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Dear Reader,

Astrolabe: A CIS Student Research Journal is now at its fourth issue, and a testament to
the breadth of topics that are explored at the College of Islamic Studies (CIS), Hamad
Bin Khalifa University (HBKU). Collectively, the Astrolabe journals reflect the richness
as well as the sheer potential of Islamic thought and relevance to contemporary debates.

The journal is an important part of a broader undertaking to rekindle the intellectual ethos
of the Islamic civilization. This mission is both critical and ambitious, and is incumbent
upon every actor within Muslim communities across the globe. As an entity that fosters the
development of knowledge and knowledge-makers, we at CIS consider it our purpose to
activate critical thinking and reflective interactions, novel applications of Islamic thought
towards global issues, and an independent sense of responsibility to positively contribute
to our communities.

Our students are some of our greatest ambassadors, who are inspired to be bold thinkers,
lifelong learners, and generous global citizens, and are driven to serve humanity with
their intellect and integrity. I encourage you to take the time to read some of the enclosed
works that appeal to you the most and I hope you find these discussions both insightful
and enjoyable.

Recep Sentiirk, PhD
Dean, College of Islamic Studies
Hamad Bin Khalifa University
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Learning is only the outer wrapping of the letter,

The dry husk that covers the nut and not the kernel concealed within.
Yet the husk must exist to ripen the kernel,

So from learning comes the sweet knowledge of Faith.

Mahmud Shabestart
From “The Secret Rose Garden (Gulshan-i Raz)”

Dear Reader,

Welcome to the fourth issue of Astrolabe: A CIS Student Research Journal. Each edition
is a collection of diverse ideas, discussions, and topics that are perceived and assessed
through an Islamic perspective in the course of the students’ graduate journeys.

The journal takes inspiration from its namesake, the astrolabe, and is a scholarly
representation of the ancient instrument in navigating the rich potential of our scholarship
and civilizational history. Our students are encouraged to take the helm, steer towards the
academic questions that specifically call to them, and refine their skills to be able to design
their voyage and enjoy the spirit of their academic quests.

Within the pages of this edition, you will encounter discussions rooted in our histories,
from the times of the caliphate to female mystics and monsoon travelers in the Medieval
Age. While one article evokes the beauty of niir across Islamic architectural creations in
the broader region, other authors explore contemporary topics, including Islamic Fintech,
vaccine ethics, regional edupreneurship, and domestic violence.

Each issue provides its own eclectic collection of Islamically-informed academic
discussions. We continue to take pride in this platform which has provided opportunities
for our students to share their scholarly forays with an audience that nurtures its spirit of
curiosity and learning.
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ASTROTADIE

RESEARCH ARTICLE

The Divine Light, Al-Nur, as an
Aesthetic Concept in Islam

Hanan Amr

ABSTRACT

This study aims to elucidate different concepts and theories about al-Nor, the Divine
Light, and its implementations in art and architecture. The study relies on the concept of
al-Nor as an Islamic aesthetic value; it is one of the Holy Names of God and has different
explanations in Islamic sources. The meanings and interpretations of a/-Nor in Qur’an,
Hadith, and Islamic philosophy were considered. The Verse of Light in the Quran (24:35)
has a particular significance in this research; and has had a profound and continuous
influence on artists and architects throughout Islamic history.

Keywords: Divine light, oil lamp, architectural opening openings, light, aesthetic values,
Islamic architecture
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CONCEPTS OF AESTHETICS IN ISLAM

In the main two sources of Islamic doctrine, the Qur’an and the Hadith, many terms are
used to state the concepts of beauty and aesthetics. One major term is Ausn, which means
“beauty” in Arabic. From this term comes one of the major fundamental Islamic beliefs—
the belief of the oneness of God through His beautiful names and attributes also referred
to in Arabic as Asma’a Allah al-Husna. Muslims should believe in all the attributes of God
and search for their reflections in themselves and in the world around them. Here, the
focus is on one of these attributes, a/-Nox, which means “The Light,” referring to the
Divine Light.

AIl-Nor has a multi-dimensional meaning and effect on human life, both physically and
spiritually. It is also closely related to art. The Verse of Light (4yat al-Nor) in the Holy
Qur’an relays one of the most symbolic and metaphorical images that have influenced the
imagination of Muslim artists (Figure 1).

SRS oS
Figure 1: The word al-Nvr in Arabic calligraphy by calligrapher, Rami al-Shadfan.
AL-NUR “THE LIGHT”: THEORIES, MEANINGS, AND CONCEPTS

AI-Nor is a noun derived from the Arabic letters Non (), Waw (), and Ra’a (). The three
letters together refer to the features of lighting, vibrations, and unsteadiness, which are
some characteristics of al-Nor “Light” and al-Nér “fire” as well.! In Islam, the concept of

1 “The Word al-Nvr in Qur’an [in Arabic],” Islamweb, April 9, 2012, https://www.islamweb.net/ar/
article/179087/%D9%84%D9%81%D8%B8-%D8%A7%D9%84%D9%86%D9%88%D8%B1-
%D9%81%D9%8A-%D8%AT7%D9%84%D9%82%D8%B1%D8%A2%D9%86-
%D8%A7%D9%84%D9%83%D8%B1%D9%8A%D9%85.
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al-Nor has attracted scholars and researchers regarding its outer appearance and inner
meanings. This follows the methodology of interpreting the text of the Qur’an according
to a prophetic hadith mentioned in Tafsir al-Jalalayn: “Every verse (in the Qur’an) has an
outer aspect and an inner aspect.”

The word al-Nor occurs in the Holy Qur’an 43 times as a single noun with different
meanings, whereas the overall words related to light occur 71 times.> Analyzing the 43
times that A-Nor is mentioned in the Qur’an, it is observed that five of these occurrences
refer to physical light, such as the daylight, moonlight, and the illumination that is opposite
to darkness. In another six times, al-Nor is referred to as the light that God gives to the
faithful on Judgment Day, specifically the light of the believers (al- mu’menon) and the
martyrs (al-shohad’a). In six instances, al-Nor denotes the Divine Light. The rest have a
potential of different meanings, including faith (iman), the religion of Islam, guidance
(hudé. and hedaya), the Prophet Mohammed (PBUH), knowledge, and the clarity of
perception.

In the Qur’an, the concept of al-Nor is directly addressed as the Verse of Light (ayat
AI-Nor). 1t is the verse 24 in chapter 35, which is titled as al-Nor “the Light.” (Figure 2).

b\,vs\ ujécw\cu;.awsﬁism);jz&yi}uwv (4
oo &5 38 1558 Y5 3 JRE B3 ‘Sﬁﬁﬁﬁwu—‘ﬁﬁ AT L@JS
wwjﬁ; i ’”’\":’SU'A“_))'J :‘-6—3))*&9):33\4“”“@5:3)
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Allah is the Light of the heavens and the earth. The Parable of His Light is as if
there were a Niche and within it a Lamp: the Lamp enclosed in Glass: the glass as
it were a brilliant star: Lit from a blessed Tree, an Olive, neither of the east nor of
the west, whose oil is well-nigh luminous, though fire scarce touched it: Light upon
Light! Allah doth guide whom He will to His Light: Allah doth set forth Parables
for men: and Allah doth know all things.

2 Nicholas Stone, Symbol of Divine Light: The Lamp in Islamic Culture and Other Traditions (USA:
World Wisdom Books, 2018), 5.

3 William A. Graham, “Light in the Qur’an and Early Islamic Exegesis,” in God is the Light of the
Heavens and the Earth: Light in Islamic Art and Culture, ed. Sheila Blair and Jonathan Bloom (New
Haven: Yale University Press, 2015), 45.

Vol. 2022(4), Astrolabe.1 €)



Figure 2: Beginning of Ayat al-Nor from an 11th or 12th century Qur’an from Iraq or
Persia (Stone, 2018).

In this verse, it is the one and only occurrence where the word al-Nor is used to denote
Divinity.* The Verse of Light is one of the verses which has allegorical meanings (aya
mutashabihar).’ The Qur’an employs allegories to speak to man through the language of
symbolism.

