winter), who argued in a 2012 lecture that the most pressing
issue for the world is not an alleged ‘clash of civilisations’ between Islam
and the West but rather that of “traditional humanity” facing “a really
unprecedented ability to edit our species so that something else
emerges.”16

Interestingly, the Muslim contributions merely attempt to
reconcile Islam with transhumanism, either in content or in
terminology,!” rather than attempting to deconstruct transhumanist
thought. Regrettably, this meek approach of trying to accommodate
modern political systems and concepts such as socialism, democracy or
capitalism within the framework of Islam and find common ground is
pervasive and reflects the preoccupation of contemporary Muslims with
Western (and, to a lesser extent, Eastern) ideologies. However,
attempting to accommodate ideologies that are incommensurate with
Islam are not part of Islamic thought, especially when their origins,
important tenets and goals are not being rigorously examined and
questioned, creating its very own Procrustean moments.

Mobayed, at the end of his discussion of transhumanism through
an Islamic lens, calls it short-sighted to reject the possibility of
formulating ‘Islamic transhumanism’18 Mobayed argues that something
similar to Islamic transhumanism already exists. Contrary to the
contemporary  secular branch of transhumanism, “Islamic
transhumanism calls on believers to improve and purify their perceptions

Philip Hefner, “The Animal that Aspires to be an Angel: The Challenge of
Transhumanism.” Dialog: A Journal of Theology, 48, no. 2 (September 2009): 158-167.
15 Benedikter and Siepmann, “Transhumanism”, 47.

16 Abdul Hakeem Murad (Timothy Winter), “Transhumanism and Islam”, 2018.
https://www.youtube.com/watch?v=xOWrrRpQVco Accessed 5/11/2018

17 Mobayed, Immortality on Earth; Mavani, “God’s Deputy”; Aisha Y. Musa, “A Thousand
Years, Less Fifty: Toward a Quranic View of Extreme Longevity,” in Religion and the
Implications of Radical Life Extension, ed. C. Mercer and D.F. Maher.

18 Mobayed, Immortality on Earth, 25.
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by way of God-consciousness [...]. It might be argued that a Muslim’s
transhumanist goals are directly tied to his devotion to God, rather than
mastery of secular science. This then embodies the fundamental
difference  between  Islamic  transhumanism and  secular
transhumanism.”’® In spite of the preceding critical and fruitful
discussion of some of the aspects of transhumanism, the author
contributes to framing the term as a term that is ‘Islamically acceptable’.

The few contributions on transhumanism made by Muslim
authors seem to be an attempt to reframe these concepts. Two
anthologies, both edited by Maher and Calver, discuss positions of world
religions vis-a-vis transhumanism. Both are framed as attempts to initiate
discussions and prepare ground with various religious communities,
rather than to critically engage with the larger implications of
transhumanism. In this vein, they attempt to reconcile some aspects of
transhumanism with Islamic thought.

Aisha Y. Musa concludes in her 2009 anthology that there is no
conflict between Islamic norms and ideals from the perspective of
scripture and doctrine and the idea of radical life extension, at least as far
as immortality is not implied. Her main argumentation revolves around
precedent cases of extreme longevity with the Prophet Nuh (Noah, may
peace be upon him). Further, she suggests that “alternative
understandings of death and the hereafter that could accommodate
extreme longevity and even practical immortality are possible”20 before
discussing the practical implications of extreme longevity for Islamic
rituals, practices and institutions.21

In his 2014 anthology, Mavani discusses aspects of
transhumanism in relation to Islamic thought. Knowing that the basic
tenets of transhumanist thought like attaining eternal this-worldly life
other than by divine intervention are not reconcilable with the Islamic
faith, he tries to endorse the weakened version of ‘life extension’ rather
than ‘immortality’. Mavani emphasises that the propagated idea of life

19 Tbid, 25f.
20 Aisha Y. Musa, “A Thousand Years, Less Fifty,” 130.
21 1bid, 128ff.
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extension “does not collide with the religious world view that humans
will die eventually”.22

Since my first encounter with this topic in 2018,23 more literature
has been published, partly consisting of diverse attempts to steer the
contemporary Islamic discourse towards this new ideology and to
embrace a trans- or posthumanist framing,24 invoking images of “other
forms of Islam”.2> More recently, the term ‘posthumanist’ has acquired a
connotation critical of some perceived misconceptions in
transhumanism,2¢ so as to present a more palatable, weakened version
that may be accessible to more religiously-minded audiences. Here,
transhumanism is described as “stuck as it is in the very paradigms of
humanist thought that brought upon us racist ideologies, two world wars,
and a climate catastrophe.”27 Also, it is not too different from “the kind of
thinking that it wants to overcome.” 28

Sara Hejazi notes that it is her intention “to analyse the
philosophic, imaginative, and theological aspects of Islam, which give
grounds to the integration, acceptance, and enhancement of the
transhuman, through the analysis of core concepts such as ‘humanity’ and
‘body’ in human tradition.”?? She positions the acceptance - or sheer
discussion and preoccupation - by Muslims with new technologies such
as biotechnology, genetics, and genome editing as shaping future
perspectives towards a transhuman discourse. One might argue, however,
that the reflection on practical parts of these technologies and how they
relate to Islamic rules does not necessarily equate their acceptance of
transhumanist ideology. Focusing on a perceived (constructed) epistemic

22 Hamid Mavani, “God’s Deputy”, 75.

23 Bouzenita, A. 1. (2019). “The most dangerous idea?”

24 On the power of framing see Elisabeth Wehling, Politisches Framing: Wie eine Nation
sich ihr Denken einredet - und daraus Politik macht (Berlin: Ullstein, Edition
Medienpraxis, 2018).

25 Jackson, Roy, Muslim and Supermuslim. The Quest for the Perfect Being and Beyond
(Palgrave Studies in the Future of Humanity and its Successors (PSFHS), 2020), 5.

26 See Hureyre Kam, “New Bottles for Old Wine. On Playing God: Post- and
Transhumanism from the Perspective of Kalam,” Journal of Posthuman Studies 1 (2023):
24-50. https://doi.org/10.5325/jpoststud.7.1.0024 , 28.

27 Kam, “New Bottles for Old Wine”, 28f.

28 Ibid, 29.

29 Sara Hejazi, “Humankind. The Best of Molds’—Islam Confronting
Transhumanism” Sophia 58, no. 4 (2020): 677-688, 677.
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emphasis on a ‘human essence’ to be found in their sociability rather than
“their thinking skills and self-consciousness”?30 Hejazi concludes that
Muslim believers worldwide can possibly be included in contemporary
transhumanist discourses “as far as the benefit of the ‘Ummah is the clear
reason for transhumanist attempts.”31 Essential points of conflict
between transhumanist and Islamic worldviews are, however, not
discussed.

Roy Jackson begrudges Muslims for attempting to position their
discourse and search for solutions in current issues such as
transhumanism according to the Qur’an and Sunnah, which suggests a
highly prescriptive understanding of Islam.32

How, therefore, can Islam engage in the
transhumanist debate without bringing
God into it? Ultimately, this will, as has already
been argued, depend on what ‘Islam’ we are talking
about, and what we mean by God.33

Jackson repeatedly reiterates that only an ‘explorative Islam’ rather than
a traditional Islam can contribute to the transhumanist debate, in the
hope that, as a result, “the number of secular transhumanists will
decline”.3* He does not, however, present a convincing description of what
an explorative Islam might be, and how it would not be in need of God or
the Qur’an and Sunnah?

More recently, Hureyre Kam places the discourse on post- and
transhumanism in a ‘kalam perspective, arguing that “the Critical
Posthumanist approach provides a fertile ground for Muslim scholars”,35
thereby positioning himself in that discourse as opposed to traditional
transhumanism. ‘Critical posthumanism’ here advances to a
transhumanist version. As Kam rightly concludes after substantial
literature review, the majority of Muslim scholars stand in outright

30 Ibid, 682.

31 Ibid, 688.

32 Jackson, Muslim and Supermuslim, 22.
33 Ibid, 53.

34 Tbid, 60.

35 Kam, “New Bottles for Old Wine”, 24.
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opposition to transhumanist positions3® which also apply to critical
posthumanist positions.

Seyithan Can argues that “the promises of transhumanism are not
so utopian”, given “the effectiveness of areas such as virtual reality,
genetic intervention, and artificial intelligence.”37 Seyithan critically
engages with transhumanist understandings of the human within an
[slamic framework and concludes that “the transhumanists’ view of
human perfection in terms of only bodily perfection stands out as a major
shortcoming”.38

Perceivable in some of these Muslim contributions is the obvious
focus on new technologies as a tool of empowerment and a ‘saviour’ from
the current state of things.3° However, they ignore the fact that (material)
technologies do not change ideas; rather, they are used in the mould of
the prevailing ideologies and are themselves in need of a proper ethical
framework to regulate them. Kam, for instance, sees no reason to reject
participation in Al research, “given that an advanced Al may help us to
maximise our efficacy and minimise our destructive footprint on the
environment”.#0 This may prove to be a rather naive outlook on the reality
of Al and its potential in a framework of surreptitious capitalism#! and
unprecedented accumulation of power in the hands of multi-national
companies owned by tech multi-billionaires trying to advance a
transhumanist agenda. History should have taught us that the usage of
any technology has a positive and a negative side and can be both
beneficial and detrimental. However, it is the ethical and societal
framework in which those systems are implemented, which decides over
the choices that are made. Any preoccupation with new technologies,
from genetic engineering to Al, needs to be situated in a strong Islamic
ethical, legal and cultural framework so as to acquire possible benefits

36 Ibid, 30.

37 Seyithan Can, “Critique of Transhumanism's Concept of Humans from the
Perspective of Islamic Thought,” llahiyat Studies 14/1 (2023): 107-131.
https://doi.org/10.12730/is.1274636, 107.

38 [bid, 126.

39 See Jackson, Muslim and Supermuslim, 175; Kam, “New Bottles for Old Wine”, 29.
40 Kam, “New Bottles for Old Wine”, 42.

41 See Adi Setia, “Freeing Maqgasid and Maslaha from surreptitious utilitarianism,”
Islamic Sciences 14, no. 2 (2016): 127 -158.


https://doi.org/10.12730/is.1274636
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without being overwhelmed by impeding harms. Unfortunately, this is
not actually the case.

It seems that transhumanism is neither an epistemic nor an
intellectual challenge for the Islamic worldview. However, it may turn out
to be an ideological challenge in the sense that some of the material forms
used to drive its agenda will be proliferated into the Islamic world
without an activated framework of Islamic culture and its systems. As
Mobayed puts it, “we are all likely to be affected by it in one way or
another”.42

Intellectually, post- or transhumanist visions are based on a
number of logical fallacies. First and foremost, transhumanist literature
reveals certain problems underlying Western secular thought, among
them the inability to define what constitutes a human being. While some
still refer to classical Greek thought to arrive at a rational definition,
others seek the solution to this conundrum in human psychology, legal
definitions of personhood and human agency, or in the natural sciences.
It is surprisingly difficult to take human DNA as an indicator of
humanness, there being no major difference between human and, for
example, chimpanzee DNA. Albeit some interesting and plausible
critiques on transhumanism exist within these frameworks,43 any
attempt at self-definition based on human constructs is bound to result
in error. Many contributions to transhumanism can be distilled into the
human inability to properly self-define. In combination with
postmodernist thought, however, even the material reality is supposedly
defined by a person’s imaginative powers. All of these attempts are,
therefore, ultimately reductionist.

Fallacy One: Human Personality Can Be Reduced to
Measurable Brain Waves

Reductionism is fortified in the attempt to confine the distinctive
human personality to a mere material, measurable reality of brain
activity. Jackson has brought this issue to the point: “Whether this
‘spiritual’ expression of myself can survive the death of the physical body

42 Mobayed, Immortality on Earth, 8.

43 Schneider, “Future Minds”, Franco, “Transhuman Babies”, and Agneta Sutton,
“Transhumanism: A New Kind of Promethean Hubris,” The New Bioethics, 21, no. 2
(2015): 117-127.
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does become a matter of faith for which [ am on less firm ground, but my
more modest declaration that what constitutes ‘me’ is a qualia that is not
reducible to data seems intelligible and, as such, raises concerns for me
that my ‘computer me’ would not be me at all, but a pale and incomplete
copy.” 44

There is a number of questionable aspects in the attempt to locate
the personality of a person in measurable brain waves. For instance, not
all brain activity may currently be measurable or quantifiable.#> The brain
may not be the only organ that stores memories, as suggested by research
on heart transplants and experiences of transplant receivers.#¢ For the
time being, it seems no scientist can, with good conscience, claim to know
how the human brain or intellect actually works. Ascribing the entire
process of thinking to the brain may turn out to be too reductive a view
after all. Further, what about the role of the senses in communicating
sensations to the brain? The dimensional importance of the human body
experience and its limitations for the process of thought and personhood?
The indispensability of previous information to initiate the process of
thinking? The human experience is shaped by its physical boundaries and
the interplay between body, mind and soul. This perspective is,
regrettably, completely erased in materialist reductionism. As Steven J.
Jensen aptly puts it,

Transhumanism, then, does not get beyond human
nature, as if it sought some good in which human
nature has no share. Rather, transhumanism
misconceives human nature. It supposes that
human nature is simply disembodied intelligence,
which can be transferred from a body to a

44 Jackson, Muslim and Supermuslim, 52.

45 See P. Gardner and B. Wray, “From Lab to Living Room: Transhumanist Imaginaries of
Consumer Brain Wave Monitors,” Ada: Journal of Gender, New Media, and Technology 3
(2013). doi:10.7264/N3GQ6VP4, 6ff. An intrinsic argument alluding to the dangers of
declaring human life ended with the “death”, i.e. no measurable activity of the brain or
brain stem.

46 See A.T. Hashim, A.S. Albayati and E. Nazal, “Heart Memory and Feelings,” in Heart
Transplantation. Ed. H.T. Hashim, N. Ahmed, G. Faggian, M. Manyalich and F. Onorati
(Springer, Cham, 2022). https://doi.org/10.1007/978-3-031-17311-0_17.
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computer, and which can be elevated in unforeseen
ways.*’

The material reduction of a human being to quantifiable and measurable
data is a product of secular thought, of a worldview without room for the
existence of an eternal, not quantifiable soul.

The Islamic worldview does not subscribe to this reductionism.
What makes the human being ‘human’ are concepts such as being created
for a purpose namely to serve Allah and be His khalifah, (viceregent on
earth), being endowed with dignity (karamah; a right to inviolability
(hurmah), responsibility, accountability, a sound mind (¢aql), personality
(nafs) and soul (ruh).*8 The eternal soul (ruh) leaves the body while the
human is asleep to return when he wakes up, its leaving the body with no
return marks the state of death and only on the Day of Judgment will the
resurrected body and soul be reunited. The soul can neither be fully
explained with the restrictions of the human mind nor can it be located
in the human body. Contrary to the eternal soul, the nafs dies with the
person. In the context of transhumanism, both nafs and rih, the great
mysteries of human existence, seem to be reduced to mere perceptions
that can be saved to a hard disk.

Fallacy Two: The Limited Material Body Can Be Replaced by
Limited Data Carriers to Overcome its Material Limitations

This brings us to another very important point of discussion:
robots and artificial intelligence. The idea of creating interfaces between
artificial intelligence (AI) and human beings, hybrid creatures between
robots and humans (cyborgs), ‘chipping’ newborns so as to enhance their
capability or even uploading the brain on data carriers. Apart from the

47 Steven |. Jensen, “The Roots of Transhumanism,” in Nova et Vetera, English Edition,
12, no. 2 (2014): 525.

48 It may be noted that Islamic scholarship on the mind - body - soul complex has,
particularly in its philosophical orientation, been formed in its discussion of Greek
thought. Particularly the terms riih, nafs and caql may acquire different meanings,
according to context or be used synonymously, which makes translation difficult. The
term nafs, for instance, can be translated as soul, person, human being, psyche, mind or
life. c<Aql refers to the process of thought or sound mind; the term riih refers to the soul,
but could also (used with an article) refer to the Angel Jibril (peace be upon him). In
addition, both nafs and riih are conceptually congruent for some scholars.
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ethics of this enterprise which is still in need of discussion; how about
their actual feasibility?

Undoubtedly, Al has made astounding progress in the last decades.
However, the hype around it seems to serve the commercialization and
surveillance technologies. As of today, there are no self-aware machines
that possess an understanding of the world, others and itself. This
original understanding of artificial intelligence is far from being
materialised. Even the theory of mind machines as the initial form of Al
that are able to create representations of the world and have an
understanding that other entities exist has yet to be fully implemented.
What is available today are reactive machines, such as chess computers,
and limited memory machines that can interact more with the world
around them, such as self-driving cars. Yet, even those rudimentary forms
of Al have already raised a number of ethical and legal concerns in terms
of usage and liabilities.

Sentience, however, is not expected. Any form of Al is a product of
programming, algorithms, multiple combinations of zeros and ones. They
collect data, writings, ideas, art produced by humans and piece them
together with limited ingenuity. Lemoine, the Google engineer who
claimed to have detected growing sentience in LaMDA (Language Model
for Dialogue Applications),*® may have mistaken his very own
programming for independent thought. Could this be a reflection of the
effects of self-isolation in a world where Alexa and Siri become the only
voices that are left? Or are they a purposefully panned marketing
strategy?

Al will always be dependent on programming, however refined it
may be. However, programming based on algorithms cannot produce
sentience. To formulate more concisely, no sentient Al will ever exist
because sentience requires the existence of a rizh and nafs which can only
be bestowed by the Creator. The example of John Searle’s Chinese room>°
is still a valid metaphor for this technology. Al may appear to be sentient
butitis not. It simply parrots figments of its programming, eschewing the
programmer’s own thoughts like an echo chamber.