The Verse of Light has different interpretations by many Qur’anic commentators from
the first century of Islam up until the present day. In general, it has two main interpretations:
one by Sufis and the other by non-Sufi commentators. Sufi exegetes are concerned more
with the microcosmic “inner” level of meaning by interpreting the language as symbolic
and metaphorical. However, most non-Sufi commentators insist that the verse has to be
interpreted in a sense that God is incomparable and can therefore not be equated with light,
which is created.®

One of the earliest Qur’an commentaries is the one of al-Tabari’, Gami* al-Bayén,
from the 10th century, in which traditional Muslim exegeses are presented. For the
interpretation of the Verse of Light, he states as cited in English translation by Bowering:

God, the Light of the Heavens and the Earth, is understood in three ways; as the guide
of the inhabitants of Heaven and Earth, the ruler of the world who adorns the universe
with light by day and by night, and the one who illuminates the hearts of the believers.
The likeness of His light, depending on the crucial interpretation of the suffix “hu” in
nurihi is also explained in three ways as the light of divine guidance, the heart of the
believer which enshrines the light of faith and the Qur’an, or the light of Muhammed.
The niche is explained literally as a windowless recess in the wall of a house, a
candlestick, or a wick, and symbolically, as the chest of the believer holding the lamp
of faith and the Qur’an in the glass of his heart, or as the body of Mohammed
enclosing the lamp of faith. The glittering star is traditionally explained by Ibn ‘Abbas

4 Stone, Symbol of Divine Light, 3.

5 In the Holy Qur’an, the verses are either with clear dogmatic meanings (ayat muhkamat) or with
allegorical meanings (ayat mutashabihat): “He it is who has bestowed upon thee from on high this
divine writ, containing messages that are clear in and by themselves—and these are the essence of the
divine writ—as well as others that are allegorical” (3:7).

6  Stone, Symbol of Divine Light, 50.

7 Mohammed bin Jarir al-Tabari, 839-923 CE (224-310 AH), an Iranian scholar, historian and
commentator on the Qur’an.
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as one of the five brilliant planets or by Mugqatil as either Venus or Jupiter, whereas
al-Tabari leaves open the possibility of interpreting the adjective “glittering” as either
durriyun, without Hamza, sparkling like a pearl or as dirri’un/durri’un, with Hamza,
repelling evil like a shooting star that is launched against the devil.®

The blessed tree is explained as bathed in sunlight all day with the sun neither rising
nor setting on it and as raised high on a hill, with neither a mountain casting a shadow on
it nor a valley reflecting its shade. The tree is not of this world, yet it stands at the very
center of the universe (in Syria), neither a fraction to the east nor a fraction to the west,
encircling all the trees of the world. The tree resembles the believer who worships God
with pure intention, without ascribing partners to God, is grateful for the divine blessings,
steadfast in trials, just in actions, and truthful in words. The oil of the olive tree, with its
sap shining along the bark, is likened to Mohammed’s prophethood that was transparent
to the eyes of others even before he publicly proclaimed it, just like olive oil appears as a
translucent, brilliant substance before being touched by fire. The phrase “light upon light”
is explained either as Mohammed following Abraham, his prophetical forbearer; the light
of Qur’anic revelation given by God to humanity; or the light of divinely infused religion
shared by all human beings since creation.’

Al-Ghazali (1058—1111 AD) in his Mishkat al-Anwar, in which he comments on the
Verse of Light and had adapted the title of the book directly from the verse, describes
various levels of light with hierarchical relationships between different manifestations of
the light. He explains the symbolism of the elements mentioned in the verse in association
with the five faculties of the human soul: the niche related to the sensory spirit, the lamp
with the imaginative spirit, the glass with the intellectual spirit, the tree with the discursive
spirit, and finally the oil with the transcendental prophetic spirit.'°

The word mishkat is an Ethiopic loanword translated as “niche in a wall” or “window.”
Mujahid and Ibn Qutayba!! maintain the Ethiopic origin of the word.'? The niche for al-
Ghazali is related to the sensory spirit of the human soul.!* Safi SAIf Shah Ni‘matullaht'
equates the mishkat with the body; he uses the word mishkat as it means in Persian, that
is, perforated brass or copper lamps. He compares the holes in the mishkat through which
light passes with the five physical senses. '®

8  Gerhard Bowering, “The Light Verse: Qur’anic Text and STfT Interpretation,” Oriens 36 (2001), 130-131.

9 Bowering, “The Light Verse,” 130-131.

10 Stone, Symbol of Divine Light, 35.

11 Mujohid was a Muslim scholar from the 8th century (d. 104/722), and Ibn Qutayba was a Muslim
scholar of Persian origin from the 9th century (d. 276/889).

12 Bowering, “The Light Verse,” 118—119.

13 David Buchman, A/-Ghazali: The Niche of Lights, (Utah: Brigham Young University Press, 1998), 39.

14 Safi ‘All Shah Ni‘matullahi was born in Isfahan in 1251/1835 and died in Tehran in 1316/1898. He
lived in India and left behind a monumental mystical exegesis of the Qur’an in verse.

15 Stone, Symbol of Divine Light, 52-55.
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The word misbah is derived from the Arabic word subh, which means the morning. Thus
mishah means an instrument that gives light.!® Referring to the Verse of Light when
misbah as an instrument is placed in the niche, it generates more light than it would in an
open space. According to al-Ghazali, the misbah is connected to the rational spirit through
which the perception of divine knowledge takes place.!”

The word zujaj which means glass, and it is used only once in the Qur’an in the Verse of
Light. Otherwise, the word gawarir is used. The transparency of glass makes some
scholars such as Mahmud Bina-Motlagh'® refer to it as the subtle manifestation
corresponding to the human soul.'® Al-Ghazali relates the glass to the imaginative spirit;
the glass protects the light from being extinguished by violent winds and rough movements,
and this is what imagination does as the one that can organize rational knowledge.*

Kawkab in Arabic means a planet or a star; commentators translate kawkabun durriyun as
a glittering star. The analogy of the misbah with the glittering star suggests its context to
be at night as stars glow in the darkness. According to Bowering’s summary of the verse,
“The simile of ayat an-nor replicates a nighttime experience, one in which the desert
traveller is surrounded by the stars and guided by the light of the heavens and the earth.”?!

Shajarah mubéarakah means the blessed tree. Here, it refers to the olive tree as mentioned
in the verse (Figure 3). In the three monotheist religions—Christianity, Judaism, and
Islam—the olive tree has a sacred significance. In Jewish and Christian literature, the olive
tree is related to the tree of life, the tree of paradise, the tree from which Jesus’ cross was
made, and the tree that stands in the center of the world. This tree is located in Jerusalem
according to Christianity and Judaism.?? In the Qur’an, the olive tree is related to Sinai as
in “Also a tree springing out of Mount Sinai, which produces oil and relish for those who
use it for food.” (23:19-20).% It also relates to the holy land of Palestine as in Surat al-Tin,

16 Ahmen Mokhtar Omar, The Dictionary of the Modern Arabic Language (Cairo: The World of Books,
2008), 1263.

17 Buchman, A/-Ghazali: The Niche of Lights, 40.

18 Mahmud Bina-Motlagh is a Professor Emeritus of Mathematics and Philosophy of Science at Isfahan
University of Technology, Iran.

19 Stone, Symbol of Divine Light, 60.

20 Buchman, AI-Ghazali, 39-40.

21 Bowering, “The Light Verse,” 129.

22 Bowering, “The Light Verse,” 121-122.
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the Chapter of the Fig, “By the Fig and the Olive” (95:1)**; referring to al-Tabari exegesis,
the oath in the beginning of the verse, which invokes the fig and the olive, refers either to
the holy places where these plants grow or to the mountains in Syria and Jerusalem,
respectively.?’

For al-Ghazali, the fourth spirit, which is the reflective spirit, is most the appropriate
similitude to the tree. One of the characteristics of the tree is that it starts with a single root
and then splits into two branches. From each branch, other branches grow and so on until
the branches of rational divisions are created. Finally, the tree reaches its final conclusion
by producing fruits. 2

Zayt (0il)

Olive oil is the key product of the fruit of the olive tree. The olive tree in Christianity and
Judaism is a tree of heavenly rather than terrestrial origin, whose oil is a source of both life
and light (Figure 4). This can be corroborated by the phrase used in the Verse of Light:
“Whose oil is well-nigh luminous, though fire scarce touched it.”*’ In al-Ghazali’s Mishkat
al-Anwar, the fifth spirit is the holy prophetic spirit, which is ascribed to the friends of
God as the utmost degree of purity and nobility.?®

«03333.115 Oﬁi‘”é» 24
25 Al-Tabari, Jami’ al-Bayan ‘an Ta'weel Aye al-Qur’an “Al-Tabari Exegesis,” (Riyadh: Al-Turath
Center, 2013), 240-241.
26 Buchman, Al-Ghazali, 40.
27 Bowering, “The Light Verse,” 121.
28 Buchman, A/-Ghazali, 41.
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Figure 4: Depiction of the Menorah with olive trees on the right and left sides, from
Jewish Cervera Bible, Joseph Asarfati, 1299 (Stone 2018, 42).

AL-NUR “THE LIGHT”, SPIRITUALITY AND SYMBOLISM

In his book, “Sufi Expressions of the Mystic Quest,” Laleh Bakhtiar clarifies that:

It is through symbols that one is awakened; it is through symbols that one is
transformed; and it is through symbols that one expresses. Symbols are realities
contained within the nature of things. The entire journey to God is a journey in
symbols, in which one is constantly aware of the higher reality within things.?

Cosmological Symbolism of the Light by Ibn al-*Arabt

Muhyiddin Ibn al-*Arab1 (1165-1240), known as al-Shaikh al-Akbar or “The Greatest
Master,” is one of the most eminent Sufi scholars. He considered light in his interpretation
of cosmology and referred to the symbolism of light in his discourse about astrology with
metaphysical principles. Ibn al-*Arabi affirms that the sun is the heart of the world, and it
communicates light to all the other stars, including the fixed stars; and that it is illuminated
by the direct and continuous radiation of a Divine Revelation.>

Moreover, Ibn al-*Arabi envisaged the relationship between the movement of the sun
and the moon. There is a simple interaction between the solar rhythms and those of the
moon, which traverses the Zodiac in 28 days; and it is assigned 28 stations spread in an

29 Laleh Bakhtiar, Sufi Expressions of the Mystic Quest, (London: Thames & Hudson, 1976), 25.

30 As to the fixed stars, although now it is known that they represent sources of light independent of the
sun; however, Ibn al-*Arab1’s theory is still viable once one accepts that the fixed stars are autonomous
lights in the sensible order. The comparison here is in a symbolic sense. The suns represents the
center of radiation of the Divine Light for a determined world, while the fixed stars symbolize the
interferences of the light of a superior world. See: Titus Burckhardt, Mystical Astrology According to
Ibn Arabi (Louisville, KY: Fons Vitae, 2001), 27.
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unequal but rhythmic mode over the 12 paths of the Zodiac (Figure 5). In Sufi esotericism,
these 28 mansions of the moon correspond to the 28 letters or sound of the sacred Arabic
language.’!

Abv Bakr Sirgj al-Din (1909-2005) stated that light is a manifestation of divine
knowledge; and thus, the soul of the mystic is symbolized by the moon that reflects the
light of the sun. The ray of light that passes between them is the symbol of intellect, and
the light symbolizes the spiritual intuitions of the mystic.>?

uqf"l["‘g
TMf"Ml'

Figure 5: Chart of Creation by Ibn al-*Arabi (Burckhardt, 2001, 32-33).

31 Burckhardt, Mystical Astrology, 35.
32 Bakhtiar, Sufi Expressions, 59.
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In the chart of creation by Ibn al-*Arabi, the sound of Non and the name of God al-Nor
are related to the 14th position of the moon, the fourth sky which is the sky of the sun, the
heart of the world, and the house of Enoch.

Spiritual Meanings of the Light in Islamic Texts

In Islam, the references to light is associated with the metaphoric spiritual path. These
meanings were clear in the verses mentioned in the Qur’an. It was also clear in the praise
by Prophet Mohammed (PBUH) for Tamim al-DarT when he lit up the Medina Mosque
with oil lamps for the first time. He said, “You have illuminated Islam, may Allah enlighten
your path in this life and hereafter.”** Muslims, according to prophetic traditions, are
requested to recite a prayer while walking to the mosque to accomplish the five daily
prayers; the prayer is all about asking illumination from God.**

The same meaning of illumination is repeated in other sayings of Prophet Mohammed
(PBUH). The virtue of reading Surat al-Kahaf (Chapter of the Cave) every Friday is
clarified in the prophetic hadith of how it shines the days of the reader from one week to the
other: “Whoever reads Surat al-Kahaf (Chapter of the Cave) on the day of Juma‘ah (Friday)
will have a light that will shine from him from one Friday to the next™ (Figure 6).

Figure 6: Miniature of the Seven Sleepers “Ahl al-Kahaf” in the cave at Ephesus, by Agha
Reza, ca. 1590 (Dhwty 2014).

33 “Sura An Noor, verse 36 [Tafsir Al-Qortobi],” accessed November 14, 2020, https://quran.ksu.edu.sa/
tafseer/qortobi/sura24-aya36.html#qortobi.

525 Ish (155 305 i
s ) placls s a3 J215 sS LAl o5 b 635 053 a3 sd Jlod 525 g5 aead
See Sahih Muslim, The Book of Prayer — Travellers, accessed January 30, 2021, https://sunnah.com/
muslim:763;.
35 Narrated by al-Haakim, 2/399 and al-Bayhagqi, 3/249. “Virtue of Reading Surat Al-Kahf on Friday,”
Islamweb, accessed February 14, 2012, https://www.islamweb.net/en/fatwa/27666/virtue-of-reading-

surat-al-kahf-on-friday.
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In addition to the prophetic hadith and common Islamic traditions, the concept of light
is present in poems and prose writings. This spiritual dialogue between the contrast of
darkness and light is strongly present in Jalal al-Din al-Rdomi’s poem, “Things Are
Revealed by Their Opposites.”® In his book, Travelling the Path of Love: Sayings of Sufi
Masters, Vaughan-Lee collected Sufi quotes of different scholars in a chapter titled “Light
upon Light.” Light with its qualities is always present in mystic thoughts.?’

Symbolism of Light for Sacred Persons in Islamic Paintings

In Islamic art, artists use symbols to manifest the essence of God, since the imagery of
God is prohibited in Islam. In Eastern paintings such as Persian miniatures, symbols
represent mystical thoughts and concepts. The light in these paintings, which symbolizes
the sacredness of saints and prophets, has a significant presence through the drawing of
fire. Indeed, the artists were visually aware of the different types of fire and light, although
they were not fully informed of the mystical meaning of such distinction, as Ramezanmahi
and Ghehi claimed in their research about the iconography of Miraj Nameh (Figure 7).3

w&b

Figure 7: The visit of the Prophet of Islam and the Prophet Adam, form Miraj Nameh.

The examples of a bright halo as a presentation for sacred people in Islamic miniatures
have no limitations, such as the manuscript from Siyer-i Nebi (1595 AD) showing Prophet
Mohammed (PBUH) in the mosque (Figure 8), and the miniature from Khamsa of Nizami
depicting the Mi’raj with the Prophet (PBUH) surrounded with an aura of light (153943
AD; Figure 9).

36 Jalaluddin Rumi, Things Are Revealed By Their Opposites, accessed January 30, 2021, https://www.
dar-al-masnavi.org/n.a-I-1121.html.

37 Llewellyn Vaughan-Lee, Travelling the Path of Love: Sayings of Sufi Masters (California: The Golden
Sufi Center, 1995), 116-118.

38 Somayeh Ramezanmahi and Hasan Bolkhari Ghehi, “The Manifestation of Fire and Light in the Icons
of Mir-Heidar’s Miraj Nameh,” International Journal of Arts (2012), 16-25.
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Figure 8: Manuscript from Siyer-i Nebi (1595 AD) showing Prophet Mohammed (PBUH)
in the mosque with lamp and hanging ornaments (Stone, 2018, 107).