4Shttps://www.scientificamerican.com/article/google-engineer-claims-ai-chatbot-is-
sentient-why-that-matters/
50 https://plato.stanford.edu/entries/chinese-room/
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It seems that, despite all major advances, experts in the field are
less enthusiastic about prospects of joining brain and machine than
transhumanists are.>! The proneness of any application to viruses, data
loss, data theft and its effects are not a secret, in addition to the most
fundamental of all limitations: the need for energy. Once the machine is
plugged off, discussions on the superiority of Al become futile. The
consumerisation of CBI applications may be hyped52 but can we really
expect more than technological gadgets?

The idea of gradually ‘augmenting’ human existence through
‘cyborgisation’ is just as unfeasible. Apart from the technical limitations
and the ethicalities of it, there will be a time where human gives way to
machine. How many cyborg elements can the human body sensibly
sustain? There will be a turning point where the human dies, where the
soul leaves the body, where personality is lost and only the machine
remains.

Fallacy Three: Human Life Will Improve through Trans- or
Posthumanism

Apart from these rather technical questions, a number of other
suppositions remain uninvestigated. Will human life indeed become
better through singularity and cyborgisation? Is it really desirable to be
uploaded on data carriers? The transhumanist claims to enable people to
lead ‘the good life’ may prove to be an oxymoron. As Habermas critically
remarked: “But with the acceleration of social change, the lifespans of
these models of the good life have become increasingly shorter”.53 There
is no evidence backing the hyperbolic assumption that transgressing
physical limitations - even if at all possible - will benefit humankind
rather than harming it. As Seyithan rightly remarked, the transhumanist
focus on physical aspects of human life is a major shortcoming.54

Fallacy Four: Volitional Evolution is Possible and Desirable

Evolution and Islamic views on evolution deserve more than just
a short paragraph. The topic is mentioned here merely for the purpose of

51 Gardner and Wray, From Lab to Living Room, 27.

52 [bid

53 Jiirgen Habermas, The Future of Human Nature (Cambridge: Polity Press, 2003), 2.
54 See Can, “Critique of Transhumanism's Concept of Humans from the Perspective of
Islamic Thought,” 126.
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completing the list. Transhumanists subscribe to the notion of volitional
evolution, supposing that the human being is a result of evolution and a
‘faulty design’ that is in need of enhancement so as to overcome its
limitations. Post-humans®> or neohumans®¢ as a result of volitional
evolution are future beings “whose basic capacities so radically exceed
those of present humans as to be no longer unambiguously human by our
current standards”>7 This supposition is not in line with the Islamic
worldview of the human being created in its best shape.58

Possible Dangers and Delusions of Transhumanism

I mentioned beforehand that refuting transhumanism
intellectually is not a major challenge. However, the interconnectedness
between globalisation, postmodernism and neoliberalism as well as its
role in the transhumanist agenda may have unexpected impacts.
Transhumanism seems to be an intellectual preoccupation, a happy quest
and intellectual merry-go-round of the chosen few. Transhumanist
advocates are with no exception ‘First-Worlders’ with centres in the USA
and Europe, while the rest of the world population is still struggling to
meet their essential needs. However, transhumanist decision-making is
also linked to globalisation and may impact people’s lives as a new form
of colonisation. Will globalisation finally bring about the liberated homo
immortalis or just another version of the enslaved human body and soul?
Globalisation led to the dissemination of a neoliberal, postmodernist
capitalist culture and economic and political order after the downfall of
the communist bloc, fuelled by the technological revolution, more
particularly the digital revolution of the late 1980s.

Transhumanism, in its basic tenets of attempting to overcome the
corporeal boundaries and life span of human existence, the search for
eternal, this-worldly life is considerably older than this. It has, however,
benefitted from the recent globalisation and technological advancements.
The hitherto unforeseen possibilities of genetic engineering and affiliated
technologies have certainly contributed to uplifting transhumanist
thought. It seems that both globalisation and transhumanism have a
shared common ground namely materialism and the commodification of

55 [bid

56 Benedikter and Siepmann, “Transhumanism”, 47.

57 Nils Bostrom, The Transhumanist FAQ (World Transhumanist Association. 2003), 5.
58 See Bouzenita, “The most dangerous idea?” for a detailed discussion.
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human life. It is no coincidence that the contemporary transhumanist
movement has strong supporters in the US technology hub.

On another note, transhumanism as a life style trend will be
subject to marketing. Numerous attempts at creating marketable brain-
Al interface gadgets account for this phenomenon. Originally, medical and
therapeutic devices were developed to facilitate lives of the disabled (e.g.,
hearing devices, limb replacements, cryonics) and will be developed
further.>® Advances in applications in cursor control, neuroprosthetics
and limb rehabilitation, applications in somatosensation, auditory
sensation, speech synthesisers and optical prosthetics are reported;
however, the use of BCI and Al for cognitive training is still in an early
stage, clinical BCI applications are still limited, and the generated
machine learning algorithms cannot be predicted and comprehended in
the real world.?? In addition, questions of cost and availability, human
autonomy and the possible exploitation of the collected data by third
parties accrue:

Brain information as digitally stored neural data
can also be exploited by others with sufficient
computational power to make inferences about
our memory, intentions, conscious and
unconscious interests, and emotional reactions.6!

Zhang et al. also allude to other dangers of brain-computer interfaces
(BCIs) in the form of side effects such as patients undergoing deep-brain
stimulation for Parkinson’s disease developing impulse-control issues or
developing hypersexuality.®2 Though stating that technology and
application is in its beginning, Zhang et al. are optimistic that “the
development of this technology must trigger a revolution in medicine.”®3

Neuralink, an American neurotechnology company founded by
Elon Musk and based in Fremont, California, has developed implantable
brain-computer interfaces. According to their website, the company is

59 Gardner and Wray, From Lab to Living Room.

60 Zhang X, Ma Z, Zheng H, Li T, Chen K, Wang X, Liu C, Xu L, Wu X, Lin D, Lin H. The
combination of brain-computer interfaces and artificial intelligence: applications and
challenges. Ann Transl Med 2020;8(11):712. doi: 10.21037/atm.2019.11.10, 1-6.

61 Ibid, 6.

62 Ibid, 6.

63 Ibid, 6.
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currently searching for volunteers with quadriplegia “to participate in a
groundbreaking investigational medical device trial for our brain-
computer interface”, with the mission to “create a generalized brain
interface to restore autonomy to those with unmet medical needs today
and unlock human potential tomorrow.”¢4 Musk is but one example of the
concentration of immense corporate power used to advance a
transhumanist agenda. He is quoted as saying he wants humans to merge
with Al “to achieve a symbiosis with artificial intelligence”. 65

While testing the grounds with quadriplegics may be seen as a
humanistically masked precursor to introducing BCIs to the ordinary
consumer, the massive concentration of corporate power opens
tremendous possibilities, linking people’s brains to their smart devices®®
and ultimately attempting to control their every move and thought.
Silicon Valley is currently working on a system of artificial general
intelligence, an Al system that can perform all cognitive tasks a human
can do and more. Leading Al companies such as OpenAl, DeepMind and
Anthropic seem to be a tool for the realisation of transhumanist
aspirations of tech billionaires. Concentrated hubris that may, indeed,
impact humankind. The human relationship with technology is not as
simplistic - and not as singularly positive - as perceived by the
transhumanists. In the words of Alexander Thomas:

In this way, transhumanism becomes a kind of
“techno-anthropocentrism”, in which
transhumanists  often  underestimate the
complexity of our relationship with technology.
They see it as a controllable, malleable tool that,
with the correct logic and scientific rigour, can be
turned to any end. In fact, just as technological
developments are dependent on and reflective of
the environment in which they arise, they in turn

64 https://neuralink.com/

65 Alexander Thomas https://theconversation.com/transhumanism-billionaires-want-
to-use-tech-to-enhance-our-abilities-the-outcomes-could-change-what-it-means-to-
be-human.

66 https://www.vox.com/future-perfect/2019/7/17 /20697812 /elon-musk-neuralink-
ai-brain-implant-thread-robot
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feed back into the culture and create new dynamics
- often imperceptibly. 67

While neoliberalism seems to serve (or facilitate) transhumanist
agendas through materialism and commodification, postmodernism with
its tenets that every individual is defined by what they assume as identity
rather than their actual biology facilitates the annihilation of boundaries
between man and machine. The seemingly dystopian applications of Al
powered control mechanisms in some countries such as the social credit
system in China may shed light on expectable excesses. Military and
intelligence applications of Al, BCls and DARPA (Defense Advanced
Research Projects) have been presented in detail - at least what is
publicly known of it.68

In addition, the theme of self-improvement (which may bluntly
morph into self-exploitation) in transhumanism is in line with
neoliberalism. For instance, will biohacking be the new yoga?
Transhumanist thought and its trajectories cannot be divorced from
newest forms of capitalism. Surveillance capitalism as described by
Shoshana Zuboff, the widespread collection and commodification of
personal data by giant corporations, the steering and conditioning of
consumers, sources of data, subjects, to personally engineered
consumerism and political thought are perfect examples of the
exploitation of Al to advance corporate interests. Preparing the ground
for the acceptance of more Al applications in people’s lives is also an
opening of more markets.

On the other hand, one does not need to subscribe to trans- or
posthumanist views of volitional evolution, cyborgisation and the
possibility of engineering human immortality on earth to make use of
new technologies. Muslims, however, must ensure that these technologies
are indeed compatible with the Islamic worldview by evaluating them
against the principles of Islamic law and the ethical framework of Islam
before even considering to adopt them.

67Alexander Thomas, https://theconversation.com/super-intelligence-and-eternal-
life-transhumanisms-faithful-follow-it-blindly-into-a-future-for-the-elite-78538

68 Matthew Devlin, Cultivating Better Brains: Transhumanism and its Critics on the Ethics
of Enhancement Via Brain-computer Interfacing (University of Western Ontario, 2014),
59ff.
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Conclusion

Transhumanism is a reductionist ideology. Reductionist
approaches limit the human personality to the brain, reduce brain
activity to measurable data and attempt to transfer this snippet of the
human experience to equally reductionist data carriers that are not
autonomous and not independent. At the same time, these reductionist
approaches promise to liberate humankind from its material boundaries,
which is a masterful marketing strategy and a masterful deception.

Transhumanism suggests Ersatz solutions for Ersatz problems. It
somehow manages to avoid the real questions of human existence. What
makes a human a human? What makes human life liveable? What is the
purpose of life on earth and what happens after death? What really is ‘the
good life’ that everyone desires? [s longevity desirable at any cost? These
questions are, curiously, not even raised in the current discourse. It is
somehow taken for granted that longevity is desirable, that death needs
to be overcome, that the purpose of life can only mean this-worldly
gratification.

Trans- or posthumanist aspirations of extreme longevity or even
immortality, enjoyed by a superior cyborg race with uploaded human
minds will not materialise. Sentient Al will not be developed. What is
bound to happen, however, is a massive exploitation of the transhumanist
agenda for economic, political and military purposes, deceiving the global
public into thinking they must discard their human body and their human
soul to enjoy ‘the good life.’
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SDG untuk Kesaksamaan Jantina: Adakah Pertembungan antara
Perspektif Barat dan Islam
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Abstract

Sustainable Development Goal 5 (SDG 5) is the United Nations'
goal to achieve gender equality and empower all women and girls. It has
been set to ensure equality of rights of both genders. However, when we
look at the targets in the goal, we find that they address the female
gender exclusively. The United Nations is an institution led by Western
ideologies, and the call for ensuring gender rights for all the member
nations encompasses Islamic nations as well. The question therefore
arises whether the targets are compatible with Islamic beliefs. If they do
not comply then Islamic countries would not be motivated to realize
them. In order to assess this aspect this paper looks at each of the targets
in this goal and evaluates them from the perspective of the Quran,
Sunnah and views of contemporary Islamic scholars. The analysis reveals
a number of issues that are questionable from the Islamic perspective
while there are areas where a change would be beneficial for Islamic
communities if implemented with moderation.

Keywords: SDG 5, Clash, Western, Islamic, Perspectives.
Abstrak

SDG 5 untuk kesaksamaan jantina telah ditetapkan oleh
Pertubuhan Bangsa-Bangsa Bersatu untuk memastikan kesaksamaan
hak kedua-dua jantina. Walau bagaimanapun, apabila kita melihat
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sasaran dalam matlamat, kita mendapati bahawa mereka menangani
jantina wanita secara eksklusif. Pertubuhan Bangsa-Bangsa Bersatu
ialah sebuah institusi yang diketuai oleh ideologi Barat, dan seruan untuk
memastikan hak jantina bagi semua negara anggota merangkumi
negara-negara Islam juga. Oleh itu, timbul persoalan sama ada sasaran
itu sesuai dengan kepercayaan Islam. Jika mereka tidak mematuhi maka
negara-negara Islam tidak akan bermotivasi untuk merealisasikannya.
Untuk menilai aspek ini, kertas kerja ini melihat setiap sasaran dalam
matlamat ini dan menilainya dari perspektif Al-Quran, Sunnah dan
pandangan ulama Islam kontemporari. Analisis ini mendedahkan
beberapa isu yang boleh dipersoalkan dari perspektif Islam manakala
terdapat bidang di mana perubahan akan memberi manfaat kepada
masyarakat Islam jika dilaksanakan secara sederhana.

Kata Kunci: SDG 5, Pertembungan, Barat, Islam, Perspektif.

Introduction

The Sustainable Development Goals or SDGs set by the United
Nations are more or less well known among the academics and
researchers and member states of the United Nations. These SDGs are
supposed to be a binding for all member countries to attend to in order
to generate a sustainable system of development for the well-being of not
only all human beings but also the whole planet earth. The underlying
philosophy is to achieve prosperity in all sectors of life and in all the
regions of the world including the environment around us. Of the 17
SDGs this paper focuses on the goals set by SDG 5 which calls for Gender
Equality.

Although the term “gender” applies to both males and females a
close look at the targets mentioned below reveal that the focus is on
females in particular. It identifies areas which need to be addressed by
the member countries in the form of targets with indicators to show how
they are to be assessed. The list of all the targets under SDG 5 with their
indicators below gives an overview of what is expected from the member
countries.
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Target 5.1 End all forms of discrimination against all women and
girls everywhere.

Indicator 5.1.1: Whether or not legal frameworks are in place to
promote, enforce and monitor equality and non-discrimination on
the basis of sex.

Target 5.2 Eliminate all forms of violence against all women and
girls in the public and private spheres, including trafficking and
sexual and other types of exploitation.

Indicator 5.2.1: Proportion of ever-partnered women and girls aged
15 years and older subjected to physical, sexual or psychological
violence by a current or former intimate partner in the previous 12
months, by form of violence and by age.

Target 5.3 Eliminate all harmful practices, such as child, early
and forced marriage and female genital mutilation.

Indicator 5.3.1: Proportion of women aged 20-24 years who were
married or in a union before age 15 and before age 18.

Indicator 5.3.2: Proportion of girls and women aged 15-49 years who
have undergone female genital mutilation/cutting, by age.

Target 5.4 Recognize and value unpaid care and domestic work
through the provision of public services, infrastructure and
social protection policies and the promotion of shared
responsibility within the household and the family as nationally
appropriate.

Indicator 5.4.1: Percentage of time spent on unpaid domestic and
care work, by sex, age and location
Target 5.5 Ensure women's full and effective participation and
equal opportunities for leadership at all levels of decision-
making in political, economic and public life.

Indicator 5.5.1: Proportion of seats held by women in national
parliaments and local governments
Indicator 5.5.2: Proportion of women in managerial positions
Target 5.6 Ensure universal access to sexual and reproductive
health and reproductive rights as agreed in accordance with the
Program of Action of the International Conference on Population
and Development and the Beijing Platform for Action and the
outcome documents of their review conferences.
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Indicator 5.6.1: Proportion of women aged 15-49 years who make
their own informed decisions regarding sexual relations,
contraceptive use and reproductive health care
Indicator 5.6.2: Number of countries with laws and regulations that
guarantee women aged 15-49 access to sexual and reproductive
health care, information and education
Target 5.a Undertake reforms to give women equal rights to
economic resources, as well as access to ownership and control
over land and other forms of property, financial services,
inheritance and natural resources, in accordance with national
laws.

Indicator 5.a.1: (a) Proportion of total agricultural population with
ownership or secure rights over agricultural land, by sex; and (b)
share of women among owners or rights bearers of agricultural land,
type of tenure
Indicator 5.a.2: Proportion of countries where the legal framework
(including customary law) guarantees women'’s equal rights to land
ownership and/or control
Target 5.b Enhance the use of enabling technology, in particular
information and communications technology, to promote the
empowerment of women.

Indicator 5.b.1: Proportion of individuals who own a mobile
telephone, by sex.

Target 5.c Adopt and strengthen sound policies and enforceable
legislation for the promotion of gender equality and the
empowerment of all women and girls at all levels.

Indicator 5.c.1: Proportion of countries with systems to track and
make public allocations for gender equality and women’s
empowerment

Table 1: A list of all the targets with their indicators under SDG 5

Among the member countries of the United Nations the Islamic countries
in particular are a category by themselves. Though vastly diversified in
their languages, cultures, eating habits and traditions due to their
geographical locations, they are essentially unified by the religious
values and principles set by the Quran that gives them the guidelines for
conducting their personal, social, legal, and every other aspect of life. The
United Nations on the other hand is governed by a majority of non-
Muslim nations whose values are predominantly Western and secular. It
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is therefore worthwhile to analyse these targets in order to ascertain to
what extent they are attainable for an Islamic country or whether there
are issues that need to be redefined from an Islamic perspective. This
study therefore aims to identify the targets or elements entrenched in
the targets in the SDG 5 that are not compatible with the guidelines given
in the Quran and Sunnah of the Prophet (pbuh) and therefore
problematic for the Islamic countries to implement.