[Fatata] | sl b 2 -

Figure 9: Miniature from Khamsa of Nizami depicting the Mi’raj with the Prophet
(PBUH) surrounded by an aura of light (1539—-43) (Wikiwand 2021).

THE CONCEPT OF LIGHT IN SCIENCE AND PHYSICS

Scientifically, light as an object for a quest has undergone a long history. It was always the
sparkle which attracted physicians, astronomers, and mathematicians. In the ninth century,
al-Kindi (801-873 AD), whose works linked the Athens Academy with Baghdad’s House
of Wisdom, continued where the Greeks stopped, asking whether light came from the eye
as Empedocles theorized, from the object as Epicurus believed, or from both according to
Plato.*® Eventually, scientists confirmed that light is purely physical in nature. It reaches

39 Bruce Watson, Light: A Radiant History from Creation to the Quantum Age (New York: Bloomsbury
USA, 2016), 42.
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the retina of the eye, where it is converted into neutral activity and passed along to the
brain. The visual impressions are not limited to sensory experiences produced by the
nervous system, but also involve the cognitive background of the observer, which gives
meaning to the visual experience.*’

Although the first Arabic compositions about optics was by al-Kindi, the most significant
studies on light was produced two centuries later by Hassan Ibn al-Haytham (965-1040
AD). He is known in the Western world as Alhacen and is one of the most prominent
names in the science of light and its philosophy. He is also regarded as the greatest
physicist of the Middle Ages, especially for his outstanding work, Kitab al-Manazir or
“The Book of Optics,” in which he describes refractions of light in calculating the distance
from the earth to the stars (Figure 10).*' Ibn al-Haytham says, “What light is belongs to
the natural sciences, whereas how it behaves (belongs) to the mathematical sciences.”*?
Ibn al-Haytham examined light in seven comprehensive volumes more thoroughly than
anyone before Newton.*

As Watson cited in his book, the light for Ibn al-Haytham formed infinite numbers of
pyramids, and the vision occurred when the eye met the pyramid of light. He made the first
anatomical diagram that illustrated the process of human vision and the relation between
the eye and the brain (Figure 11). He noted that all vision was refracted through the eye’s
crystalline humor and interpreted by the brain. The master of optical invention for Ibn al-
Haytham was the camera obscura, although the Chinese were the first who noticed that the
hole in a wall streams outdoor light onto indoor surfaces and flips over the image. Ibn al-
Haytham, however, was the first who made the fully operative light box called the “Dark
Room.” The room of a small box had a pinhole and, using five lit candles on the far side,
all five flames were projected inverted in perfect proportion. He continued his experiments
and calculations to find out that light did not mingle, nor did its rays cross. The “Least
Light,” which diminished only when an object blacked it out, was where Newton began
his search centuries later.

40 Robert L. Solso, Cognition and the Visual Arts (Massachusetts: The MIT Press, 1994), 3.

41 Markus Hatttstein, “Science in Islam,” in Islam: Art and Architecture, ed. Peter Delius and Markus
Hatttstein (Potsdam, Cambridge: H.F. Ullmann, 2015), 56.

42 Elaheh Kheirandish (2015), 66.

43 Watson, Light, 45.
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Figure 10: Diagram by Ibn al-Haytham shows that humans see because light rays reflect
off objects creating images inside the eye (Tasci 2020).

t
s alpgou_as

Figure 11: Diagram of the v1sual system Ibn al- Haytham published in 1083. The oldest
known drawing of the nervous system shows a large nose at the bottom, eyes on both
sides, and a hollow optic nerve that flows out of each one toward the back of the brain
(Namopanik 2021).

According to Gonzalez, Ibn al-Haytham’s theory of vision combined the scientific
realm with aesthetic considerations; he recognized beauty and ugliness as objective and
visible facts, which he called perceptual meanings (al-ma‘ani al-mubsara). In his book, as
Gonzalez cited, Ibn al-Haytham listed these meanings in 22 notions, including light, color,
form, volume, and so on.* For Ibn al-Haytham, light is the source of sight, perception, and
beauty. As Watson cited from Smith’s Alhacen Theory of Visual Perception, “for light

creates beauty, which is why the sun, moon, and stars will appear beautiful.”**

44 Valerie Gonzalez, Beauty and Islam: Aesthetics in Islamic Art and Architecture (London: 1.B. Tauris
& Co Ltd, 2021), 20.
45 Watson, Light, 46.

Page 14
Hanan Amr Vol. 2022(4), Astrolabe. 1 @



IMPLEMENTATIONS FOR AL-NUR IN ART AND ARCHITECTURE

Al-Niar in Arabic Calligraphy
Calligraphy is considered as the most noble of Islamic arts because it gives visible form to
the revealed word of the Qur’an. It is also the art most widely shared by all Muslims as
anyone who can write is in a position to appreciate the merits of a good calligrapher. It can
be said without fear of exaggeration that nothing has typified the aesthetic sense of the
Muslim people as much as the Arabic script.*®

The secrets in the geometries of the Arabic letter was the main focus for Moustafa and
Sperl in their study, The Cosmic Script, Sacred Geometry, and the Science of Arabic
Penmanship. They explored “spiritual geometry” and how it governs the structure of
individual letter shapes, starting with a quote by Euclid: “The script is spiritual geometry,
though made perceptible by a physical instrument.”*’ In their study, Moustafa and Sperl
analyzed the description of each letter and how it was drawn by master scribes such as Ibn
Mugla, Boysunghur, and at-Tayyibi. The research here highlights their study and analysis for
the letter Non, the first letter of the word Nor, and it is the sound letter for the mansion of the
moon connected to the beautiful name of God, al-Nor, in Ibn al-*Arabi’s chart of creation.

Non is composed of a semicircle endowed with a special feature described as tooth
(sinna), ration (nisbha), or law (sunna) predetermined in mind. It is defined as the small
segment needed to extend one extremity of a semicircle with the diameter of the letter alif
until the latter can be framed on four sides by the Cardinal Golden Rectangle, and it
measures one-eighth of alif. The sample Non by Boysunghur, shown in Figure 12, illustrates
remarkable precision to the proportional geometrically developed core by the researchers.*®

Figure 12: Diagram shows the Non of Boysunghur (red) with the Non of at-Tayyibi in the
‘Mother Circle’ core (Ahmed Moustafa, Stefan Sperl 2014, 493).

46 Titus Burckhardt, Art of Islam Language and Meaning (Indiana: World Wisdom, 2009), 52.

47 Ahmed Moustafa and Stefan Sperl, The Cosmic Script, Sacred Geometry, and the Science of Arabic
Penmanship, Volume 2 (London: Thames and Hudson, 2014), 287.

48 Moustafa and Sperl, The Cosmic Script, 486-493.
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The Verse of Light, as a major influence on the artists and architects, witnesses many
uses in Islamic artifacts and products. By default, the verse is written in the revived
manuscripts of the Qur’an since early Islamic history (see examples: Figures 13 and 14).

Figure 13: Ayat al-Nor
from a 10th—12th century
Quran manuscript. Brown
University Library. (Stone,
2018, 56) (left).

Figure 14: Ayat al-Nor and
subsequent verses from a
Quranic manuscript made in
Bust in the year 1111. (Stone,
2018, 51) (right).

The calligraphy of the Verse of Light is still present in the architectural elements of
some mosques and religious buildings. An example is the mihrab (the niche in the mosque
wall oriented towards Makkah) brought from Isfahan to the Cleveland museum, the
original building of this mihrab is still unknown (Figure 15).%

Figure 15: Mihrab with epigraphic inscription of Ayat al-Nvr with shining glazed tiles.
Isfahan, Iran, early 7" century. (Art, 2021).