Analysis of the SDGs from the Islamic Perspective

In this section each SDG 5 target will be discussed and evaluated to
what extent they are in conformity with the guidelines in the Quran and
if there is a gap between the way the Islamic and Western non-Islamic
communities view them.

Target 5.1 End all forms of discrimination against all women and
girls everywhere.

Indicator 5.1.1: Whether or not legal frameworks are in place to
promote, enforce and monitor equality and non-discrimination on
the basis of sex.

If we analyse this first target, we find that it is very broad and
unspecified. The indicator however, points out that the requirement is to
“promote, enforce and monitor equality on the basis of sex.” The problem
that arises here is - what constitutes “equality”. Although the Islamic
societies are guided by the Quran, there is a great deal of disagreement
among Islamic scholars regarding the interpretation of a number of the
Quranic verses. The most contentious of these verses is the following
verse:

“Men are the protectors and maintainers of women, because Allah has
made one of them to excel the other, and because they spend from their
means. Therefore, the righteous women are devoutly obedient and guard
in the husband'’s absence what Allah has ordered them to guard” (4:34)

Traditionalists like Tabari and Ibne Kathir consider men as superior to
women. According to Tabari men are superior due to the fact that only
men had become Caliphs and are allowed to go for jihad, while in the
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religious arena only men can lead prayers and give adhan. In the home
front they are the ones who are supposed to provide for the family, give
dower and have the right to give “talaq”. They are thus intellectually and
physically the stronger sex. Ibne Kathir also considers men superior on
the same grounds and further contends that all prophets were always
men. The modernists on the other hand refute the claims of the
traditionalists and contend that the differences are only biological and
that Allah has not made women intellectually deficient in any way. They
quote the verses:11

“And whoever does righteous good deeds, male or female, and is a believer
such will enter paradise and not the least injustice, even the size of a Naqira
will be done to them.” (4:124)

For Allah the status of a person is decided by his or her deeds and not by
the sex. Others quote:

“the believers, both men and women are allies of one another. They enjoin
good, forbid evil, establish prayer, pay Zakah and obey Allah and His
messenger. Surely Allah will show mercy to them”(9:71)

Men and women are thus counterparts and “allies” of each other
and are considered equal in the eyes of Allah. The new generation female
exegetes and scholars of the Quran like Amina Wadud, Asma Barlas and
Laleh Bakhtiar feel that the Quran has been interpreted from a
patriarchal perspective in the absence of female mufassirs until now.
Wadud shows how many words in Arabic that apply to both genders have
been given a single meaning only by most mufassirs from the male
perspective. Asma Barlas and Neemat Hafiz Barazangi also find a
systematic misinterpretation of the Quran due to the way the texts are
interpreted. Barazangi also insists that a distinction should be made
between Quranic Sharia which is based completely on the Quran
whereas Islamic Sharia is based on male interpretations. According to
her:“it is fair to reiterate that the true message of Islam concerning women
has rarely been practiced for the past 14 centuries because most

L All translated quotations from the Quran have been taken from Khan, Mohammad
Mohsin; Al-Hillali, Mohammad Taqiuddin INTERPRETATION OF THE MEANING OF
THE NOBLE QURAN IN THE ENGLISH LANGUAGE, Darussalam Publishers and
Distributors, 1998.
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representatives of Islam are based on the reported traditions (hadith)
without being corroborated by the Quran” (p-270)2.

Female rights in Islam are an important religious issue that had
been discussed in the Quran 1400 years ago while the West has taken it
up only recently in the 21st century. Moreover, in Christianity if we look
at the Bible, females are portrayed as perpetrators of the original sin and
are the cause of the fall of man from heaven. The female is thus a symbol
of human weakness. We find this attitude reflected in numerous films
and novels where misery or misfortune befalls due to female characters
either in trying to protect her or because of her insensitivity. Though
female rights is now a secular issue in the West, the religious portrayal of
the female in Christianity has also been very negative as opposed to their
positive image in Islam.The Quran clearly states:

“then Shaitan whispered suggestions to them both in order to uncover that
which was hidden from them of their private parts”(7:20)“So he misled
them with deception.” (7:21)

The burden of original sin is thus not on the female but both the
male and the female. The notion of gender discrimination in Islamic
societies is hence not the same as in non-Islamic societies. As Abdul
Moten puts it: “Gender equality means that men’s and women’s rights,
responsibilities and opportunities will be the same irrespective of the
difference in sex. Gender equity means fairness of treatment for women and
men according to their respective needs” (p-40)3.

Other female Islamic scholars like Zeenat Kausar (2019)
emphasize that males and females can never be the same as they are
biologically different. She notes: “Islam recognizes the physical and
biological differences between men and women. But these differences
between men and women do not make them unequal and also do not make
them identical, rather different” (p-72)* Hence, like Moten she also

2 Barazangi, Nimat Hafeez “Why Muslim Women are re-interpreting The Quran: A
transformative Scholarship activism” in Researchgate on line, 2010

3 Moten, Abdul Rashid ‘“The Convergence between Maqasid al- Shariah and Sustainable
Development Goals’, in Abdul Moten (ed.) Spirituality and Sustainability: Experiences
of the Islamic University Malaysia, [IUM Press, 2020.

4 Kausar, Zeenath Islamic Action Plan for women’s empowerment: An Islamic
Alternative to Beijing Platform For Action, Dewan Bahasa dan Pustaka, Kuala Lumpur,
2019.
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proposes “equity” as the more appropriate word from the Islamic
perspective.

The idea of gender equality in Islam thus, does not refer to
engaging women in everything that the men do because they have been
made biologically and physiologically different. For Islamic scholars the
more acceptable idea is “equity” rather than “equality”. This
fundamental difference in the understanding of equality changes
the nature of discrimination and the rights that are to be achieved.

Target 5.2 Eliminate all forms of violence against all women and
girls in the public and private spheres, including trafficking and
sexual and other types of exploitation.

Indicator 5.2.1: Proportion of ever-partnered women and girls aged 15
years and older subjected to physical, sexual or psychological violence
by a current or former intimate partner in the previous 12 months, by
form of violence and by age.

The target mentioned above mentions violence not only in the
public but also the private spheres and is an issue that has been directly
addressed in multiple places in the Quran. Regarding sexual violence it
says:

“and force not your maids to prostitution if they desire chastity, in order
that you may make a gain in the goods of this worldly life.” (24:33)

“And those who accuse chaste women and produce not four witnesses flog
them with 80 stripes and reject their testimony forever. They indeed are the
Fasiqun’. (24:4)

Islam not only prohibits men from taking advantage of helpless
women but considers even slandering of innocent women a sin
punishable by flogging (a mode of punishment common during the time
of revelation).

Within the private sphere of the home also women are to be
safeguarded. The Quran states:

“It is not lawful for you to inherit women by force, Nor may you treat them
harshly so that you can make off with part of what you have given them,
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unless they commit an act of flagrant indecency. Live together with them
correctly and courteously. And if you dislike them, it maybe that you dislike
a thing and Allah brings through it a great deal of good. (4:19)”

“And those who accuse their wives but have no witnesses except themselves
let the testimony of one of them be 4 testimonies.” (24:6) And the fifth
should be of the invoking of the curse of Allah on him if he be of those who
tell a lie” (24:7)

Making false accusations against own wives is thus also
considered a sin punishable by the curse of Allah which is a tremendous
thing for a believer. However, an essential difference from the western
perspective is that the code of conduct in Islam is clearly defined for
peace and harmony within the family. In a patriarchal society the woman
is to be obedient to her husband and if there is difference of opinion
tolerance is advised. From the perspective of the Maqasid-e-Sharia, the
ultimate goal of rules in the human society is the preservation of
humanity through maintaining peace and order.

For self-preservation a woman is advised to protect herself by not
making herself attractive to the other sex through exposure of
adornments or to be too physically revealing. This is evident from the
following Quranic lines:

“O prophet! Tell your wives and your daughters and the women of your
believers to draw their cloaks all over their bodies. That will be better, that
they should be known so as not to be annoyed. ...” (33:59)

This covering of body as a preventive measure is unfortunately
seen more as a confinement and restriction for females by the West than
something positive as a means of avoiding violence and disrespect.
According to Mohammad Ashmawi, who is considered in the Arab world
as the leading voice of liberal Islam:

“the real meaning of the veil lies in thwarting the self from straying towards
lust or illicit sexual desires and keeping away from sinful behavior without
having to conjoin this with particular form of clothing ad attire. As for
modesty and lack of exhibitionism in clothing and outward appearance,
this is something that is imperative and any wise person would agree with
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it and any decent person would abide by it” Ashmawi (1994b. 25 in
Mahmood 2005b 160)°.

This perspective of self- protection through covering themselves
up to avoid violence is totally absent in Western thought. Unfortunately,
over-conservative Muslims have on the contrary turned this positive
aspect into a negative one by completely confining their females in their
homes which in turn becomes a human rights issue.

Within the marital life, one form of domestic violence is beating up
the spouses. Critics of Islam have pointed out that Islam permits wife
beating and quote the following verse as evidence:

“As to those women on whose part you see ill-conduct, admonish them,
refuse to share their beds beat them, but if they return to obedience seek
not against them means”(4:34)

Modern exegetes of the Quran like Laleh Bakhtiar (2018)¢ point
out how the verse 4:34 of the Quran has been misinterpreted to allow
men to beat their wives. According to her the way the word “daraba’ has
been used in the Quran- the meaning it embodies is - ‘abandon’ which
she shows in relation to the sunnah of the Prophet which reveals that he
never ever beat up any of his wives but actually abandoned them
temporarily when he was offended with them. She claims this to be the
strongest proof of the intended meaning of the word as the Prophet
would never go against the word of God in any of his actions. She makes
a detailed linguistic study of the verse and comments: “.. the
misinterpretation is not in the Arabic verse of the Quran, the eternal word
of God revealed to the Prophet, instead it is how commentators over the
centuries have interpreted the Word of God that is the issue” (p ).
Mahmud and Shah (2008) also express similar opinion when they
comment: “the most purposive interpretation/normative-law affirming
stand was expressed by Al-Muzani. He, among other things held that the
beating provision cannot be reconciled with the practice and exhortation
of the prophet in giving wives the best of treatment. Hence it is no longer a

5 Mahmood, Saba “Agency, Gender and Embodiment” in Politics of Piety: the Islamic
Revival and the Feminist Subject, Princetown, 2005.

6 Bakhtiar, Laleh. “The Sublime Quran: The Misinterpretation Of Chapter 4 Verse 34",
in European Journal of Women'’s Studies, Davis, Kathy (ed.) Vol. 18, Issue 4. 2018

7 Ibid



204 Iffat Ara Nasreen Majid

law”. (p-76)8. As the importance of the Sunnah of Prophet Mohammad
(pbuh) in Islam is next only to the Quran, it can be emphasized here that
his behaviour with his wives is the role model to be followed by the
Muslims. Negotiation and tolerance have been greatly emphasized in the
Quran to make married life peaceful.

Another important term in the indicator of this target is the use of
the word “partner” instead of “spouse” or “husband”. It may be
mentioned here that Islam does not recognize any relationship outside
marriage and in fact considers it a great sin. This is clearly expressed in
the following lines:

“The fornicatress and the fornicator, flog each of them with a hundred
stripes. Let not pity withhold you in their case, in a punishment prescribed
by Allah, if you believe in Allah and the Last Day. And let a party of the
believers witness the punishment” (24:2)

Marriage is considered a sacred religious institution in Islam and
rights and responsibilities are bestowed on the spouses who are legally
married. Contrary to this, as mentioned before, the Western society has
done away with marriage as a religious institution and thereby resorted
to being partners without any religious or legal binding. Such
relationships are not only not recognized or protected by Islamic laws
but are rather severely condemned in Islam.

The family as a unit has been given special significance in Islam as
a place for generating proper social behaviour and sense of responsibility
of both the parents and the children. It is the nurturing ground of moral
and social values that are essential for the survival of a society and
realization of human rights. It is therefore protected by strict
punishments against adultery and slander which threaten the sanctity of
this most important institution. EL-Mesawi et al (2022) note how the
Shariah is not only concerned with the “biological survival and physical
continuation of mankind but is .. equally concerned about lineal
association and identity of offspring through the regulation of marriage

8 Mahmud, Mek Wok and Shah, Sayed.Sikandar, “MUSLIM WOMEN ISSUES IN THE
FAMILY: TOWARD AN ENLIGHTENED FIQH CONSTRUCTION, in Al-Shajarah,
ISTAC,ITUM. (2008) Vol.13. number 1.
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and family. Hence the importance of hisbul- nasab which contemplates a
very critical purpose in human social life and existence.” (p-47)°.

This protective stand towards the family is in stark contrast with
the Western world where the family is increasingly turning into a secular
institution without any religious or legal binding. In the absence of such
a binding, it has become a very unstable institution generating mistrust
and a sense of insecurity among both the spouses and the progeny due
to the loss of the sense of responsibility towards each other.
Consequently, there is an increasing degradation of relationships and
sense of belongingness in the society at large.

Target 5.3 Eliminate all harmful practices, such as child, early
and forced marriage and female genital mutilation.

Indicator 5.3.1: Proportion of women aged 20-24 years who were
married or in a union before age 15 and before age 18.

Indicator 5.3.2: Proportion of girls and women aged 15-49 years who
have undergone female genital mutilation/cutting, by age.

Many of the ills in the current Muslim world emerge from a
disregard for or ignorance of the proper knowledge of the Quran and
Sunnabh. Clear guidelines are given in the Quran regarding who is eligible
for marriage in an Islamic kinship system and a great importance is given
on consent. In this context it may be mentioned that in many Islamic
countries that are conservative in nature, unlike in Western cultures,
marriages are arranged by the guardians of the females as free mixing
among sexes is not the tradition. Although the educated younger
generation these days who are much influenced by Western cultures
choose to select their own partners in life, the general trend in traditional
Muslim families is for marriages to be arranged. However, to quote Al-
Faruqi (2012) here:

9 El-Masawi, M, El-Tahir, Faris W.E, Al-Hidabi, Dawood.A.Yahya-Al Hidabi, Regrounding
Human Spiritual Morality and safeguarding Mankind in Maqasid al-Shariah, IIMU,
Kuala Lumpur, Malaysia, 2022.
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“There must be two adults consenting in total freedom to marry each other.
The minor may be married by his or her parents but he or she has the full
right, upon reaching adulthood, to consummate the marriage contract or
to reject it. Even if the marriage had already been consummated, Islam
gives the right to either partner, upon reaching adulthood, to dissolve it if
they wish.” (p-183)10,

It may be mentioned here that many pre-Islamic pagan Arab
cultures totally ignored the opinions of the females regarding marriage
which is evident by traditions such as the claiming of a widow as a spouse
by throwing a man’s cloak on her after the death of the husband.
However, Islam strictly imposed the need for consent of the female.
Mention maybe made here of the case of a young girl who came to the
Prophet (pbuh) and told him that her father had married her off against
her will. The Prophet (pbuh) gave her the choice to either stay married
or walk away from itl1l (Abu Dawud). In two other cases he simply
annulled the marriage due to lack of consent of the girl who was
compelled to marry. Hence forced marriage is very much un-Islamic and
Islamic societies in which it is prevalent need very much to be educated.

Regarding female genital mutilation or FGM which is widely
practiced in Somalia, Egypt, Sudan, Sierra Leone Eritrea, Gambia,
Ethiopia, The Maldives, some parts of Indonesia, and by the Bohra
community in India, it needs to be mentioned that this is a practice not
mentioned anywhere in the Quran. For that matter neither is male
circumcision. But circumcision was a tradition practiced by the Pagan
tribes in Arabia. It is an action that was imposed on the Jews who perform
it as a religious ritual, but female circumcision has origins in Pharaonic
rituals. The Wikipedia states that while the male circumcision is
beneficial for the males on hygienic grounds as proven by research, in
case of females it is essentially done to reduce their sexuality. This aspect
in fact stands in contrast to the general principles of Islam where the
physical and sexual needs of both the spouses are well recognized. This
is evident in the narration by Abu Hurairal? who mentioned that once
when the prophet was going on an expedition he said to his followers:

10 Al- Faruqji, Ismail “The Muslim Family” in Essential writings Ismail-Al Faruqi,(2012)
selected and edited by Imtiyaz Yusuf, Shanandoah USA in collaboration with Islamic
Book Trust, Malaysia, 2021.

11 (As reported in Ibne Majah 1952, hadith 1873, and Sunan Abu Dawood).

12 (As mentioned in the tafsir of Muhsin Khan and Al- Hilali (1998), p-245.
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“anyone who has married a woman and wants to consummate the
marriage and has not done so yet should not accompany me:” Although
FGM is practiced in Islamic communities in the above-mentioned
countries it is not an Islamic ritual at all but merely a tradition, with very
negative health issues for the females. The Quran says: “Indeed in the
messenger of Allah (Muhammad) you have a good example to follow for
him who hopes for Allah and the last day and remembers Allah much’.
(33:21)

Female circumcision was never practiced in the household of the
prophet and thus cannot be an Islamic ritual. Widespread awareness
needs to be raised against such practices in order to break such pagan
traditions.

Islam acknowledges the need for sex in but strongly
recommends marriage as a deterrent to illegal sexual behaviour in
young males and females, totally prohibiting free physical union. Many
parents therefore consider it their religious responsibility to see their
offspring married off at the proper age (decided upon by the respective
societies they live in) which is in stark contrast with Western societies
where sexual behaviour between unmarried couples has no religious or
moral restriction. However, child marriage has been found to be
harmful for the physical and mental health of the female child and
needs to be discouraged through proper awareness development.

Target 5.4 Recognize and value unpaid care and domestic work
through the provision of public services, infrastructure and
social protection policies and the promotion of shared
responsibility within the household and the family as nationally
appropriate.