49 “Prayer Niche (Mihrab),” The Cleveland Museum of Art, accessed January 11, 2021, https://www.
clevelandart.org/art/1962.23.
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Another incredible example is the calligraphy of the Verse of Light on the interior side
of the dome of Hagia Sophia in Istanbul. Hagia Sophia was erected in the 6th century AD
as a church. The present dome, constructed in 562 AD, is the first large dome of the
agricultural revolution age. The calligraphy in the center of the dome was executed by
Hattat Kazasker Mustafa Izzet Efendi during the Fossati intervention between 1847 and
1849 AD (Figure 16).%°

Figure 16: The detail of the calligraphy of Ayat al-Nvr at the apex of the dome of Hagia
Sophia, executed in gold and colored mosaic (HSRT 2021).

Light is one of the main components of architectural design; it has a mandatory functional
role of lighting, either through access of daylight or by adding artificial light fixtures. It
also has an aesthetic function for adhering to architectural elements; and functions as a
tool for applying certain conceptual thoughts and converting architecture and architectural
spaces to human architecture. Skilled uses of light, including intensity, contrast, and
movement characteristics, can make the space a dynamic human environment full of life,
creating full interactivity between the space and the user.’! Consequently, the orientation
of the mosque is important from aesthetic and functional aspects. In addition to facing
Mecca, openings that show sunset and sunrise are important to remind people of prayer
times by daylight.>

50 Revza Ozil, “The Conservation of the Dome Mosaics of Hagia Sophia,” Light on Top of the Black Hill:
Studies Presented to Halet Cambel (1998), 546.

51 Hayam Mahdy Salama, “Light as a Central Component in the Aesthetics of Islamic Architecture and
its Impact on the Creation of Contemporary Design Formulations,” International Design Journal 9,
no. 1 (2019): 227.

52 Honey Arjmandi et al., “Psychological and Spiritual Effects of Light and Color from Iranian Traditional
Houses on Dwellers,” Journal of Social Sciences and Humanities 6, no. 2 (2011): 298.
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Robert Hillenbrand proposed six physical categories for the use of light in Islamic
architecture. The first category is direct light through architectural elements such as oculi,
windows, skylights, arcades, and other openings. The second is the employment of
different elements to reflect light, such as water, mirrors, glass mosaics, and luster tiles.
The third category includes certain materials which have the capacity to absorb and radiate
light, such as ivory, rock crystal, gold, white marble, and precious or semi-precious stones.
The fourth is the use of lighting devices. The fifth is the manipulation of light and shadow
to create forms. The sixth and final category is the use of external reliefs for decoration in
varied forms, which are enlivened by direct sunlight.>*

Light in Qibla Walls and Mihrabs

The first category of using the direct light is presented in the treatment of the gibla wall
and the dome chambers in most mosques. The gibla wall is the wall facing the direction to
Mecca towards which Muslims should orient during their prayers. It is created such that it
is more lit and brighter than the other walls. An example is the gibla wall of Ismihan
Sultan Mosque in Istanbul, where the two tiers of three windows flood light into the area
surrounding the mihrab (Figure 17).3*

Figure 17: The gibla wall of Ismihan Sultan Mosque. Photo by John Eaton 2017 (Eaton 2021).

53 Robert Hillenbrand, “The Use of Light in Islamic Architecture,” in God is the Light of the Heavens and
the Earth: Light in Islamic Art and Culture, ed. Sheila Blair and Jonathan Bloom (New Haven: Yale
University Press, 2015), 89.

54 Islamic architecture contains a variety of fabulous examples of mihrabs with different treatments. Due
to the size of research, only these examples have been studied.
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Another treatment of the qibla wall related to light is by including a presentation of
the Verse of Light in the mihrabs. An example is the mihrab of Adina Mosque in Pandua,
Bengal, from the 14th century. The interior of the mihrab niche has four rows with 28
rectangular panels in relief, with lamps suspended from chains within each panel
(Figure 18).%°

Figure 18: Rows with lamp reliefs in the mihrab of Adina Mosque in Pandua, Bengal.
Photo by Rana Safvi on Twitter.

Light through Domes and Ceilings

Another treatment for direct light is the use of skylights, openings, and mugarnas (an
Islamic architectural invention for ornamented vaulting). They mimic the stars and the
plunging comets. Alhambra in Granada witnesses one of the fabulous sovereignty of light
in Islamic architecture. The ceiling of the Sala de los Abencerrajes in Alhambra Palace,
with the use of stalactites and muqarnas, transforms the surface into perforated reliefs to
filter, trap, and diffuse the light (Figure 19).%

55 Naseem A. Banerji, The Architecture of the Adina Mosque in Pandua, India: Medieval Tradition and
Innovation (New York: Edwin Mellen Press, 2002), 11-70.
56 Burckhardt, Art of Islam Language, 84.
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Figure 19: Stalactites in the ceiling of the Sala de los Abencerrajes in Alhambra Palace,
photo by (Solrac1993, 2021).

Another fabulous example which combines architectural treatment with the calligraphy
of the Verse of Light is the dome of Hagia Sophia. Sunlight, which floats all around the
building and shines upon the gilded mosaics, enters mostly from the 40 windows encircling
the base of the dome. Its apex is 56 m and runs around the dome (Figure 20).%

(52 : _h @
Figure 20: The interior of the dome of Hagia Sophia- Hanan Amr, 2022.

57 Hattstein and Delius, Islam, 554.

Page 20

Hanan Amr Vol. 2022(4), Astrolabe. 1 @



According to Hayam Salama, Muslims call some openings gamariya, referring to
gamar (the moon) and shamsiya referring to shams (the sun). Qamariya are rounded holes
used in ceilings to illuminate internal spaces while having privacy such as in the baths and
restrooms (Figure 21). Shamsiya is an architectural opening in walls, made of marble,
stone, or plaster with vegetation and written motifs; some can be covered with stained
glass (Figure 22).%

Figure 21: Qamariya on the ceiling of Cemberlitas Bath. Istanbul. (Wisaal, 2012).

Figure 22: Bright light from shamsiya opening in the mosque of Ibn Tulun in Cairo, Egypt
(Salama, 2019, 237).

The Arabic names of these openings affirm the relation that is always present between
the human and universe in Islamic thoughts.

58 Salama, “Light as a Central Component, 237.

Vol. 2022(4), Astrolabe.1 €)



Openings in the walls as windows are the most common architectural elements to introduce
light into the building. In Islamic architecture, especially the mosques, these openings
have been elaborated by adding some layers on them or by being treated differently. The
use of porous walls in Sheikh-lotf Allah mosque in Isfahan is a stellar example. The
openings are covered with perforated floral motifs, the light streams through these screened
windows, and their shadows play a fabulous composition on the monochromic ground
(Figures 23 and 24).%°

Figure 23: Image of light streaming through the porous wall in Sheikh Lotf Allah Mosque,
Isfahan. Photo by Rumnita Mazumder.

Figure 24: Image by Safa Pirshiri showing the dialogue between light and shadow in the
mosque of Sheikh Lotf Allah, Isfahan, Iran.

59 Hattstein and Delius, Islam, 510-511.
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Another significant mosque where light dialogues with the shadow is the mosque of
Ibn Tulun in Cairo (Figure 25). The windows in the mosque are not meant to bring
sufficient light. They have another role of being the mediator between the sun and the
interior of the mosque. According to Swelim, in the morning when the sun moves, it
shines onto the piers, arches, and the floor of the arcade (riwagq). Its rays illuminate the
outlines of the windows and their different geometric designs. As the sun rises further, it
shines alternately on the piers and the floor between the piers. This lighting effect decorates
the whole riwaq and is described as a “carpet of light.” Consequently, this light indirectly
is reflected upward to illuminate the interior of the mosque.*

Figure 25: The sun shines through the screened window in the Mosque of Ibn Tulun
(Swelim 2015, 121).

According to Hillenbrand, the second category of using the light in Islamic architecture is
the use of different elements and materials to reflect light such as water, mirrors, glass
mosaics, and luster tiles. Different reflective materials were used in the walls and floors of
the buildings to capture the light and reflect it. It gives the space a dynamic quality by
creating textures of light and shadow.®!

60 Tarek Swelim, /bn Tulun: His Lost City and Great Mosque (Cairo: The American University in Cairo
Press, 2015), 119-121.
61 Hillenbrand, “The Use of Light, 99—100.
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Reflective Glass

Glass is a reflective material that has been used in Islamic architecture. Persians developed
glass in their architecture in Orsi windows where colored glass is used to decorate the
interior and exterior. Orsi windows are a mix of wooden Girih tiles with colorful pieces of
glass. The use of glass in Islamic Iranian architecture refers to the light allegory, which has
been inherited from ancient Iranian traditions, such as Zoroastrianism, Manichaeism, and
Mithraism, to illuminate their doctrines.®?

A good example is the Mosque of Nasir al-Mulk in the city of Shiraz, which was built
from 1876 to 1888 AD by the order of Mirza Hasan Ali (Nasir al-Mulk; Figures 26 and
27). In this mosque, people can feel and experience the effect of light and observe dynamic
images appear and change continuously, depending on the weather and the position of the
light.%3

iran.com.

62 Parinaz Faghihi, Fernando Quintas, and Teresa Almedia, “Architectural Glass in the 18th to 20th
Centuries in Iran,” 5th GLASSAC International Conference (Lisbon: NOVA FCT, 2017), 43-45.
63 Faghihi, Quintas, and Almedia, “Architectural Glass.”
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Figure 27: Light effects through Orsi windows. Photo by (Rasaeipoor 2021).

Manifestation of Water in Architecture

Water is also used as a natural reflective material and has some conceptual and metaphoric
aspects in addition to the aesthetic appearance. The use of water in large flat expanses
makes it function as a mirror, which is sited near the monuments so that it reflects as much
of the architectural mass as possible. The Court of the Myrtles at the Alhambra is a
significant example for the reflective pool for the buildings and the sunlight (Figure 28).%*

-

Figure 28: The North Facade of Court of the Myrtles at the Alhambra. Photo by Richard
F. Ebert.

The reflective dialogue between water and glass is manifested in the Qur’anic story of
Solomon and the queen of Sheba, Bilqis. In the final episode of the story, Prophet Solomon

64 Hillenbrand, “The Use of Light,” 94.
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invited the queen to enter his palace where he put her throne, the floor of which was made
of glass or crystal. She lifted up her skirts thinking it was water; however, Solomon
corrects her mistake, declaring that the palace is made of glass (Figure 29).%

Figure 29: Image from lacquered panel depicting Bilgis, lifting her dress to cross the
crystal floor of Solomon Palace, mistaking it for a pool of water, Iran, 15" century
(Stone 2018).

Reflective Materials as Marble, Mosaic, and Luster Tiles

The use of reflective materials in Islamic architecture was also influenced by other cultures,
sub-cultures, and traditions. Iconic Islamic monuments are distinguished by their selected
materials in addition to their design. The shimmering surfaces of white marble in the Taj
Mabhal in Agra, especially under the sunlight, is a part of its prominence and distinction
(Figure 30).

i

£

Figure 30: The white marble of Taj Mahal reflected in the water mirror. Photo by Joe
Bindloss.

65 Gonzalez, Beauty and Islam, 26.
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Another type of reflective material is the glass mosaic. Mosaic tiles have much more
sparkle when the sun strikes its surface as it comprises many small pieces fitted together,
and the smallest deviation from a plane surface creates refracted light.® The Dome of the
Rock, completed in 691/692 AD in Jerusalem in the Umayyad era of the Caliph Abd al-
Malik, is the first monumental Islamic building to witness the beauty of reflective mosaic

associated with the mother of pearl. Floral motifs and Quranic inscriptions adorn the
).67

interior facade of the shrine (Figure 31

Figure 31: Detail of the interior mosaics in the Dome of the Rock showing hanging
crowns, jewelry, and inscriptions. © Said Nuseibeh.

The use of lamps and light devices is the fourth category of the six physical ones proposed
by Robert Hillenbrand for the use of light in Islamic architecture for functional, aesthetic,
or conceptual purposes.

Historically, lighting the mosques with oiled lamps began with the early mosque in the
time of Prophet Mohammed (PBUH). Tamim al-Dari, an Arab-Christian monk from
Palestine who converted to Islam and became a companion of the Prophet, had advised the
Prophet to build a minbar in the Mosque of al-Medina and to use oil-lamps to illuminate
it (Figure 32). He adopted this from Christian Palestinian and Syrian practice.®®

66 Hillenbrand, “The Use of Light,” 99.

67 Moya Carey, An Illustarted History of Islamic Architecture (Leicestershire: Anness Publishing,
2012), 38.

68 Bowering, “The Light Verse,” 117-118.
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Figure 32: Manuscript from Siyer-i Nebi 1595 AD showing Prophet Mohammed (PBUH)
in the mosque with lamp and hanging ornaments (Stone, 2018, 107).

Thus, the oil lamps were first introduced to mosques as an influence from the religio-
cultures of Christianity and Judaism. The oil lamp in Jewish Scriptures most often
symbolizes God lighting the way for the chosen people (Figure 33). The best known
symbol of Judaism is the Jewish Menorah, the seven-branched candelabrum.®

it

Figure 33: Mosaic floor of 6th century Beth Alpha synagogue, depicting Torah shrine
with hanging lamp suspended from its gabled roof (Stone 2018, 32).

The lamp also has an important place in Christianity. In the Orthodox Church, the oil
lamp should be lit when the church is consecrated, and the light should never go out
(Figure 34). In the Catholic Church, the oil lamp should stay burning on the altar, and this

69 Stone, Symbol of Divine Light, 31-33.
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refers to the commandment in the Book of Exodus, where a lamp filled with the purest
olive oil should always burn in the tabernacle. The lamp symbolizes the presence of God.”

Figure 34: Manuscript of The Abingdon Apocalypse from late 13th century showing an
altar with two candlesticks and a lamp above (Stone 2018, 33).

Mosque Lamps, Function, and Symbolism

In addition to the lighting function, the mosque lamp in Islamic art has a conceptual and
metaphoric interpretation for the Verse of Light (Ayat al-Nor). In the verse, the concept of
God is equated to a light shining in a glass lamp hung in a niche, which has been associated
with the mihrab image since the 12th century (Figure 35).”!

. t

Figure 35: A painting from the prayer book of Al-Jaziili, Maghreb, 1844 AD. It shows a
golden lamp suspended centrally within a lobed arch resembling a mihrab (Laszl6 2013, 234).

70 Stone, Symbol of Divine Light, 33-35.
71 Filiz Cakar Phillip, “Collections, Panel,” Aga Khan Museum, accessed October 12, 2020, https://www.
agakhanmuseum.org/collection/artifact/mihrab-panel-akm585.
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In addition to the physical glass lamps on mihrabs in the mosques, many decorative
panels in stone, stucco, and ceramics have ornamented different buildings throughout
Islamic history (Figures 36 and 37).

Figure 36: Stele with lamp motif with Figure 37: Fritware, unglazed panel, from

inscription from Light Verse in Syria, probably (1575 AD). In the center of

Budayriyyah Madras, Cairo. (1357 AD) the arch, a suspended cobalt blue mosque

(Stone, 2018, 140). lamp reveals the declaration of the Muslim
faith, the shahada (Phillip 2020).

Glass Mosque Lamps

Rock Crystal Lamps
Rock crystal, which is a natural material, contains a variety of quartz with exceptional
transparency. It was mined and carved in Mesopotamia and in the Byzantine Empire.”” In
the early Islamic era, a crystal lamp was placed above the Mihrab of Companions of the
Prophet in the Great Mosque of Damascus. This was placed in the first Islamic century by
the Umayyad caliph al-Walid, who reigned from 705 to 715 AD. The lamp was known as
Qulaila, referring to accounts by Ibn ‘Asakir, al-‘Umari, and al-‘[lmawi in which it is
described as a pearl (durra) that shone like a lamp (siraj).”