Indicator 5.4.1: Percentage of time spent on unpaid domestic and
care work, by sex, age and location

The traditional Islamic societies divide the internal and external
social spheres between the males and the females. In the traditionalist
view the husband is responsible for providing food clothing and shelter
while the woman is responsible for looking after his children and his
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household. [slam endows value on the services of a wife by giving her the
right to receive dower from her husband as a gift or incentive to marry
him. However, a distinctive tension is evident in modern Muslim societies
regarding gender role distribution. Ozbay (2016)13 reports research
done on Turkish society by Sunar (2002) Sunar and Okman Fisek (2005)
who found that educated men from urban middle class families marry
wives having similar social backgrounds and values and attempt to form
modern middle-class families based on more egalitarian relations and
Western lifestyles. According to them: “To be traditional or Western is a
discursive construction that operates as a distinguishing mark in Turkish
society. For this social cohort religious conservatism connotes
traditionalism and backwardness. Their modern lifestyle based on Western
ideals and values is consciously detached from religious conservatism” (P-
101).14

A World Values survey conducted in Turkey in 2012 found that 45%
men who have children consider religious faith an important quality that
their children can be encouraged to learn at home. But Ozbay (2016)1°
found a disparity regarding this issue in the opinions of the fathers who
were interviewed by him as they did not want to adhere to traditional
practices which they associate with religion because they consider
religious values a threat to their lifestyles and values. The author thus
found a distinct struggle of values between pious and religious groups.
The modernized generation resents leaving their children in the care of
their grandparents as their values do not match. The author reports that
the consequence of this practice is that highly educated females like
engineers, bankers and academics etc. have to sacrifice their careers and
stay at home to care for their children which is considered a necessary
sacrifice by this particular class. In this respect mention needs to be
made of Mohammad Qutb who notes that:

“..woman in Islamic countries is generally backward with neither respect
nor grace.....she is made to surrender more than she is given; and seldom
rises above the level of a purely impulsive existence . This is also true but
may we ask: who is responsible for this state of affairs? Does Islam or its
teachings have anything to do with it? The fact is that the miserable plight

13 In Ozbay, Cenk “Men are less Manly, Women are more Feminine” in Gender and
Sexuality in Muslim Cultures ed. Gul Ozygen, Routledge, 2016.

14 Ozbay, Cenk “Men are less Manly, Women are more Feminine” in Gender and
Sexuality in Muslim Cultures ed. Gul Ozygen, Routledge, 2000.
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of the eastern woman is the result of the economical, social, political and
psychological conditions prevailing in the East today”. (p124-125).1°

In another study conducted on the gender disparity issues in
Muslim countries Nezahat Kucuk (2016) found that:

“The gender issue in the Muslim world is more complicated and major
factors vary across countries. Institutions, cultural values, exposure to
other cultures, oil, and religion do all play a role. Empirical findings do not
support the simplification of gender inequality as an issue that is only
linked to Islam in the Muslim countries, and doing so does not contribute
to our understanding of the complicated gender dynamics in these
countries” (p-229)1e,

It is very unfortunate that ‘modern’ Muslims following Western
lifestyles should consider Islamic values as backward and old fashioned.
The Sunnah of the Prophet (pbuh) shows that despite his heavy social
responsibilities he used to help his wives at home.17 Local traditions are
being continued in the name of Islam in most regions of the world
overshadowing a proper understanding of its philosophy. True Islamic
values do not undermine the dignity and needs of any gender but in fact
calls for observing them as a requirement of a religion that is embedded
in an equitable lifestyle. As the following verse says:

“Wives have rights corresponding to those which husbands have, in
equitable reciprocity”

(Sura 2:229)

Target 5.5 Ensure women's full and effective participation and
equal opportunities for leadership at all levels of decision-
making in political, economic and public life.

Indicator 5.5.1: Proportion of seats held by women in national
parliaments and local administrations

Indicator 5.5.2: Proportion of women in managerial positions

15 Qutb, Mohammad, Islam the Misunderstood Religion, Markazi Maktaba Islami New
Delhi, 2000 Qutb, Mohammad, Islam the Misunderstood Religion, Markazi Maktaba
Islami Publishers, New Delhi, 2000.

16 Kiiciik, Nezahat “GENDER INEQUALITY IN MUSLIM-MAJORITY COUNTRIES: MYTHS
VERSUS FACTS” in Acta Oeconomica, (2016) Vol. 66 (2), pp. 213-231, 2016,
DOI:10.1556/032.2016.66.2.2

17 As reported by Ayesha (wife of the Prophet)
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So far public life is concerned, the Quran does not give any clear
guidelines regarding the roles of females. This allows for a great deal of
controversies regarding to what extent women can partake in the
external political affairs. There are clear guidelines regarding how the
wives of the prophet are to conduct themselves, which are taken by the
traditionalists as exemplary role models for all Muslim females. However,
Cheema (2022) comments that: “the participation of a number of
companions of the prophet under the leadership of Ayesha in the battle of
the camel problematizes the version proffered by the traditionalists” (p-
130)'8, He also points out that Islamic countries like Bangladesh,
Indonesia and Pakistan have been led by female rulers of the state
without any objection raised by their constitutions. He further observes
that:

“It is interesting to note that Mawdudi extended his unconditional support
along with many scholars to Fatima Jinnah (sister of Mohammad Ali
Jinnah) against General Ayub in 1960s as a presidential candidate in
Pakistan. Another religio-political party namely Jamiat-e-Ulama Islam
remained in hands and gloves with Pakistan People’s party under the
leadership of Nusrat Bhutto (widow of Zulfigar Ali Bhutto) during martial
Law of General Ziaul Huq and again in 1990’s it became part of the
government under the partnership of Benazir Bhutto.” (p- 131).7°

Owoyemi & Mumtaz Ali (2011) studied the viewpoints of different
scholars of Islam who feel that it is necessary to introduce reform in
[slam. Regarding the status of females in Islam they quote one of the
progressive Muslim females Gwendolyn Zohara Simmon who comments:

“When women are going on space missions and walking on the moon, flying
F-16s, performing heart transplants, and so on and so on, can we continue
talking and preaching about woman being created from a rib and that this
has determined that she is too emotional and mentally fragile to work
outside the home or to pursue a meaningful career? The facts on the

18 Cheema, Shahbaz Ahmed. “Women’s status in Islam: An Analysis from the
Perspective of Private and Public Spheres” in The Asian Yearbook of Humanities and
Humanitarian Law (2022), https://doi.org/10.1163/9789004520806_007.

19 Tbid
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ground dispute these contentions, resolutely. We must let these myths go”.
(p-335).20

Although traditionalists would have us believe that females are
not allowed to take part in public life the above views of Islamic scholars
reveal that this SDG target should not be an issue for Islamic countries.

Target 5.6 Ensure universal access to sexual and reproductive
health and reproductive rights as agreed in accordance with the
Program of Action of the International Conference on Population
and Development and the Beijing Platform for Action and the
outcome documents of their review conferences.

Indicator 5.6.1: Proportion of women aged 15-49 years who make
their own informed decisions regarding sexual relations,
contraceptive use and reproductive health care
Indicator 5.6.2: Number of countries with laws and regulations that
guarantee women aged 15-49 access to sexual and reproductive
health care, information and education

Issues related to sex are discussed in many verses of the Quran
and the Prophet Mohammad is known to have given instructions
regarding improper sexual behaviours as well as discouraging
intercourse during the period of menstruation, which go a long way in
protecting the females. Although, no clear indication is given regarding
who takes the decisions regarding children, the general principal
reiterated in the Quran in different verses is of taking decisions through
mutual consultation.

“..who respond to their lord, establish prayer, conduct their affairs by
mutual consultation, and donate from what we have provided for them.”
(42:38)

In many Islamic societies there is an age-old tradition of giving
preference to the male offspring. Allah clearly says in the Quran:

20 Owoyemi, Musa Yusuf & Ali, Mohammad Mumtaz “The Compatibility of Islam with
Modernity: A Brief Discourse on Muslim Reformists’ Response” in Journal Of Islam In
Asia, Spl. Issue, No.2 June 2011.
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“And when the news of (the birth of) a female child is brought to any of
them, his face becomes dark and he is filled with inward grief. (16:58) He
hides himself from the people because of the evil of that whereof he has
been informed. Shall he keep her with dishonour or bury her in the earth?
Certainly, evil is their decision.” (16:59)

This is a reference to the extreme behaviour in pagan times when
female newborns used to be buried alive. There are also numerous
instances in Islamic societies in current times as well where women have
been divorced or faced violence by their spouses for not being able to
produce a male child. The Quran gives very clear messages in this regard
as well:

“To Allah belongs the kingdom of the heavens and the earth. He creates
what he wills. He bestows female (offspring) upon whom He wills, and
bestows male (offspring) upon whom He wills” (42.49) “Or He bestows both
males and females, and he renders barren whom He wills.”(42:50)

These verses clearly indicate that the woman is not to be discriminated
for her ability or inability to produce a child.

However, the reference to ‘reproductive rights’ in this target is a
problematic one. According to the claims of the UN Working group:

“The decision as to whether to continue a pregnancy or terminate it, is
fundamentally and primarily the woman'’s decision, as it may shape her
whole future personal life as well as family life and has a crucial impact on
women’s enjoyment of other human rights. Accordingly, and following the
good practice of many countries, the Working Group has called for allowing
women to terminate a pregnancy on request during the first trimester.”(p-

5)21

21 Women's Autonomy, Equality and Reproductive Health in International Human
Rights: Between Recognition, Backlash and Regressive Trends, UN Working Group on
the issue of discrimination against women in law and in practicel, October
2017https://www.ohchr.org/en/special-procedures/wg-women-and-girls/womens-
autonomy-equality-and-reproductive-health
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As mentioned before, the Quran repeatedly insists on taking
decisions through mutual consultation. Verse 61:12 clearly states that
only those women deserve mercy of Allah who do not kill their children.

“0O Prophet! When believing women come to you and pledge themselves not
to associate in worship any other thing with God, not to steal, or commit
adultery or kill their children or indulge in slander intentionally, inventing
falsehood and not to disobey you in that which is right then accept their
pledge of allegiance and pray to God to forgive them their sins, for God is
Forgiving and Merciful”.

Some rights groups have claimed that abortion should be
considered legal in special cases like rape, medical threat to the mother
if the pregnancy continues, mental health of the mother etc.

The term “reproductive right” therefore is an important term in this
target and requires careful interpretation for Islamic societies.

Target 5.a Undertake reforms to give women equal rights to
economic resources, as well as access to ownership and control
over land and other forms of property, financial services,
inheritance and natural resources, in accordance with national
laws.

Indicator 5.a.1: (a) Proportion of total agricultural population with
ownership or secure rights over agricultural land, by sex; and (b)
share of women among owners or rights bearers of agricultural land,
type of tenure
Indicator 5.a.2: Proportion of countries where the legal framework
(including customary law) guarantees women'’s equal rights to land
ownership and/or control

Female rights to property were an issue that had been addressed
in detail from the beginning of the advent of Islam. Numerous verses in
the Quran make it very clear that sustenance and maintenance of the
females have to be ensured by the males in the society. As revealed by the
following verses:

“And those of you who die and leave behind wives should bequeath for their
wives a year’s maintenance and residence without turning them out, but if
they leave, there is no sin on you for that which they do of themselves,
provided it is honorable. (2:240)
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“Allah commands you as regards your children’s (inheritance): to the males
a portion of two females if only daughters two or more, their share is two
thirds of the inheritance if only one, her share is a half..” (4:11)

“Believers, if you marry believing women, and divorce them before the
marriage is consummated, you are not required to observe a waiting
period: make provision for them and release them in an honorable way.”
(33:49)

“They ask you for instruction. Say, God instructs you concerning the
indirect heirs. If a person dies childless but has a sister, she receives half of
what he leaves, and he is her heir. If there are two sisters they receive two
thirds of what he leaves. If there are brothers and sisters the share of each
male shall be that of two females. God makes things clear to you so that you
will not go astray. God has knowledge of all things”(4:176)

“...In that which you leave, their (your wives) share is a fourth if you leave
no child, but if you leave a child, they get an eighth of that which you leave
after payment of legacies that you may have bequeathed or debts. (4:12)

“from what is left by parents and those nearest related there is a share and
a share for women whether the property be small or large, a determinate
share”(4:7)

All the above quoted verses illustrate that Islam ensures that
women are not left without inheritance, whether married or unmarried,
unlike other religions as in Hinduism where the female child is not given
anything by Hindu law of inheritance. In addition to these laws of
inheritance numerous verses also address situations arising from
divorce and how the rights of both the males and females are to be
ensured so that no party is deprived.

Unforunately, despite such clearly delineated provisions Taslima
Mansoor, a Professor of Law in Bangladesh, found in a study (2001) that:
“95% of the women think it is wrong to ask for their rightful share, 80% of
women erroneously believe that their property shall be destroyed if taken
from their brothers.” (p-48)%2.

22 Mansoor, Taslima “Gender in law: Five decades of struggle for empowerment”, The
Dhaka University Studies, Part F Vol.XII(1) 1-16 June, 2001.
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Hence, mere provision by law is not sufficient unless
awareness regarding rights of each sex is ensured. For Muslims
societies ‘equal rights’ does not imply equal amounts but the
proportions set own by the Quran where the reasons have
been discussed in detail. But depriving the females of their
hereditary rights is considered a sin and it is mandatory for the
males to ensure that they get their due amount.

Target 5.b Enhance the use of enabling technology, in particular
information and communications technology, to promote the
empowerment of women.

Indicator 5.b.1. Proportion of individuals who own a mobile phone,
by sex.

Shofyuddin and Roin (2023) observe that as women are
intellectually no less than males, they have high potentials but
unfortunately become marginalized due to lack of education. They
observe that: “women must continue to be given opportunities to
participate in the development process, access proper education etc. even
so, the community must also be aware that the role of women in
development cannot be separated from their role as wives/ mothers in the
family environment, namely as housewives”(p-182)23. Although
technology is seen as having a wide scope of positive advantages one
aspect that is mostly ignored is the philosophical one of overdependence.
Yaqub Chaudhury (2020) refers to the concerns raised by Ziauddin
Sardar in 1988 regarding the philosophical impact of information
technology. He observes: “A key concern of this work was to draw
attention to the significant challenges for the Muslim world of what was
then being heralded as an ‘information revolution, which could pose a risk

23 Shofyuddin, Ahmed and Roin, Usman “Implementation of Islamic Education
learning based on Gender at SMP Plus at Fatimah Bojonegoro in International Journal
of Graduate of Islamic Education, (2023) https://doi.org/10.37567 /ijgie.v4i1.1979.
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to the very ‘physical and cultural survival’ of Muslim communities since ‘the
information age may well turn out to be a new age of colonialism’(p-643).%4

He further notes that: “The question of whether or how digital
transformation is affecting globalization and it is leading to cultural
homogeneity (Castells 2009, p-117) fueling global tensions, improving the
visibility of foreign cultures or enabling new forms of -cultural
expression remains subject to scholarly debate” (Barassi 2017, p-4)2°.
Thus, while access to modern technology initially promises greater
access to the world at large, issues of the nature and impact of the access
need to be addressed by respective Islamic countries or as Sardar warns
this could be an act of signing in to cyber colonialism of the West where
Western values seep in eroding the Islamic ones.

Conclusion

The focus of this article was to take a close look at the Sustainable
Development Goal of Gender Equality (SDG 5) in order to assess to what
extent the targets set in it are compatible with Islamic philosophy, and
whether there are issues that Islamic communities would need to
address. Although most of the targets corroborate guidelines already
given in the Quran, most of them are overshadowed partially by Western
ideology and need to be critically analysed to be acceptable to Islamic
communities. Kauser (2019) rightly points out that unless social roles
are taken to be based on a religious and moral principle it becomes:
“..lopsided and imbalanced because its entire focus is confined to material
development and political development at the cost of moral and spiritual
values. According to the Islamic perspective, this kind of development of
women is not development, rather de-development” (p-78).2¢

The call for drawing attention to these goals however, is an important one
as moral and ethical values have become greatly eroded in the Islamic
world largely due to the materialistic worldview of the modern geo-

24 Chaudhury, Mohammad Yaqub “Initial Considerations for Islamic Digital Ethics” in
Philosophy and Technology 33 (2020), 639-6. https://doi.org/10.1007 /s13347-020-
00418-3

25 Barassi, Veronica. “Activism on the Web: Everyday struggles against digital
capitalism” Routledge, 2015, edition 2017. https://doi.org/10.4324/9781315870991.
26 Kausar, Zeenath Islamic Action Plan for women’s empowerment: An [slamic
Alternative to Beijing Platform For Action, Dewan Bahasa dan Pustaka, Kuala Lumpur,
2019.
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political system and ignorance of the modern man regarding true Islamic
values. It is true that the females in this world are greatly discriminated
but it is also true that Islamic countries need to decide what kind of
equality Muslim women need to have to uphold the true Islamic spirit
instead of blindly emulating the women of a Godless society represented
by the Western world.
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Mengimbangi Tradisi dan Teknologi: Pendekatan Islam terhadap
Penjagaan Kesihatan Moden Merentasi Semua Zaman
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Abstract

Advancements in medical and healthcare fields have sparked
discussions within the Islamic community, particularly regarding
healthcare decisions spanning birth to death. Technologies like Artificial
Intelligence (Al), Internet of Medical Things (IoMT), robotic-assisted
surgery, organ transplantation, 3D bioprinting of organs, and genetically
modified babies raise ethical dilemmas. Mental health issues among
adolescents due to online content consumption and elderly care
complexities add to these concerns. This discussion aims to address the
ethical implications of modern healthcare technologies from an Islamic
perspective. Supporting Islamic principles with medical progress is
crucial, requiring the establishment of Bio-ethics committees guided by
I[slamic teachings and scholars' rulings. These committees would ensure
ethical decision-making in healthcare, considering critical conditions
under which these technologies can be ethically employed.
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Abstrak

Kemajuan dalam bidang perubatan dan penjagaan kesihatan
telah mencetuskan perbincangan dalam masyarakat Islam, khususnya
mengenai keputusan penjagaan kesihatan bermula dari lahir hingga
kematian. Teknologi seperti Kecerdasan Buatan (Al), Internet Perkara
Perubatan (IoMT), pembedahan dibantu robot, pemindahan organ,
pencetakan bio 3D organ dan bayi yang diubah suai secara genetik
menimbulkan dilema etika. Isu kesihatan mental dalam kalangan remaja
disebabkan penggunaan kandungan dalam talian dan kerumitan
penjagaan warga emas menambah kebimbangan ini. Perbincangan ini
bertujuan untuk menangani implikasi etika teknologi penjagaan
kesihatan moden dari perspektif Islam. Menyokong prinsip Islam dengan
kemajuan perubatan adalah penting, memerlukan penubuhan
jawatankuasa Bio-etika berpandukan ajaran Islam dan ketetapan ulama.
Jawatankuasa ini akan memastikan pembuatan keputusan beretika
dalam penjagaan kesihatan, dengan mengambil kira keadaan kritikal di
mana teknologi ini boleh digunakan secara beretika.