Rock crystal lamps were used in major Islamic shrines; some lamps are mentioned in
historical accounts (Figure 38). For example, in Mecca in Othe Zamzam Dome, Ibn Jubayr
noted the exclusive presence of rock crystal lamps; and Ibn al-Najjar in his history of

72 Avinoam Shalem, “Fountains of Light: The Meaning of Medieval Islamic Rock Crystal Lamps,”
Mugarnas XI: An Annual on Islamic Art and Architecture (1994), 3.
73 Shalem, “Fountains of Light,” 2.
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Medina (1197 AD) recorded a variety of lamps in the tomb of the Prophet (PBUH),
including more than 40 made from silver, two of crystal, and one of gold.”

Figure 38: Fatimid carved rock crystal lamp, 10th century Iraq, converted to a vase in 13"
century Venice.

The glass industry was an ancient tradition, and it was revived in the countries of eastern
Mediterranean with different techniques in the 12th century. Glassmakers in Islamic
empires were famous in Syria and Egypt. The first step was the creation of a glass object
by free-blown methods or blown in the traditional manner. The object was then cooled in
an annealing oven, painted with enamel pigments and gold after it cooled down, and
reheated again with both materials together (Figure 39).7

Figure 39: Procession of glass workers with a working furnace on a float. From a
manuscript dated to the reign of the Ottoman Sultan Murat III, late 16th century AD
(Carey, An Illustrated History of Islamic Art & Design 2012, 64).

74 Stone, Symbol of Divine Light, 81-82.
75 Carey, An Illustrated History, 64.
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During the overlapping Ayyubid (1171-1260 AD) and Mamluk periods (1250-1517
AD), enameled glass mosque lamps became closely associated with the history of Islamic
art.”® Before the Mamluk period, glass lamps were simple shapes with simple decorative
features (Figure 40).

Figure 40: Free blown glass lamp dated 10th—12th century, this lamp has a roughly
globular body, a neck shaped like funnel, and three small vertical handles. Lamps of this
type, with or without wick holders, were widely used in the Islamic world and in parts of
southern Europe (Stefano Carboni, David Whitehouse 2001, 77).

In the 14th century, Mamluk Cairo demonstrated religious enthusiasm by establishing
new mosques and colleges called madrasas; and to light these buildings, hundreds of
highly decorated enameled mosque lamps were suspended from the ceilings.”” The
hanging lamps were decorated with gilt and enameled designs. Mostly, the neck was
designed with the Light Verse or other Qur’anic verses, and the patron who established the
foundation might be named on the body. The calligraphic blazon of the Mamluk Sultan
and his officers” emblems all were shown on the glass vessel (Figure 41).”® Mamluk
mosque lamps usually take the form of a vase-shaped vessel with a flattened globular body
and a wide, funnel-shaped neck.”

76 Johanna Salvant et al., “Investigation of an Enameled Glass Mosque Lamp: A 13th—14th Century
Mamluk Example or 19th-century European Version?” Heritage Science 4, no. 5 (2016), 1.

77 Carey, An lllustrated History, 67.

78 Almut von Gladiss, “Decorative Arts,” in Islam: Art and Architecture, ed. Peter Delius and Markus
Hatttstein (Potsdam, Cambridge: H.F. Ullmann, 2015), 199.

79 Salvant et al., “Investigation of an Enameled Glass Mosque Lamp,” 1-2.
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Figure 41: Mosque Lamp with the name of its patron, Qawsun (d. 1342), amir of the
Sultan al-Nasir Muhammad ibn Qalaun, made in Egypt. On the neck, the Verse of Light is
enameled. Metropolitan Museum.

Metalwork Mosque Lamps

In Islamic Empires, craftsmen demonstrated their expertise by using different materials
and techniques. For mosque lamps, the limitation in the size of the glass lamps and the
desire to achieve larger dimensions may have been the primary reason for the development
of similarly shaped lamps made from perforated metal (Figures 42 and 43). The majority
were made from metal, such as bronze, copper, brass, and sometimes gold and silver for
important shrines.*

Figure 42: Mosque lamp, Figure 43: Image for a Mamluk
openwork sheet brass, Iraq or mosque lamp, made for the
Iran, 10th century (Collection mausoleum of Sultan al-Zahir
2020). Baybars, 1277 (Stone 2018, 90).

80 Stone, Symbol of Divine Light, 83-93.
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Opaque Mosque Lamps

The majority of metal lamps overcame the opacity of the material by perforating the lamp
body in order to allow light to pass. However, rather surprisingly, in the development of
the mosque lamp, a greater thickness of the metal was used with less transparency.®! These
opaque metal lamps were mainly used for decoration and symbolism rather than lighting
up the space, such as the lamps in Figures 44 and 45.

Figure 44: Engraved brass mosque Figure 45: Mamluk brass lamp inlaid
lamp, 11th century (Stone 2018, 102). with silver and gold, late 14th century
(Stone 2018, 102).

Another type of an opaque lamp which superseded the Mamluk glass lamp was in
Ottoman, Turkey, and was made from pottery. The tradition of ceramic mosque lamps
goes back to at least the 13th century, as demonstrated by examples in Figure 46 and
Figure 47. It is evident that in such cases, the “lamp” was not intended to act as an actual
lighting device and instead was primarily symbolic.®?

81 Stone, Symbol of Divine Light, 103.
82 Stone, Symbol of Divine Light, 105.
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Figure 46: Mosque lamp from Figure 47: Iznik mosque lamp,
Suleymaniye Mosque, height 48 height 38.5 cm, signed by Musli,
cm, Istanbul, 1557. Victoria and 1549, probably made for Dome of the
Albert Museum. Rock, Jerusalem. British Museum.

REFLECTIONS AND CONCLUSIONS

Al-Nur, represented either in its physical or symbolic interpretations, has a remarkable
presence in Islamic culture, art, and architecture. The Verse of Light and its interpretations
have a great potential for visual and symbolic presentations. The verse begins by
mentioning that God is the Light of the Heaven and the Earth, and it contains two different
objects from each of them; the glittering star from the Heaven and the olive tree from the
Earth. An allegory of God’s light is then described with architectural elements, such as
niche, lamp, and glass.

Interestingly, most of the artefacts and the architecture studied in this paper are related
to the elements mentioned in the verse. Lighting the mosque by mosque lamps started with
glass lamps using oil. The oil is mentioned in the verse by referring to the oil from the
olive tree, a tree that has a symbolic presence in the three monotheist religions. Mihrabs in
mosques have a symbolic representation from the verse by hanging lamps in their niches.
Later, the images of mihrabs with hanging lamps appear in different presentations, such as
paintings, miniatures, carved panels in stone or stucco, and glazed tile panels. The
architectural elements and openings in religious buildings are used for lighting as well as
symbolic purposes. The symbolism of these openings is noticed as a dialogue between
shadow and light; it is also clarified by adding the calligraphy of the Verse of Light or by
using reflective materials as glazed tiles, luster, and glass. The relationship between
architectural openings and light is illustrated in the titles given to some of these elements,
such as gamariya and shamsiya, which are connected to the moon and the sun, respectively.
Finally, A/-Nir is an aesthetic value by itself and is an element used in art and architecture
to enhance beauty, “For light produces beauty, and thus the sun, the moon, and the stars
look beautiful ... light by itself produces beauty” (Ibn al-Haytham).
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ABSTRACT

This paper illustrates the critique of nationalism in India by the South Asian philosopher,
Muhammad Igbal, focusing on his famous Allahabad address in 1930. There is an
inescapable tension animated in his political thought presented in this speech. Although he
rejects the idea of nationalism as a Western construct, he accepts it practically when he
suggests a territorial solution for the Muslim minority question in India. In this study, we
approach this contradiction in light of the recent development of the nationalism debate in
India and argue that this confusion is untenable from the subaltern perspective of nationalist
debate. Igbal views the “Muslim nation” as a cultural unit based on religious solidarity,
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liberating it from the clutches of the centralizing or homogenizing tendencies of the state.
This study recovers his distinctive political philosophy from the debris of polemics and
illustrates thoroughly how a Muslim intellectual did interact with the ideas and institutions
of Western modernity in a particular time in South Asia.