Kata Kunci: Kecerdasan Buatan, Bioetika, Pembelajaran
Mendalam, Penjagaan Kesihatan, Islam, Ubat.

Introduction

Technology plays an important role in our daily life. Transforming
even the simplest devices like hand watches into smart tools capable of
displaying vital health information. These technological breakthroughs
in the field of medicine and healthcare contribute significantly to
enhancing lifestyle and extending longevity. Modernisation in healthcare
includes wearables, telemedicine, remote monitoring tools, electronic
health records, robotic assisted surgeries, internet of medical things,
drug development, artificial intelligence and 3D printing of biological
organs.

Tradition here refers to the Islamic perspective, that is
approaching the health care predicaments from the Islamic support to
the modern health care concepts, systems, and technologies. This study
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explores challenges in making healthcare decisions spanning from
infancy to the end of life. At various stages, individuals are faced with
difficult decisions regarding their healthcare.

Advancements in medicine and healthcare have significantly
impacted people's lives throughout various eras. Based on Dr. Sardar's
classification, Table 1 divides these eras into four periods: Classic (1920-
1950), Modern (1950-1975), Postmodern (1975-2005), and Post-
normal (2005-present). The works of Ziauddin Sardar and John Ravetz
introduced the term "post-normal times" or PNT in the early 1990s. It is
described as a period in which traditional ways of understanding and
addressing problems are no longer sufficient. The idea is that we are
living in a time of uncertainty, complexity, and ambiguity that goes
beyond what we have experienced in the past. PNT is not merely another
‘post’—such as post-industrial, post-ideology, post-liberal, and post-
modern—concept for analysing and deconstructing. Rather, we see it as
both a diagnosis and prognosis. In normal times, we have confidence in
our facts and values, and we can take our time in making correct and
appropriate decisions. In PNT, there is a sense of urgency, and the future
feels like a runaway train barrelling into the unknown.!

This paper aims to outline the advancements in medicine and
modern healthcare systems, particularly focusing on developments from
the postmodern era onward. It also explores concepts emerging in post-
normal times and the careful acceptance of these advanced medical
procedures from Islamic perspectives.

1 Sardar, The Postnormal Times Reader.
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Table 1: Summarisation of the trending concepts in the field of medicine
according to eras?

CLASSIC MODERN POSTMODERN POSTNORMAL
«
g (1920- (1950-1975) (1975-2005) (2005-)
< 1950)
No ‘Modern Surgery’, | Electronic Remote
Antibiotic, Antibiotics, Monitoring of | Surgery, Stem
o or Electrocardiogram | patients, Cell  Therapy,
S appropriate | (EKG) monitoring, | Microsurgery, Face | Synthetic
S Anesthetics | open heart | Transplant Organs
= surgery, kidney
transplantation
Pursuit of | Scientific Progress | Socially Complex,
éﬂ Reasoned and Development | Constructed and | Uncertainties,
= Inquiry Relative Ignorance
2
=
x
Science Ideologically Biotechnology & | A], Human-
? makes work | driven for | Genome Machine
° easier "progress" Sequencing Synthesis
£
(8]
=
Monogamy | Serial Monogamy | Serial, Multiple | Hetero, Homo,
qcr:p Monogamy Trans, Serial,
= Plural
3
=
Male, Male, Female, | Male, Female, | Undefined
_q; Female (Closet Gays) LGBTQ+
s
(&}
" Spanish Flu | HIV/AIDS Zika Virus, MERS, | COVID-19
é (1918- SARS
) 1920)
e
=
o
(=9

2 Ibid.
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Figure 1 provides an overview and visual representation of the
paper's structure and flow. The paper addresses the diverse
contemporary healthcare needs, which are categorised into three main
generational age groups: childhood, adulthood, and elderly. This
classification highlights how different stages of life require specific
medical attention and care strategies. By examining each age group, the
paper aims to provide a comprehensive overview of the unique
healthcare challenges significant to each generation. This research tries
to encompass the medical and health care dilemma each generation goes
through. The first stage, childhood, covers both maternity and paediatric
care due to their interdependence, addressing healthcare challenges and
issues related to these areas in one combined section. The next section
focuses on adulthood, which includes teenagers and young adults, and
explores the unique issues faced during this phase of life. The final
section discusses the elderly, examining the challenges and issues related
to geriatric care. This structured approach offers a comprehensive
analysis of healthcare dilemmas and decisions across all stages of life. We
have mentioned a few instances that require difficult healthcare
decisions to be made, considering both the patient's well-being and the
I[slamic perspective. We attempt to explore healthcare challenges from
both medical and Islamic viewpoints.
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Figure 1: Healthcare life cycle from cradle to grave
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Maternity and Paediatric Care
[.  Preference of Female Doctors

A pregnant Muslim woman visits the hospital for her gynaecology
appointment, the husband and the family make’s sure that they find a
Muslim gynaecologist or at the least they find a non-Muslim female
doctor. So that the pregnant woman is comfortable with the female
gynaecologist. To avoid the non-mahram interaction. This is from an
I[slamic perspective, a dilemma that the women are facing. When there is
lack of female doctors. To overcome this, we need to have more female
doctors from our ummah. It does not specifically apply in the case of
pregnancy; we need to have female doctors from all the fields of
specialisation in medicine. The root cause of this problem is not religion
but culture. Islam is the first religion to give women their rights. Before
Islam, there was an era of “Jahiliyyah” -- Age of Ignorance, where female
infanticide was a common practice. When a baby girl was born, they were
buried alive. So, when the age of marriage comes, they are not burdened
with the exorbitant cost of the marriage.3 This practice is still continued
in a few south-east Asian countries. All the Qur’anic verse mentioned
henceforth are retrieved from quran.com. As stated in Surah An-Nahl
verse 16:57- 58.

Whenever one of them is given the good news of a baby girl, his
face grows gloomy, as he suppresses his rage (57) He hides
himself from the people because of the bad news he has received.
Should he keep her in disgrace, or bury her "alive’ in the ground?
Evil indeed is their judgment! (58).

As stated in Surah At-Takwir verse 81:8-9.

and when baby girls, buried alive, are asked (8) for what crime
they were put to death, (9).

3 Hilal, “The Effects of Islam’s Sociocognitive Transformation on Female Rights and
Roles.”
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It was Islam that provided women rights in the true sense. It was
not until the 19t century that the western world incorporated women'’s
rights in their constitution. Now they may boast about giving women
their rights about liberating the women, feminism, and equality etc.
However, it was Prophet Mohammed (PBUH), who was a great advocate
for the protection and rights of the female infants. Islamic teachings give
utmost importance in providing care, respect, and dignity towards
daughters (i.e., women). Therefore, to overcome the issue of lack of
female doctors in the medical field, we need to educate our ummah’s
girls. Gaining knowledge is encouraged in our religion either male or
female, regardless of the gender we are expected to seek knowledge even
if one had to travel afar The community should provide a good
environment, augmented reality to create classrooms for the education
of the girl child. The below excerpt from the hadith emphasises the
significance of seeking knowledge in Islam, with the promise that Allah
facilitates the path to Paradise for those who actively pursue knowledge.*
All the hadith excerpts henceforth are retrieved from sunnah.com?

Narrated Abu Hurairah:

that the Messenger of Allah (¥) said: "Whoever takes a path upon
which to obtain knowledge, Allah makes the path to Paradise easy
for him."

According to Diah et al,, it is recommended for a female patient to
seek the assistance of a male doctor only in extreme and serious
situations where no female doctor or midwife is available, and in the
presence of her mahram. To prevent women from encountering
uncomfortable situations at the workplace, it is crucial to equip women
with proper guidance, knowledge, and support. Technology can be
utilized to enhance their safety by developing emergency apps capable
of alerting the nearest police station and contacting individuals from the
phone's contact list. Increasing awareness within the community is also
essential.

4 Jami’ at-Tirmidhi, n.d.

5 “Sunnah.com.”

6 Diah and others, “Giving Birth to a Male Specialist Obstetrician According to
Perspective of Islamic Law.”
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Assisted Reproductive Technology (ART)

It is saddening to see a couple go through the turmoil of not
conceiving a baby naturally. Infertility raises the question of whether to
go for In Vitro Fertilisation (IVF) treatment or surrogacy. Artificial
intelligence is being employed to select the most optimal combination of
oocyte and sperm for successful IVF, aiming to improve outcomes for
individuals struggling with infertility.” While current research in Al for
reproductive medicine focuses on areas such as sperm selection, oocyte
and embryo prediction, and in vitro fertilisation models, its application
is through a surrogate, raising complex ethical questions. Such as
whether surrogacy is halal or haram? What will be the legal status of the
child conceived through surrogacy? Determination of lineage and
mention that each country follows their own laws in case of surrogacy.?
However, this is an ongoing topic of discussion with regards to Islamic
bioethics.  mention that each country follows their own laws in case of
surrogacy.1l® Hence, they call for a unified law for the Muslim ummah. 11
explores the ethical considerations surrounding the use of CRISPR-Cas9
(Clustered Regularly Interspaced Short Palindromic Repeats), a
technique used to produce gene edited babies from an Islamic
standpoint.1? The author concluded that according to Islamic bioethics,
scholars endorse gene editing within the body for medical reasons, as it
solely affects the individual and doesn't have repercussions on future
generations. However, they strongly oppose to editing genes that could
affect future generations, particularly in babies, until additional research
is conducted, and strict regulations are established to ensure its use is
strictly for medical purposes and not for altering appearance or abilities.
A hadith that briefly addresses this topic is mentioned below.13

7 Chow et al,, “Does Artificial Intelligence Have a Role in the IVF Clinic?”.

8 Gul, Naznin, and Zafar, “The Legality of Artificial Insemination: An Islamic
Perspective.”

9 Sujadmiko et al. Ibid.

10 [bid.

11 Al Shakaki Ibid.

12 Ibid.

13 Sahih Muslim, n.d.
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Abu Huraira reported:

One day the Messenger of Allah (%) appeared before the public,
so a man came to him and then said: Prophet of Allah, what is
Iman? Upon this he (the Holy Prophet) replied: That you affirm
your faith in Allah, His angels, His Books, His meeting, His
Messengers and that you affirm your faith in the Resurrection
hereafter. He said: Messenger of Allah, what is al-Islam? He
replied: Al-Islam is that you worship Allah and do not associate
anything with Him, and you establish obligatory prayer, and you
pay the obligatory alms (Zakat), and you observe the fast of
Ramadan. He said: Messenger of Allah, what is al-lhsan? He
replied: That you worship Allah as if you are seeing Him, and for
if you fail to see Him. He said: Messenger of Allah, when is the
Hour (of Doom)? He replied: The one who is asked about it is no
better informed than the inquirer, however I will narrate some of
its signs to you. When the slave-girl will give birth to her master,
then that is from its signs. When the naked, barefooted would
become the chiefs of the people, then that is from its signs. When
the shepherds of the black (camels) would exult themselves in
buildings, then that is from its signs. (The Hour is) Among one of
the five which no one knows but Allah. Then he recited (the
verse): "Verily Allah! with Him alone is the knowledge of the Hour
and He it is Who sends down the rain and knows that which is in
the wombs. And no soul knows what it shall earn tomorrow, and
a soul knows not in what land it shall die. Verily Allah is Knowing,
Aware."

He (Abu Huraira) said: Then the person turned back and went away. The
Messenger of Allah (%) said: Bring that man back to me. They went to
bring him back, but they saw nothing there. Upon this the Messenger of
Allah remarked: he was Gabriel, who came to teach the people their
religion.

Mental Health Care for Teens and Youth

There is a lack of awareness in the Ummah regarding mental

health care, especially among adolescents and youth. Parents often only
pay attention to their children’s health when they fall ill with a fever of a
hundred degrees Celsius. They provide care and nursing for the next two
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or three days until the fever subsides. Once the child resumes their
routine of school, tuition, or play, they are assumed to be in good health,
and no further questions are asked. While physical health is often given
attention and care, the mental and emotional well-being of children is
frequently overlooked or not fully understood.1# This implies that more
education and awareness are needed within the Muslim community to
ensure that the mental and emotional well-being of adolescent children
is recognised as a critical aspect of overall health, deserving the same
attention and care as physical health.15 Below is a hadith that discusses
this matter.16

Abu Hurayra said, "The Messenger of Allah, may Allah bless him
and grant him peace, kissed Hasan ibn ‘Ali while al-Aqra’ ibn Habis
at-Tamimi was sitting with him. Al-Aqra' observed, 'l have ten
children, and I have never kissed any of them.' The Messenger of
Allah, may Allah bless him and grant him peace, looked at him and
said, '"Whoever does not show mercy will not be shown mercy."

The Social Media Paradox

Social media and Al have significant psychological effects on
children, serving as both a boon and a bane. On one hand, these
technologies offer educational opportunities, social connections, and
entertainment that can positively impact children’s development and
learning.l” On the other hand, they expose children to harmful content,
unrealistic body images, cyberbullying, and addictive behaviours, which
can lead to mental health issues such as anxiety, depression, and low self-
esteem.18 Balancing the benefits and drawbacks of social media and Al is

14 Muhyatun, “Overcoming Mental and Emotional Challenges in High School Students:
The Role of the Counselor in School.”

15 Dewi, Tentama, and Diponegoro, “Subjective Well-Being: Mental Health Study
among Student in the Islamic Boarding School.”

16 Al-Adab Al-Mufrad.

17 Shahzad et al., “Artificial Intelligence and Social Media on Academic Performance
and Mental Well-Being: Student Perceptions of Positive Impact in the Age of Smart
Learning.”

18 Arora and Gautam, “To Study‘ The Impact of Social Media on Body Image
Dissatisfaction and Cyberbullying among Young Adults.””
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crucial to ensure the healthy development of children.l® During the
COVID-19 pandemic, more kids used the Internet and social media like
Instagram, TikTok, and YouTube. They used it to talk to friends and do
schoolwork during lockdown.20 The use of internet is a good example of
uncertainty and ignorance.?! How it transcends from known knows to
known unknowns and finally reaching unknown unknowns. The known
knows are the toddlers watching the kid’s version of YouTube. The
known unknowns are children independently exploring the internet.
Unknown unknown is where the children erase the searched history. At
this stage the parents do not know what kind of content their children
are consuming on a daily basis.22 The content that children watch from
influencers impacts their young minds significantly. They are exposed to
body negativity disguised as body positivity, where influencers use image
filters to appear attractive and promote unrealistic body goals, sizes, and
diets. This exposure can lead to issues such as anorexia, bulimia, and
distorted perceptions of health and beauty standards.23
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Figure 2: Various mental disorders 24

19 Shahzad et al., “Artificial Intelligence and Social Media on Academic Performance
and Mental Well-Being: Student Perceptions of Positive Impact in the Age of Smart
Learning.”

20 Bozzola et al., “The Use of Social Media in Children and Adolescents: Scoping Review
on the Potential Risks.”

21 Sardar, The Postnormal Times Reader.

22 Hassan et al.,, “Muslim Youths’e-Lifestyle and Its Impacts on Well-Being.”

23 Bozzola et al,, “The Use of Social Media in Children and Adolescents: Scoping Review
on the Potential Risks.”

24 Creelman Ibid.
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It is not just the use of devices that have a mental effect on the
mind. Peer pressure is a constant challenge that Muslim students face at
school and college. They might feel pushed to drink alcohol, use drugs, or
do other things that their religion forbids, especially in college. It can be
hard to find time and space to pray five times a day, so some might skip
prayers to fit in. During Ramadan, fasting students might feel pressured
to eat or drink during school hours.25 Also, Muslim girls who wear hijab
might feel pressure to dress like their peers to fit in, even if it goes against
their beliefs.26

Western Culture Imposing LGBTQ+ Agenda on Islamic
Society

In today’s world, traditional gender labels like "girl" or "boy" are
no longer sufficient, as individuals may identify as non-gender, non-
binary, trans-gender; or cis-gender. This phenomenon extends beyond
just the youth and affects individuals of all ages, leading to confusion and
the proliferation of unnecessary gender terminology. Muslim youth are
particularly pressured to accept these diverse gender identities, despite
it being considered forbidden (haram) in Islam. It is imperative for
scholars, religious leaders, and parents to engage in open conversations
with the youth of the Muslim community, rather than succumbing to the
influence of Western cultural propaganda on this issue.2” The Prophet
Muhammad (PBUH) expressed concern by referring to the behaviour of
the people of Lut, fearing the emergence of similar immoral behaviour
within his own community. This highlights the importance of upholding
moral values and avoiding sinful behaviour. This shows the importance
of maintaining moral standards and abstaining from sinful conduct. A
hadith concerning this subject is included below.28

25 Riwajanti, Kusmintarti, and Alam, “Exploring Students’ Religiosity and Halal
Lifestyle.”

26 Rauf, Shahabuddin, and Aleem, “Hijab and Challenges to Muslim Women in Western
Culture.”

27 Akhyar and Ningsih, “Integrating the Figh in the Islamic Education Subject at Junior
Highschool Curriculum to Counter LGBTQ+ Ideologies in Islamic Majorities Population
Countries.”

28 Jami’ at-Tirmidhi, n.d.
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Narrated Jabir:

That the Messenger of Allah (¥) said: "What I fear most from my
Ummabh is the behavior of the people of Lut."

The Prophet Muhammad (PBUH) disapproved men who act like
women and women who act like men. Relevant hadith is given below.2?

Narrated Ibn “Abbas:

The Prophet (¥) cursed effeminate men (those men who are in
the similitude (assume the manners of women) and those women
who assume the manners of men, and he said, "Turn them out of
your houses." The Prophet (¥) turned out such-and-such man,
and "Umar turned out such-and-such woman.

Geriatric Care

The good old days are where one dreams of having leisurely life
with their children and grandchildren playing around, sitting in your lap,
listening to the stories of your youthful life. Who wouldn't desire to
experience such tranquillity during their later years. After the struggles
and challenges encountered in one’s adult years. Everyone desires a
serene retirement. However, for most of the elderly population this has
just become a dream. Because they are either put in old age homes or if
they are living with their children, they are perceived as a burden. The
Prophet Muhammad (PBUH) emphasised that the mother deserves the
highest level of good treatment, repeating her three times. After the
mother, the father and then the nearest relatives should be treated well
in order of their closeness. Below is relevant hadith.30

Abu Huraira reported that a person said:

Allah's Messenger, who amongst the people is most deserving of
my good treatment? He said: Your mother, again your mother,
again your mother, then your father, then your nearest relatives
according to the order (of nearness).

29 Sahih Al-Bukhari.
30 Sahih Muslim, n.d.
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Old Age Homes

When there are elderly people living in a home, they need
constant supervision, medical care, and affection, just as a children
need.3! Old age homes or “retirement home” are a western concept. We
are encouraged to put our parents in an old-age home once they are
incapable of moving around and unable to contribute to household tasks.
This ideology is constantly glorified on the western media and television
shows, and thereby influencing our culture.

To illustrate this influence, consider the sitcom “The Big Bang
Theory”. In this sitcom, among the group of scientists, there a character
named Howard Wolowitz, who is Jewish and has a master’s degree in
engineering from the Massachusetts Institute of Technology (MIT).
Although his qualifications are good and commendable, the relationship
between Howard and his mother is always shown as hateful, offensive,
and berating towards his mother. The show promotes the idea of
disparaging one's parents, shouting at them, arguing back, neglecting
their well-being, and still expecting them to cater to your needs,
including cooking, cleaning and financially supporting you even in their
old age. This is portrayed in a humorous manner.32 However it can
profoundly influence the thoughts and perceptions of viewers.

If the relationship between children and their parents is already
characterized by resentment, loathing, and hatred, the decision to send
the parent to senior care facilities is made swiftly and without hesitation.
In such cases, the negative dynamics between them may make the idea
of placing the parent in a care facility seem like a logical or even
preferable option, as it relieves the children of the burden of caring for
someone, they may harbour negative feelings towards. Often, these
negative feelings are influenced by the company they keep or the desire
to adapt to specific societal norms or peer expectations, which may
outweigh any sense of familial obligation or compassion towards their
parents.

31Jadidi et al., “Spiritual Needs of the Muslim Elderly Living in Nursing Homes: A
Qualitative Study.”

32 Sartika and Pranoto, “Analysis of Humor in the Big Bang Theory By Using Relevance
Theory: A Pragmatic Study.”
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Watching sitcoms where characters speak poorly of their parents
influences the young Muslim audience. They may inculcate the same
obnoxious behaviour and try to mimic the same with their parents. Islam
condemns this kind of behaviour with parents. We are not even allowed
to say “uff” to our parents. As stated in Surah Al-Isra verse 17:23-24.

For your Lord has decreed that you worship none but Him. And
honour your parents. If one or both of them reach old age in your
care, never say to them "even’ ‘ugh,” nor yell at them. Rather,
address them respectfully (23) And be humble with them out of
mercy, and pray, “My Lord! Be merciful to them as they raised me
when [ was young” (24).

These verses emphasize the importance of kindness and respect
towards one's parents, particularly in their old age, underscoring the
value of close family relationships, compassion, and the care that families
provide for one another in times of need. When a child grows up and is
gainfully employed. It becomes their responsibility to take care of their
parents.

Various factors must be considered before deciding to admit
geriatric patients to elderly care facilities.33 While the concept may
initially seem beneficial, over time, parents often begin to long for their
children—wishing to know about their lives, their achievements, and to
partake in their family events.34

Euthanasia or “Mercy Kkilling” is carried out when the patient’s
condition becomes worst.35 An elderly patient suffering from a long-
term, incurable disease experiences excruciating pain, both physically
and emotionally. The chronic nature of the illness means that the patient
endures persistent and often intense pain that cannot be fully relieved
with medication or treatment. In addition to the physical suffering, there
is a profound emotional and psychological toll. The patient may feel
hopeless, depressed, and anxious, knowing that their condition is

33 Shrestha et al.,, “Changing Dynamics of Caregiving: A Meta-Ethnography Study of
Informal Caregivers’ Experiences with Older Immigrant Family Members in Europe.”
34 Jadidi et al., “Spiritual Needs of the Muslim Elderly Living in Nursing Homes: A
Qualitative Study.”

35 Shah and Aung, “Euthanasia from the Islamic Perspective: Ending Life of a Patient
Whose Recovery Is Absolutely Impossible.”
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unlikely to improve. The constant pain and awareness of their incurable
status can also strain relationships with family and caregivers, who may
feel helpless or overwhelmed by the patient's suffering.3¢

It gets worst in scenarios where in a low-income Muslim family.
As they do not have financial ability to support the health care of the
patient such as maintaining the patient on ventilation, dialysis,3” and
chemotherapy. How will a person with no financial resources take care
of his parents. However, financial inability never becomes the answer for
euthanasia. 3% mentions permissibility of end-of-life care with
verification of scholar’s fatwas and the consultation of doctors is
necessary.

In these situations, “Human Intelligence/Emotions” comes into
play rather than “Artificial Intelligence”. One cannot solve every problem
by outsourcing it to Al applications. We may get to know the government
schemes and aids to support us monetarily. However, the patients
themselves know that no medicine or miracles can save them. Therefore,
they insist on spending more time with family rather than visiting
hospitals for treatment.3° This does not mean one is giving up. It simply
shows that the family has putin all the effort and support that is humanly
possible, and rest is left to Allah. As stated in Surah Al-Ankabut verse
29:57, “Every soul will taste death, then to Us you will (all) be returned”.
This verse underscores the inevitability of death and the return to the
divine, highlighting the importance of trusting in Allah's plan and
cherishing familial bonds during one's final moments.

As stated in Surah Al-Bagarah verse 2:286

Allah does not require of any soul more than what it can afford.
All good will be for its own benefit, and all evil will be to its own
loss. (The believers pray,) “Our Lord! Do not punish us if we forget
or make a mistake. Our Lord! Do not place a burden on us like the

36 Khan et al., “Contemplating the Controversy: Exploring the Ethics and Realities of
Euthanasia.”

37 Alshelleh et al., “Prevelance of Depression and Anxiety with Their Effect on Quality
of Life in Chronic Kidney Disease Patients.”

38 Shah and Aung Ibid.

39 Jadidi et al., “Spiritual Needs of the Muslim Elderly Living in Nursing Homes: A
Qualitative Study.”
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one you placed on those before us. Our Lord! Do not burden us
with what we cannot bear. Pardon us, forgive us, and have mercy
on us. You are our "only’ Guardian. So grant us victory over the
disbelieving people.”

This verse highlights that Allah only gives individuals challenges
they have the strength to endure, emphasising trust in divine wisdom
and the importance of relying on family support and spiritual faith during
difficult times.

The Dilemma of Organ Transplantation

The “Organ harvesting” is a nice way of saying “killing on demand”
or “organ trafficking”. Most of the time refugees, prisoners of war and
people who have been detained in the concentration camps become the
easy victims of the organ trafficking. This is the one of the most
unimaginable, cruel way to die. In Islam, organ donation is only allowed
under critical conditions.4? It is acceptable for a Muslim to donate their
organs or to receive an organ if they have a higher chance of survival.
However, they must adhere to few conditions before the organ donation
or acceptance. Therefore, as a Muslim, you are allowed to accept or
donate an organ,*! but it in no way implies that one can sell their body
parts as commodities to overcome financial problems.

The use of 3D bioprinting to create biological organs, could
potentially offer a solution to end this inhumane practice of killing
individuals for the purpose of selling their organs on the black market.
Vital organs like the heart, liver, and kidneys, produced through 3D
bioprinting, could possibly extend a person's life. However, one can argue
that you are changing the Allah’s creation. Authors,*? discuss the
emergence of the 3D bioprinting of the organs and advocate for the
establishment of Shariah-compliant guidelines for the Muslim ummah
regarding its use. Given the current situation, it is crucial to establish
such guidelines.

40 Padela and Auda Ibid.

41 Fazli and Hemat, “Organ Donation and Transplantation and Their Ethics in the Light
of Islamic Shariah.”

42 Ramli et al. Ibid.
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Conclusion

We, as a Muslim ummah, should embrace modern technology
with caution, rather than disregarding it entirely. We need to keep an
open mind and accept the opportunity for growth and progress, while
still honouring our traditional beliefs. It is important to find a balance
between tradition and scientific modernization. We can accept modern
technology in order to survive in our day-to-day lives, but we must also
hold onto our roots and adhere to the laws of Allah, as outlined in the
Quran, Sunna, and Shariah. Our ultimate goal is to prepare for the
akhirah.

Islam is often misunderstood as a restrictive religion, but in
reality, it allows us to make use of advanced technologies in life-or-death
situations. The intention behind our actions is what matters in Islam, and
the greater good of a situation is taken into consideration, rather than
material gain.

Deep Learning (DL) and Machine Learning (ML), subsets of Al, are
currently dominant trends in the early detection and diagnosis of various
diseases, including cancer, infectious diseases, and cardiac diseases.
These Al technologies are being implemented in healthcare, such as
determining the combination of embryos with the highest survival rate
and implanting them inside the surrogate/mother. Medical chatbots can
also provide valuable assistance to young people dealing with mental
stress, offering a personal psychologist when they may feel
uncomfortable visiting a psychiatrist. Furthermore, in the future, helper
bots will be developed to provide companionship and monitor the health
of elderly patients with dementia and Alzheimer's.

These are just a few examples of the challenges and advancements
in healthcare and medicine within the Muslim ummabh. It is important
that we address these topics with bioethical considerations in line with
[slamic viewpoints. As the world progresses, we must also progress as an
ummah. It would be beneficial to establish global Muslim ethical
committees that follow a unified ruling. In the field of healthcare and
medicine, we need to be aware of the Islamic bioethics’ rulings. We
should consider the ethical implications of medical practices in
accordance with our Islamic values and teachings.
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Some common bioethics principles in human healthcare that
align with Islamic law include respect for life, which emphasizes the
dignity and sanctity of life. Informed consent is also important, as the
patient has the right to make decisions about their body and healthcare.
The treatment provided to a patient should be beneficial and not
harmful. End-of-life decisions, such as euthanasia, are generally not
permitted, although there may be exceptions depending on the patient's
condition and tolerance to medical treatment. Genetic engineering,
cloning, and the use of assisted reproductive technologies require careful
consideration within the framework of Islamic bioethics law. These
matters should be consulted with Islamic jurisprudence (Figh) and
scholars to understand the principles of modern medicine and provide
guidance in bioethical dilemmas in healthcare.

One major limitation of the study could be that Islamic scholars
might struggle to comprehend the rapid scientific developments in
healthcare and technology. This gap in understanding can hinder the
integration of modern medical advancements with Islamic teachings and
ethical guidelines. For instance, complex issues like genetic modification,
3D bioprinting, and Al in healthcare require a deep understanding of
both the scientific principles and the ethical implications involved. If
scholars lack the necessary scientific literacy, they may find it challenging
to provide informed and relevant guidance to the Muslim community.
This could lead to either an outright rejection of beneficial technologies
or an uncritical acceptance without considering potential ethical
concerns. Therefore, bridging the knowledge gap between Islamic
scholars and scientific advancements is crucial to developing informed,
balanced, and Shariah-compliant guidelines that address contemporary
healthcare challenges.

Instead of harbouring prejudice against Islamic scholars, or vice
versa, it is essential for the scientific research community to collaborate
with them. This cooperation aims to help scholars understand the
concepts and principles behind scientific advancements. Such
collaboration will enable Islamic scholars to make informed decisions
and provide guidance that is both scientifically accurate and in
accordance with Islamic teachings. By working together, scientists and
scholars can ensure that new technologies and medical practices are



Balancing Tradition and Technology: Islam's Approach to Modern
Healthcare Across All Ages

ethically evaluated and appropriately integrated into the Muslim
community.
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Modus Rintangan Hijau dalam Puisi Pengasingan Mahmoud
Darwish

Hamoud Yahya Ahmed Mohsen*, Tanja Jonid and Homam Altabaa

Abstract

The article explores the green modes of resistance in the
Palestinian poet Mahmoud Darwish’s poetry of exile, focusing on how
the natural images are utilized as an iconic tool of resistance to the
occupation of the homeland left behind. Darwish's poetry, often centered
on themes of loss, displacement, and the yearning for homeland, uses
evocative natural metaphors and landscapes to transcend physical
borders, fostering a connection to the homeland that is both threatened
and idealized. By employing nature as a vital means of resistance, his
poetry of exile presents a unique ecological perspective within
postcolonial literature, where plants, trees, and landscapes become
powerful symbols of endurance and identity for the displaced people of
Palestine. The analysis of the selected poems of exile displays the modes
of Darwish’s green resistance to the occupation of his homeland that has
flourished in exile to the highest level and manifested in three major
modes. The first is the centric resistance in exile that blossomed in a
bond of humans and nature used as a resistance force against the
occupiers of the land. The sun and the poet, the moon and the poet and
the wheat and the poet are among the most important forms of Darwish’s
centric resistance in exile. The second major mode of green resistance in
exile is interconnected resistance in exile. The third mode is defiance
shown through the forms of nature that have been utilized as a vital
means of resistance from a distance. The analysis showed that Darwish’s
green resistance has markedly flowered in the forms of nature that range
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from pure nature to nature that has been cultivated Therefore, the
current article displays the modes of green resistance and how he
remains emotionally and psychologically bound to Palestine even though
he is physically estranged from it. His struggle to free his land from the
clutches of the regime gains momentum through his employment of
nature identified with his land. Like the sun that never sleeps, Darwish is
the Palestinian poet that could never sever his umbilical cord with his
motherland, even though he writes from a distance. By explicating the
modes of green resistance in Darwish’s poetry of exile, we hope to
provide new insights into man’s connection to land as a strategy to defy
colonial rule.

Keywords: Resistance, Exile, Ecocriticism, Poetry, Mahmoud
Darwish, Palestine.

Abstrak

Artikel ini meneroka cara-cara hijau perlawanan dalam puisi
pengasingan penyair Palestin Mahmoud Darwish, dengan memberi
tumpuan kepada bagaimana imej-imej alam digunakan sebagai alat
ikonik perlawanan terhadap pendudukan tanah air yang ditinggalkan.
Puisi Darwish, yang sering berpusat pada tema kehilangan, pengusiran,
dan kerinduan terhadap tanah air, menggunakan metafora dan landskap
alam yang menggugah untuk melampaui sempadan fizikal, memupuk
hubungan dengan tanah air yang terancam dan diidealkan. Dengan
menggunakan alam sebagai cara penting untuk menentang, puisi
pengasingan beliau mempersembahkan perspektif ekologi yang unik
dalam kesusasteraan pascakolonial, di mana tumbuhan, pokok, dan
landskap menjadi simbol kuat ketahanan dan identiti bagi rakyat
Palestin yang terasing. Analisis puisi-puisi terpilih tentang pengasingan
memaparkan cara-cara penentangan hijau Darwish terhadap
pendudukan tanah airnya yang telah berkembang dalam pengasingan ke
tahap tertinggi dan terwujud dalam tiga cara utama. Yang pertama
adalah penentangan berpusat dalam pengasingan yang berkembang
dalam ikatan manusia dan alam yang digunakan sebagai kekuatan
penentangan terhadap penjajah tanah. Matahari dan penyair, bulan dan
penyair serta gandum dan penyair adalah antara bentuk-bentuk paling
penting dalam penentangan berpusat Darwish dalam buangan. Mod
utama kedua penentangan hijau dalam buangan adalah penentangan
saling berkait dalam buangan. Mod ketiga adalah penentangan yang
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ditunjukkan melalui bentuk-bentuk alam yang telah digunakan sebagai
cara penting untuk menentang dari jauh. Analisis menunjukkan bahawa
penentangan hijau Darwish telah berkembang dengan ketara dalam
bentuk-bentuk alam yang merangkumi dari alam semula jadi tulen
hingga alam semula jadi yang telah dibudayakan. Oleh itu, artikel semasa
ini memaparkan cara-cara penentangan hijau dan bagaimana beliau
kekal terikat secara emosi dan psikologi dengan Palestin walaupun
secara fizikal terasing daripadanya. Usahanya untuk membebaskan
tanahnya daripada cengkaman rejim semakin mendapat momentum
melalui penggunaan alam yang dikenali dengan tanahnya. Seperti
matahari yang tidak pernah tidur, Darwish adalah penyair Palestin yang
tidak pernah dapat memutuskan tali pusatnya dengan tanah airnya,
walaupun dia menulis dari jauh. Dengan menjelaskan cara-cara
penentangan hijau dalam puisi pengasingan Darwish, kami berharap
dapat memberikan pandangan baru tentang hubungan manusia dengan
tanah sebagai strategi untuk menentang pemerintahan kolonial.

Kata Kunci: Rintangan, Pengasingan, Ekokritik, Puisi, Mahmoud
Darwish, Palestin.

Introduction

Palestine and Palestinian nature remained at the heart of
Mahmoud Darwish’s poems of resistance written during his exile. In fact,
by utilizing nature as a form of resistance to the occupation of his
homeland, Darwish’s poems are intimately connected to Palestine from
which he was displaced for about twenty-six years. His poetic resistance
to the occupation of the homeland was an effective means in the political
mobilization of Palestinians in the years of exile from 1970 until 1995.
Frangieb (2008)! asserts that Mahmoud Darwish has indeed played a
leading role in his political commitment to Arab national causes and in
enriching the modern Arab poetics as a whole. With the emergence of
Darwish and his extensive writing over a span of fifty years, an
immeasurably rich voice of resistance was added to the Arab world in

1 Frangieb, B. Modern Arabic Poetry: Vision and Reality. In H. Khamis & N. Rahman
(Eds.), Mahmoud Darwish: Exile's Poet (pp.11-40). Northampton: Olive Branch Press.
2008.
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general and to Palestine in particular. Rahman (2008:41)2 remarks “as a
poet of exile, Darwish’s poetry has long been preoccupied with a
reflection on homeland”. The nature of his homeland provided him with
several signposts of resistance from a distance. In this context, the
current paper is intended to provide an insight into the modes of
Darwish’s resistance from a distance of the occupation of his homeland
through his use of nature. The following section will provide a brief
overview of Darwish to understand the context and content of his works.

Mahmoud Darwish was born on March 13, 1941 in the village of
Al-Birwa, Palestine. He became a refugee in 1948, when his family was
forced to flee the occupation forces. In 1949, Darwish and his family came
back from Lebanon to live as “internally displaced” refugees in another
village in his homeland. Yahya et. (2012:76)3 remarks that along with
more than 750,000 other internally displaced Palestinians who lost
homes, possessions and wealth; Darwish experienced the harshness of
the occupation military rule from 1948 onwards until he was forced to
leave again in 1970. With the emergence of Darwish'’s poetry in 1958, a
rich voice is added to the Arab world in general and the Palestinian
poetry of resistance in particular. He began to compose poems when he
was still in school aged seventeen. His resistance poetry prospers during
his early poetic stage that spans twelve years. He lived outside Palestine
for about twenty-six years during which his resistance poetry burgeoned
noticeably. Writing from within one’s country and outside of it in
Darwish’s circumstance of being displaced and expelled requires further
scrutiny. What issues of resistance is he putting across to his people in
the homeland, his occupiers as well as the audience whom is he is writing
for from outside Palestine? By paying attention to this period of
Darwish’s life, we hope to demonstrate the ways in which he utilizes the
images of nature from his motherland to show more keenly the loss of
home and the need to resist, even from a distance.

z Khamis, H. & Rahman, N (Eds.) Mahmoud Darwish: Exile's Poet. Northampton: Olive
Branch Press.2008.

3 Yahya, H., Lazim, Z. & Vengadasamy, R. Eco Resistance in the Poetry of Mahmoud
Darwish. 3L: The Southeast Asian Journal of English Language Studies 18, no. 1(2012):
75-85.
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Context of Darwish’s Poetry of Exile

Darwish’s exile marked the beginning of Darwish’s second phase
of resistance that spanned twenty-six years of his writing life. His poems
of this period are referred to in this article as the poems of exile. We will
attempt to contextualize briefly Darwish’s poems of exile that will be
selected for the analysis and discussion in this article. The Israeli
invasion of Lebanon in 1982 played a vital role in the context of the
poems of exile as it led Darwish to leave Beirut to Tunisia, Egypt and Paris
where he settled and produced many poems of resistance for about
thirteen years. For instance, “The Ode to Beirut” and “A Eulogy for the
Long Shadow” are the two key examples of Darwish’s poems in this
context. Commenting on his activism in exile, Frangieb (2008: 23)4
remarks that “Mahmoud Darwish left Israel in 1970 and joined the
Palestinian Diaspora in the Arab world. He was received as a hero and
maintained his status as the foremost Palestinian poet. He has continued
to draw the attention to the great problems facing the Palestinians in
their struggle for a homeland, and to the internal and external
conspiracies to abort this struggle. After the Israeli invasion of Beirut in
1982, when the PLO headquarters was forced to move to Tunisia and the
Palestinian revolution seemed to have come to a standstill, Darwish
remained determined to continue the Palestinian struggle”. In the late
1980s, his activism was intensified as he became the PLO executive
committee and the tone of his poetry became political and furious.
However, the most important event in the context of the Darwish poems
of exile was the first Palestinian uprising (Intifada) that broke out in
December 1987 and continued for the next few years and reached its
peak in 2000 in what was known as the children of stones. Meanwhile,
the whole context of the occupied land was tragic and bloody due to the
numerous massacres against the Palestinians protesting against the
Israeli occupation forces. In addition to the context of the Palestinian
Intifada in all its pros and cons, another notable political accord in the
Palestinian history that influenced the poetic output of Darwish to the
core was the Oslo Accord in 1993 signed between the leadership of both
PLO and Israeli government in Oslo city in Norway. In fact, the massive
impact of the first Palestinian Intifada forced the Israeli government to

4 Frangieb, B. Modern Arabic Poetry: Vision and Reality. In H. Khamis & N. Rahman
(Eds.), Mahmoud Darwish: Exile's Poet (pp.11-40). Northampton: Olive Branch Press.
2008.
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the negotiating table with the PLO in 1993. However, the resultant Oslo
Accords signed by PLO leader Yasser Arafat in 1993 caused the
resignation of Darwish from the PLO executive committee as a sign of
protest. Commenting on Darwish’s poems produced during his phase of
exile, Najat Rahman (2008: 41)> states that “the poetry of Mahmoud
Darwish has long been preoccupied with a reflection on home. His later
poetic production from 1984 until 1995 reflects a shift in his later writing
due to the force of the poet’s identification as a national poet. The reasons
for such a shift are both literary and historical: exile from his physical
home, his exile from the physical refuge and his exile in the poetic
condition” A set of selected poems of resistance from Darwish’s poems
of exile will be analyzed in this article. Collectively, this huge body of
work emphasizes that Darwish’s exile helps resistance to flower. In
conclusion, we feel that the context of Darwish’s poems of exile
intensifies his resistance to the occupation of his homeland through
nature.

Postcolonial Ecocritical Approach as a Lens

Postcolonial theory, in general, grew out of the discontent over
colonial ways of reading the natives, and as a response to ways of reading
works that were produced in the aftermath of colonial rule. The current
study is an attempt to make a link between the marginality of nature in
postcolonial theorizing and the centrism of nature in ecocriticism.
Cheryll Glotfelty and Harold Fromm (1996: xviii)® define ecocriticism as
“the study of the relationship between literature and the physical
environment”. In postcolonial theory, Slemon (1995:107)7 asserts “the
first concept of resistance is most clearly put forward by Cudjoe in his
Resistance and Caribbean Literature and by Harlow Barbara in her book
Resistance Literature. For Cudjoe and Harlow, resistance is an act or a set
of acts that is designed to rid a people of its oppressors, and it so

5 Rahman, N. Threatened Longing and Perpetual Search: The Writing of Home in the
Poetry of Mahmoud Darwish. In H. Khamis &N. Rahman (Eds.). Mahmoud Darwish:
Exile's Poet (pp.41-56). Northampton: Olive Branch Press.2008.

6 Glotfelty, C. & Fromm, H (Eds.) The Ecocriticism Reader. Athens and London: The
University of Georgia Press. 1996.

7 Slemon, S. Unsetting the Empire: Resistance Theory for the Second World. In B.
Ashcroft, G. Griffiths &H. Tiffin (Eds.). The Post-colonial Studies Reader(pp104-110).
London: Routledge.1995.
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thoroughly infuses the experience of living under oppression that it
becomes an almost autonomous aesthetic principle”. Barbara (1987:2)8
argues that the Palestinian writer and critic Ghassan Kanafani in his
study titled Literature of Resistance in Occupied Palestine: 1948-1966 first
applied the term ‘resistance’ in description of the Palestinian literature
in 1966. Palestinians have been struggling to regain their occupied land
since 1948. Their resistance took two forms. The first is armed resistance
and the second is literary resistance. The Arab resistance (both armed
and literary) is closely related to the Palestinian movement of resistance
that can be dated back to 1936 that gave birth to the Arab poets of
resistance such as Mahmoud Darwish and his companions. Mahmoud
Darwish, who is regarded as the father of the Palestinian resistance
poetry, has utilized nature as a form of resistance in his poetry while he
was inside and outside Palestine. This form of resistance is coined in this
study as “ecoresistance” which has been derived from the ecocritical and
postcolonial theories of reading poetry and it is termed in this paper as
“ecoresistance framework” as a combined tool for reading Mahmoud
Darwish’s work. The concepts used are adopted under the umbrella term
of ecoresistance. These concepts are centrism, interconnectedness and
forms of nature and will be briefly discussed in the following paragraphs:

Centrism: ecocentrism and ecocritics viewed nature as more important
and places it at the center of the universe. Branch (1993:14)° holds a
view that nature has inherent values to humans and should therefore, be
regarded as inseparable. Centrism is a concept designed to emphasize
human and nature centered focus in literary works. In the context of the
current paper, centrism will be used to show how humans and nature
are bonded as inseparable means in terms of resistance depicted in
Darwish’s poems.

Interconnectedness: interconnectedness is among the most
indispensable of ecocriticism tenets as ecocriticism takes as its subject
the interconnections between humans and nature. Within the context of
this paper, this concept of interconnectedness will be used to analyze the
kind of relationships Darwish has developed with nature in his poems of
exile and how he utilizes nature and humans in his poems to show

8 Barbara, H. Resistance literature. New York, NY: Methuen, Inc. 1987.
9 Branch, M.P. The Enlightened Naturalists: Ecological Romanticism in American
Literature (Doctoral dissertation, University of Virginia). (1993).
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resistance to the occupation of his homeland and his emotions of being
displaced and alienated.

Forms of Nature: in postcolonial studies, nature is viewed as marginal.
This is because the focus is on the interaction between the people
colonized and colonizers. This marginality in approaching nature has
been replaced by the coming of the new ecocritical approach that bridges
nature and culture, putting nature at the center of analysis in any literary
endeavor. Likewise, Darwish utilizes nature and its various forms in his
poems of resistance to further his agendas. Accordingly, the concept of
“forms of nature” is adapted to indicate the natural areas and the
elements of nature that range from pure nature to nature that has been
cultivated. In this context, the concept “forms of nature” will be used to
show how Darwish makes use of these forms of nature as a partner of
the Palestinians in forming a combined form of resistance to the
occupation of his homeland.

Analysis and Discussion: Modes of Green Resistance in
Darwish’s poetry of Exile

Mode 1: Resistance through the forms of Nature
I. The Form of Water Sources

The form of water sources in this study refers to the common
sources of water such as the seas, rivers and other sources that provide
water for life on the earth and which are used in Darwish’s poems to
highlight his protest against the occupiers of the homeland. As indicated
previously, Darwish employs the imagery of the water sources to further
his opposition during his exile in poems such as “On Water”, “The River
is Strange and You are my Love”, “The Poem of the Sand”, “The Poem of
Bread”, “I Love You or I do not Love You”, “An Eulogy of the High
Shadow”, “Ode to Beirut” and “I See What [ Want”. For example, in the
poem “I Love You or I do not Love You”, Darwish expresses the flowering
of his ecoresistance through the image of the seas’ waves as can be seen
in the following lines:

The seas’ waves are boiling
In my blood
One day I will come back
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To see you free and leave (Darwish 2000: 179).10

Palestine is demonstrated through the image the seas’ waves as boiling
in my blood that reveals his inner wrath against the occupation of the
land. This image evokes the intensity and strength of resistance. The
word ‘boiling’ which occurs in these lines does not actually relate to its
literal meaning, which is the rapid vaporization of water that occurs
when water is heated to its boiling point. The word “boiling” here is used
to evoke the poet’s spontaneous and powerful flow of resistance towards
the colonizers of the land. Like the million bubbles of the waves that
crash onto the shore, so is the intensity of the speaker’s emotions as he
waits for the day when he will return as the colonizers leave his land.
Likewise, Darwish applies the form of nature, the river, to express his
resistance to the occupation as can be elicited from his poem entitled
“Attempt No.7” in which Darwish declares:

The river does not run

Daily they kill us

Here the river stands

A guard that makes the two banks

The twin of resistance (Darwish 2000: 225).11

Darwish conveys his message of fighting metaphorically through “the
river” that, on the one hand, stops running due to the continuous
bloodshed in the occupied land. It is a naturalistic walloping given by the
river to the colonizers of the poet’s homeland from a distance. The
subject pronoun “they” refers to the Israeli occupation forces whereas
the object pronoun “us” refers to the Palestinians. On the other hand, the
river symbolically serves, as depicted in the last two lines, as the natural
organizer that plays a leading role in uniting the two banks and involving
them to support human struggle in the land against the occupation. The
river here refers to the Jordanian river that has two banks, the Eastern
bank and the Western Bank which were once under the Jordanian
administrative rule until the year 1988 when the King of Jordan, Hussein
Bin Talal ended all the Jordanian legal and administrative ties to the West
Bank and Gaza strip on July 31, 1988. Therefore, Darwish figuratively

10 Darwish, M. Dewan Mahmoud Darwish. Baghdad: Dar Al-Huraih for Publishing. 2000

11 Tbid
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twins the two Banks of the Jordanian river to resist the colonizers as if
they were the twin of resistance.

The rain is also a form of water sources that is used by Darwish
to show the massiveness and continuity of the Palestinian struggle to
regain the seized land as depicted in the poem entitled “An Eulogy of the
High Shadow” Darwish declares

The rain will come to you

It will clean your streets

It will remove dreadful things left on your windows

And take away their trees from your mountains (Darwish 2000:
374).12

These lines describe how the rain also participates, like the other forms
of nature, to assist Palestinians resist and end the occupation of their
land. To Darwish, the rain has a therapeutic quality of cleansing his land
of birth of its perpetrators.

II. The Forms of Wild Natural Forces

Undeniably, Darwish does not employ only the mild and kind
aspects of the Palestinian nature to show the struggle to the colonizers,
but he also utilizes the wild aspects of nature to intensify the voice of his
resistance from a distance. The poem entitled “That's Her Image, and
that's the Suicide of Her Lover” can provide a good illustration of how
Darwish employs the forceful forms of nature such as the wind, to show
his intensified sense of protest against Israeli occupation forces as can be
shown in the following lines:

We are the wind

To take away the vehicles and the planets
To spread our suffering

And empower the storm

In the veins of our men

We are the wind

We are the wind (Darwish 2000: 273).13

12 Darwish, M. Dewan Mahmoud Darwish. Baghdad: Dar Al-Huraih for Publishing. 2000
13 Tbid
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These lines reveal that Darwish’s sense of ecoresistance has a forward-
looking quality. He ardently looks forward to a new Palestine based on a
solid foundation of freedom. Darwish identifies Palestinians with the
wind when he metaphorically describes Palestinians in terms of the wind
“we are the wind”. The repetition of this metaphor three times evokes
that the poet is communicating the idea of the wind as being the natural
agent that supports of Palestinians in their resistance.

III. The Forms of Flora

Technically, flora refers to all the plants that grow in a particular
region or area. In the context of the current study, flora refers to the
Palestinian flora that is utilized by Darwish as a form of opposition from
a distance. The poem, “The Way to Damascus”, is one of the numerous
poems of exile that can illustrate how Darwish employs the form of flora
for resistance as can be traced in the following lines when Darwish
declares that:

In my occupied land

There is a wheat stalk

From which thousands of stalks

Will grow to fight (Darwish 2000: 265).14

In these lines, the poet implicitly expresses resistance through the image
of “a wheat stalk” which evokes struggle in the sense that the
Palestinians will be able to pursue their resistance because the land will
provide them with food to revive and resist the occupation. It is worthy
to note that Darwish’s use of the “stalks of wheat” in these lines is a
slightly different from the first stage of his poetic output. In the
germination stage of ecoresistance, he uses in the poem “Psalm Tree” the
image, “I was a friend to the stalks of wheat” which indicate his protest
in a friendly way. However, in exile, the ecoresistance exposed through
the form of nature, the stalks of wheat, has been intensified. The stalks of
wheat here are not friendly but they grow up and fight against the
occupation of the land. The implication of the image is that exile
intensifies the poet’s ecoresistance. The friendly stalks of wheat when he
was inside the homeland become a source of fight against the occupiers
of the homeland. Similarly, the poet expands the use of the form of flora

14 Ibid
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to include the flowers as can be traced in the poem entitled “The Bread”,
Darwish says that

The flowers of my land

Make chains of freedom

And never to fade

They tend to destroy our flowers

However, they will flower again (Darwish 2000: 314).1>

This stanza exposes the national flowers of Palestine that are red in color
called Poppy flowers. The redness of these flowers symbolizes the
constant Palestinian resistance. The beautiful poppy flowers dominate
the Palestinian land in the spring. Their vivid color inspires Palestinians
and gives them hope of freedom. The Israeli occupiers systematically
destroy these flowers from the Palestinian fields in an attempt to uproot
the Palestinians’ hopes and squelch their dreams. Nevertheless, to
Darwish, spring will come, and the poppies will bloom again, and so too
will the Palestinians’ dreams to regain their lost land.

IV. The Forms of Fauna

The first form of fauna used by Darwish to further his resistance
in exile is conveyed through the image of the horses as can be traced in
the poem, “The Land” Darwish claims that

In the month of March

The horses of our land

Wake up and run

To Jerusalem (Darwish 2000: 319).16

In these lines, the poet depicts the Palestinian resistance through the
horses of the month of March. The thirtieth of the month of March is
regarded as the national day of the land and of resistance against the land
occupation and the horses symbolize it. In fact, Palestinians celebrate
every year on March 30 on what is known as “The Land Day”. It is an
annual day of commemoration for Palestinians. The Land Day was
initiated in 1976 in response to the plan of the Israeli government to
expropriate thousands a huge area of Palestinian land for their own

15 Darwish, M. Dewan Mahmoud Darwish. Baghdad: Dar Al-Huraih for Publishing. 2000
16 Tbid
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purposes. Consequently, Palestinians organized a general strike and
demonstrations all over Palestine against the Israeli plan of israelizing
the Palestinian land. Since then, it is regarded as an important annual day
of commemoration in the Palestinian national and political calendar
during of which Palestinians, inside and outside Palestine, celebrates in
the memory of their occupied land. Therefore, Darwish, in the lines
above, depicts the image of “the horses of our land” which evokes the
Palestinian resistance. The use of the horses here allows us to consider a
wide range of possible meaning conveyed by the poet. The horses used
in the warfare since the ancient ages in the Arab and Islamic history. In
the Islamic perspective, horses are symbols of Jihad (struggle), an Islamic
term used to refer to a religious duty of Muslims. Darwish uses the horses
to evoke the sense of opposition against the occupation by depicting the
horses running towards the Jerusalem, the third holy place for Muslims,
to revive the historical events of Jerusalem that was invaded once by the
crusade forces.

The second form of fauna used by Darwish to convey his message
of resistance is revealed through the imagery of the nightingale as can be
traced in the poem “A Diary of A Palestinian Wound”:

And we come to know that

The voice of the nightingale

A dagger shinning in the face of the invaders
Of our homeland (Darwish: 2000: 165).17

The lines show that the poet is aware of the role of fauna in conveying
the message of Palestinian struggle to the entire world. As shown above,
even the nightingales realize that there are invaders on the land of
Palestine. The image of “the voice of the nightingale a dagger shinning in
the face of the invaders” reveals that Darwish employs hyperboles in his
description of his eco resistance as embodied in the form of the voice of
the nightingale that serves as the voice of Palestinian nature in Darwish’s
viewpoint

The third form of fauna used by Darwish is shown through the
portrayal of the falcon. In the poem “For the Falcon”, Darwish asserts

17 Darwish, M. Dewan Mahmoud Darwish. Baghdad: Dar Al-Huraih for Publishing. 2000
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their constant fighting to the colonizers of the homeland when he
declares that

The land is not yours
You will be victims of our falcons
They will tear your skin (Darwish 2000: 503).18

In these lines, the poet uses the falcon, a bird of prey, a symbol of
Palestinian disagreement in its strongest form. The use of the word
“victims” has figurative meaning rather than the meaning used in
criminology and criminal law. A victim of a crime in criminology and
criminal law refers to an identifiable person who has been harmed
individually and directly. In the lines above, Darwish uses the word
victims to symbolize the Israeli occupation forces that will be resisted by
the Palestinians seeking for regaining their land. The image “they will
tear your skin” evokes the sense of the massive opposition that will
remove the Israeli settlements on the occupied land. The word skin
symbolizes the Israeli settlements that replaced the Palestinians houses
in the Palestinian villages and cities. Indeed, the images used in these
lines reveal the poet’s ecoresistance that the intensity of his feelings
against being away from his homeland and demonstrating his unyielding
principle against the Israeli forces.

Mode 2: Interconnected Resistance in Exile

This mode shows how the human organs as well as their characteristics
are closely bonded with the aspects of Palestinian nature from a distance
to show defiance to the Israeli occupation forces. It is a manifestation of
the poet’s awareness of the rootedness existing between Palestinians
and their lost land. The following poems are selected carefully to
illustrate the flowering of the humanized form of interconnectedness in
exile.

For instance, the poem “Diary of a Palestinian Wound” is a
portrayal of the continuing suffering of Palestinians under the
occupation. In this poem, Darwish depicts a unique image of an organic
interconnectedness between Palestinians and their land when he
declares in the opening lines of the poem that Palestinians and their land
are one flesh and bone. This image exposes many emotions and

18 Tbid
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implications and above all, it formulates a strong kind of fighting that can
be described as a form of interconnected resistance. The image of being
‘one flesh and bone’ evokes the feeling of pain when the flesh removes
from the bone and implicitly reveals the organic interconnections
between Palestinians and their occupied land. Then, Darwish goes
further to build up that organic interconnection that reveals intensified
opposition as can be understood from the following lines:

We and our land are one flesh and bone

We are its salt and water

We are its wound, but a wound that fights (Darwish 2000:
166).19

The pronoun “we” refers to Palestinians inside and outside Palestine.
The image “we are its salt and water” indicates the sense of
interconnectedness because salt and water are two important elements
of life on the land. The word “salt” evokes struggle in the sense that salt
is used as food preservative especially for meat. By describing
Palestinians as “the salt of the land”, it is symbolically be a sign of
Palestinians’ preservative role. The use of “water” which is vital for all
known forms of our life suggests a bond between Palestinians and their
land. The poet implicitly wants to say that only Palestinians can survive
in the land of Palestine. The centric resistance flowers from the organic
image of “we are its wound, but a wound that fights”. The wound is a kind
of injury in which the skin is torn and cut. In pathology, it is specifically
referring to a sharp injury that damages the dermis of the skin and it is
either open wound or closed wound. Here, the poet depicts the
Palestinian land as a body whose wound is resisting all kinds of invaders.
By describing Palestinians as the wound of the land, Darwish
demonstrates a kind of organic interconnectedness that evoke many
meanings the most important of which is the continuing opposition to
the land occupiers.

The centric resistance has also blossomed emotionally in
Darwish’s poems of exile. This emotional wave of the connection
flourishes when Darwish depicts the image of love matter between him
and his land in poem of “Diary of a Palestinian Wound”:

19 Ibid
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[ am not a traveler

[ am a lover and the land is the beloved

All who have died, all who shall die at the gate of the Day

Have embraced me and have made of me a weapon (Darwish
2000: 167).20

In these lines, the image “I am not a traveler” shows that the poet is
unwilling to be in exile. He is exiled not because he is interested in
travelling abroad but he has been forced to leave his homeland. The
sentimental wave of interconnectedness is revealed from the images of
love he declares, “I am the lover and the land is the beloved”. This
depiction partially means his love of his homeland and partially it refers
to resistance to the colonizers rather than romantic love. This is because
a true love makes the lover ready to defend his beloved to the last drop
of blood when she faces danger. Accordingly, Darwish means to convey
his opposition within the context of love. The last two lines reveal that
his emotional attachment with land is the seed that has blossomed and
manifested as a form of natural weaponry against the colonizers of the
land.

In addition, the rootedness between people and land has
manifested as solid amalgamation as can be traced in the poem entitled
“The Land” in which Darwish addresses the colonizers angrily:

O’those who are crossing

on my body

you shall not pass

[ am the land in a body

you shall not pass

[ am the land in its awakening

you shall not pass (Darwish 2000: 316).21

In these lines, the poet describes himself as body of the land. He
addresses the Israeli occupation forces from a distance telling them to
stop occupying his homeland that is symbolized by “my body”. The image
“I'am the land in a body” evokes the organic interconnection between the
poet and his homeland. Further, the flowering of Darwish’s
confrontation is made overt in the image “I am the land in its awakening”

20 Darwish, M. Dewan Mahmoud Darwish. Baghdad: Dar Al-Huraih for Publishing. 2000
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which suggests the poet’s wakefulness towards his homeland. This
phrase may also serve as a warning of sorts. These images imply that the
Palestinian land is alert of its occupation and the poet is awakened to
resist the occupiers of the land. This form of interconnectedness has
been transferred into a trustworthy and national promise of non-stop
struggle to get back the lost homeland as can be seen in the concluding
lines of the poem:

[ am the land
0’ you who are crossing on
land in its wakening

You shall not pass
You shall not pass
You shall not pass (Darwish 2000: 316).22

We can certainly note that the poet is constantly communicating the idea
of his identification with the land. The word “land” is used repetitively to
convey the poet’s message about the depth of connection between
Palestinians and their occupied land. The metaphor “I am the land”
evokes the poet’s connection to his land and reveals the poet’s overall
sense of opposition to the occupation of the land. He assures that he is
alert and sensitively ready to fight the colonizers declaring vigorously
“you shall not pass”. The repetition of this declaration three times gives
us a meaningful hint to the poet’s strong will to resist the occupation and
free his occupied homeland.

Mode 3: Centric Resistance in Exile
I. The poet and the sea

This dualistic form of the poet and the sea is meant to highlight
the flowering of the centralized position of both human and nature in
terms of resistance as manifested in the selected poems of exile. This
symbiotic relationship between the poet and the sea to show resistance
burgeons dramatically in the poems of exile. The poems such as “I Love
You and I Do not Love You”, “Attempt No.7”, “Leaving the Coast of the
Mediterranean”, “Ahmed Al-Zata’ar”, “Weddings”, “In the Old City on the
Mediterranean Coast” and “A Canaan Stone in the sea” can illustrate this

22 Darwish, M. Dewan Mahmoud Darwish. Baghdad: Dar Al-Huraih for Publishing. 2000
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kind of resistance. For instance, the poem entitled “A Canaan stone in the
Sea”is a realistic portrait of the constant struggle and protest of the
people in the occupied land. The following lines reveal a dualistic form of
resistance that manifests from the poet-sea symbiotic attachment. He
declares that:

[ am the sea and the seais |

The sea becomes more salty

And soam I!

This sea is a steady bridge

Over which I will come back

To you my land (Darwish 2000: 571).23

In these lines, Darwish identifies himself with the sea in a symbiotic
attachment to show resistance to the colonizers of the land. He observes
that the Sea becomes saltier and it symbolically reveals that the sea is
depicted as an agent that aids Palestinians to get rid of the homeland-
occupiers through its salty taste, harsh waves and strong tides. The
expression “and so am [” indicates the poet’s constant struggle and anger
in exile that makes him take on the salty identity of the seawater.
Physically, when one engages in hard labor, the body perspires; it
becomes salty. The poet uses this image to highlight that though he is
exiled, he is making great effort in attempting to regain the lost
homeland. The attachment with the saltiness of the sea evokes the
enormity and intensity of the poet’s opposition from a distance. The
second image of the sea as a steady bridge suggests the symbiosis of the
relationship between the poet and the sea that makes it a vital means of
the poet’s resistance to the occupation of the land. The imagery of the sea
and the poet as one agent and the image of the sea as a bridge over which
the people come back home highlight the flowering of the poet-nature
symbiotic relations to show resistance from a distance.

II. The poet and the Sun

This dualistic form of the poet and the sun is intended to shed
light on the centralized relations of the poet and the sun in the context of
protesting against the colonizers of the land. In fact, Darwish depicts this
dualistic form of resistance through the way in which he views the sun
and other aspects of nature in the new situation in exile. The poems of
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exile such as “A Soft Rain in a Distant Autumn”, “The Poem of Bread”, “the
Poem of the Land”, “Eulogy of High Shadow”, and “I See What I Want".
For instance, the following lines of the poem entitled “a soft Rain in a
Distant Autumn”, in which Darwish depicts a sensible picture of the new
setting of his exile. He utilizes the sun as well as some other aspects of
nature to draw attention to his resistance from a distance as can be
traced clearly in the following lines of the poem:

Soft rain in a strange autumn

The windows are white

In addition, the sun is a pomegranate at dusk

And I did not abandon the orange tree (Darwish 1973: 74).24

In these lines, Darwish utilizes the forms of nature such as “rain”,
“autumn”, “sun”, “pomegranate”, and “orange tree” to contrast his
present situation of being exiled with the land he once knew. The autumn
is strange even though the rain that falls here is the same as the rain in
Palestine. He argues that he has not abandoned “the orange tree” which
evokes that Darwish is saying that he has not abandoned his fight in exile.
Comparing the imagery of the sun at the current phase to that in the early
phase, it seems overtly that sense of resistance through the imagery of
the sun in the poems of exile is more revealing and informative because
the color is more vivid. The description of the sun as being a
pomegranate at the dusk leads to the sense of intensity in the poet’s
vision in exile.

III. The Poetand the Moon

This form discloses the symbiotic relationship between people of
the occupied land of Palestine represented by the poet and nature in the
form of the moon to show resistance from a distance. The poems such as
“As I Love You”, “A Song to the Northern Wind”, “An Eulogy of High
Shadow”, “We Went to Aden” and “I See What [ Want” illustrate this
dualistic form of the poet and the moon. For instance, in the poem “A
Song to the Northern Wind”, which is regarded as a flashback of the
scenes and scenery of the poet’s homeland that keeps on awakening
within him in exile the voice of protest against the occupation? Darwish
perceives the moon differently in exile and addresses it as:

24 Darwish, M. Dewan Mahmoud Darwish. Baghdad: Dar Al-Huraih for Publishing. 2000
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O nice-looking moon

You are a friend of childhood and fields

Do not allow them to steal the dream of our children (Darwish
2000: 206).25

In these lines, the poet depicts the moon of exile as a nice-looking one
that is required to keep alive the dreams of Palestinian children of
regaining their occupied land. The image of the moon here is in direct
contrast with the image of the moon depicted in the early poems that
were written in the occupied land where the moon looks sad and tranquil
(Darwish 2000: 15).26 The moon of exile is collocated with the idea of
dreams and the fields as they are in close intimacy to each other. This
image of intimacy and friendship between the moon, the children and
fields evoke the sense of centric resistance depicted against the
occupiers to whom the poet refers as “them”. By giving an imperative “do
not allow them” to the moon, the speaker is demonstrating that
“niceness” does not necessarily indicate a weakness of character. Just as
Israeli occupation forces “steal” their land, the Palestinians must guard
against further violation of their dreams. The poet wants simply to show
through the imagery of the moon that the young Palestinians want to live
as free people and get their rights to live peacefully in their homeland.

IV. The Poet and the Wind

The flowering of Darwish’s employment of the wind as an agent that aids
Palestinians to carry out their defiance is shown in many poems of exile
such as “An Eulogy of High Shadow”, “Arabic Music”, “The Old Beautiful
City”, “I See What I Want”, “A Song to the Northern Wind"”, and “Tragedy
of Daffodils, Comedy of Silver”. For example, in the poem “The Neglected
Tree” Darwish strappingly declares that:

The wind and I are one

We are looking daggers at them

The wind and I are coming

To blow them away one day (Darwish 2000: 331).27

25 Darwish, M. Dewan Mahmoud Darwish. Baghdad: Dar Al-Huraih for Publishing. 2000.
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By identifying himself with the wind, the poet transforms his symbiotic
relationship with the wind into a weapon of defiance in support of the
Palestinians who are struggling to regain their captured homeland. The
object pronoun “them” refers to the Israeli occupation forces and the
expression “we are looking daggers at them” indicates that both people
and nature are looking at the occupiers in a way that shows that they
very angry with them. The last two lines reveal that both the wind and
the poet are vibrant with resistance and the wind is depicted as an agent
that supports him to end the occupation. Indeed, the poet conceives a
complete union of fighting between people and nature in Palestine. In
this regard, it is worthy to note that the image of the wind in the poems
of exile is different from that in the early poems of the first phase in the
sense that the latter is depicted in the company of the poet and they are
referred to as “we”. That is, the moon is no more an aiding agent for
people but their companion and the dagger in their hands that attack the
colonizers to leave the land they seized. This indicates that the impact of
exile intensifies the poet’s resistance through the imagery of resistance.

Conclusion

In this article, we have attempted to explore Mahmoud Darwish’s
poetry of exile through a postcolonial ecocritical stance. The analysis of
the selected poems of exile displays the modes of Darwish’s green
resistance to the occupation of his homeland that has flourished in exile
to the highest level and manifested in three major modes. The first is the
centric resistance in exile that blossomed in a bond of humans and
nature used as a resistance force against the occupiers of the land. The
sun and the poet, the moon and the poet and the wheat and the poet are
among the most important forms of Darwish’s centric resistance in exile.
The second major mode of green resistance in exile is interconnected
resistance in exile. The third mode is defiance shown through the forms
of nature that have been utilized as a vital means of resistance from a
distance. The analysis showed that Darwish’s green resistance has
markedly flourished in the forms of nature that range from pure nature
to nature that has been cultivated. In brief, Darwish’s poetic voice of
resistance through the forms of nature has been intensified in exile to the
highest because he has shown, in varying degrees, how he remains linked
to his land of birth although he is exiled from it. He remains emotionally
and psychologically bound to Palestine even though he is physically
estranged from it. His struggle to free his land from the clutches of the
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regime gains momentum through his employment of nature identified
with his land. Like the sun that never sleeps, Darwish is the Palestinian
son that could never sever his umbilical cord with his motherland, even
though he writes from a distance.
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	2_Special Issue_Mohd Asrei-أهمية منهج ابن تيمية في الجمع بين النقل والعقل لتنسيق العلاقة بين الوحي والعلم الحديث (1)
	3_Special Issue_Idir
	4_Special Issue_Ismiya_ISTAC onfernce full paper (1) (1)
	Edited_Mariet Cusi_Anders Breivik's Manifesto- Measuring Violence Indicator in Anti-Islamic Extremist Dicsourse
	6_Special Issue_Thameem_Representation of Islamic Thought and civilization at IIUM (JIA Special Issue)
	7_Special Issue_Transhumanism-Anke-OMAN
	8_Special Issue_Iffat_04-The SDGs for Gender Equality-Iffat Ara
	9_Special Issue_Merat_09-Balancing Tradition and Technology-S.S. Meraj (2)
	10_Special Issue_Hamoud Mohsen