Keywords: Muslim nation, nationalism, Indian state, subaltern studies

Allama Muhammad Igbal (1877-1938) was an influential intellectual figure from South
Asia. He was a doyen of Urdu poetry and a seminal philosopher of his time. However,
he was also a “controversial” politician in India and a “true” patriot in Pakistan for a
specific reason. It was that his idea of a “Muslim nation” was almost certainly the real
motivation for the formation of Pakistan. In this study, we analyze this cause by
examining it in light of his critique of nationalism. This study perceptively engages with
his political visions for an ideal nation; and thereby, recovers his distinctive political
philosophy from the debris of polemics and illustrates thoroughly how a Muslim
intellectual did interact with the ideas and institutions of Western modernity during a
particular time period in South Asia.

Here, we specifically examine Igbal’s views on nationalism based on his famous
presidential address delivered at the annual session of the All-India Muslim League on
December 29, 1930 (also known as The Allahabad Address, henceforth in this name),
published in Speeches, Writings, and Statements of Igbal compiled by Latif Ahmad
Sherwani.! In this speech, he outlined a political vision for an independent nation of
Muslim-majority provinces in the northwestern frontier of India. This speech was
deliberately chosen to elaborate his critique of nationalism because this speech is often
referenced in public and academic debates in India to explicate Igbal’s “communal”
political thought, which made him the first public intellectual to articulate what would
become known as the “two-nation theory” and thus the progenitor of the idea of Pakistan.
Re-reading the overused material with that purpose in mind demands a different
engagement with the text, recuperating his thoughts through a new conceptual framework
and locating his convictions within the intellectual matrix of the time. This article is, in
some sense, an attempt to accomplish this goal.

It is a general historical fact that the Indian political nation, as we see it today, did not exist
before establishing British rule in India. However, regarding the source and evolution of
nationalism, whether it is embedded in pre-modern solidarity or how these local solidarities
were consolidated, is a matter of debate among the scholars in India. There is little
disagreement that the Indian nationalism that confronted British imperialism, which led
ultimately to the formation of the Indian state in 1947, is a historical product of colonial

1 Latif Ahmad Sherwani, ed. Speeches, Writings, and Statements of Igbal (New Delhi: Adam Publishers, 2006).
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modernity.> In other words, Indian nationalism, developed through anti-colonial
movements like Indian National Congress (INC), was a new phenomenon that was shaped
by the structure of the modern state administered by the British empire. However, how did
Indians “imagine” themselves is a much-contested terrain among scholars.

Early nationalist scholars focused primarily on the supremacy of nationalist ideology
and building national consciousness to which all other consciousnesses were merged and
subordinated. The emergence of nationalism, in this sense, was formed through shared
antipathy toward the British rule in India. In contrast to this political explanation, the early
Marxist school analyzed the nationalist movement in terms of economic development
during the colonial time, such as the rise of industrial capitalism and market society.?
However, these scholarships leave little space for the inner conflicts within this ideology.
Therefore, by engaging critically with these grand narratives, different school of thoughts
emerged, unearthing different strands in Indian nationalism. These schools can be divided
broadly into the neo-traditionalist, neo-Marxist, and subaltern categories.

Neo-traditionalist and neo-Marxist scholars brought a new interpretation to the
nationalism debate. Unlike classical scholars, they focused more on the internal
contradiction within nationalist thought. Since India has always been a plural society, it is
difficult to reduce all to a single authentic nationalist thought. Different groups imagined
the nation in a variety of ways, and there was a conflict of interest in those imaginations.
A new group of scholars, usually identified as the “Cambridge School” that emerged from
the neo-traditionalist school, questioned the very ontology of a unified nationalist
movement and traced instead a series of localized movements that built into national
identity. For instance, by tracing the origins of nationalism in India, Bayly argued that it
emerged from the pre-existing sense of territoriality based on the patriotic sense of the
land and indigenous ideas of public morality.*

Scholars from these schools have given enormous attention to the “politicization of
society” by encountering colonial modernity along the lines of traditional forms such as
caste, region, religion, language, and so on. They identified two key triggers of this change:
the introduction of Western education and political representation. As a result of this, a
new status group of Western-educated elites emerged from the existing privileged
indigenous groups. Marxist scholars explain this phenomenon in terms of middle-class
formations and see this educated elite as the “traditional intellectual” in Gramscian terms,
which operates as ideological bearers of nationalism; Igbal belonged to this elite group.

Another and the most influential intervention in this debate comes from subaltern
thinkers. This group was represented mainly by Ranajit Guha and his interlocutors. In
their approach, a “structural dichotomy” between the domains of elite politics and
subalterns had existed in Indian social life as two completely autonomous forms of

2 Sekhar Bandyopadhyay, From Plassey to Partition and After: The History of Modern India (New
Delhi: Orient Longman, 2007).

3 Sumit Sarkar, Modern India 1885—1947; Sekhar, From Plassey to Partition.
Christopher Bayly, Origins of Nationality in South Asia: Patriotism and Ethical Government in the
Making of Modern India (Delhi: Oxford University Press, 1998).
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consciousness. Guha argues that the bourgeois leadership failed to establish its hegemony
on the language of subordinated groups or subalterns through persuasion or coercion.’
They had a different idiom of mobilization and action, which is separated from elite
politics. The establishment of the nation-state in India, in his view, was just a “dominance
without hegemony.”® This new historiographical approach has undergone a considerable
shift, with the focus moving from class to community, from material analysis to privileging
of culture, mind, and identity.7 This new shift was also associated with the shift of focus
from actual subaltern to “intellectual subaltern” that includes elite and dominant groups as
well. Scholars like Dipesh Chakrabarty, Partha Chatterjee, Gyan Prakash, and others
began to trace intellectual colonization and recover the internal strand of nationalism.

In his famous essay with the captivating title “Whose Imagined Community?”, Partha
Chatterjee challenged the Western modal of nationalism and argued that the nationalism that
emerged in India was a “different” but a “derivative discourse” from the West.® It is a
“derivative discourse” because the idea of politics based on a territorial nation-state was
already established and had become a part of the social imaginary. At the same time, there
was an alternative vision that could unite India at the social level, if not the political level.
For this reason, he argued that the history of nationalism in India is essentially constituted by
two different histories: the history of the spiritual domain and that of the material domain.
While colonized people were able to imagine themselves as a nation, materially, they had no
choice but to choose the forms of politics given to them through colonialism. By deepening
this critique to another level, Gyan Prakash argues that these inner and outer spheres are
untenable because the latter is an extension of the former.” Therefore, the adaption of the
nation-state by the political elite was not a mere emulation of the Western modal; instead, it
was critiqued and redefined in terms of the spiritual or traditional domain. Hence, this
political thought is not a Western import, but rather shaped through encountering one another.

From the above discussion, it can be discerned that nationalism is a site of political
contestation in India. This political contestation and the differences, however, were limited
to not only the inter-community level but the intra-community level as well. There was
considerable diversity within the Muslim community regarding the approach toward the
British government in India. The Muslim intellectual tradition in India was developed by
engaging with colonial modernity. This engagement ended up with multiple voices for and
against the acceptance of new political ideas and institutions brought about by the British

5 Guha Ranajit, Dominance Without Hegemony: History and Power in Colonial India (Cambridge MA:
Harvard University Press, 1997).

6 Ranajit, Dominance Without Hegemony.

7  Sekhar, From Plassey to Partition.

8  Chatterjee Partha, The Nation and Its Fragments: Colonial and Postcolonial Histories (Princeton N.J:
Princeton University Press, 1993).

9  Prakash Gyan, Another Reason: Science and the Imagination of Modern India (Princeton N.J:
Princeton University Press, 1999).
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administration. This period was also characterized by the extensive adoption of print
technologies and the emergence of new educational centers, both religious and secular,
within the Muslim community. As a result of this, a rich political discourse of Islam
developed in which thinkers like Igbal was born within the community.

The decline of the Mughal dynasty and its replacement by British authority led Muslim
politics into an utter decay in India. British rule introduced a new political culture into
India, which was radically different from what Indians had experienced before. This new
form of politics was established along with the transformation of imperial power from
Company to Crown in 1857. Confronted by this modified political context, Muslim
intellectuals and traditional scholars engaged in fierce debate over the adaptation and
repudiation of modern political ideas and institutions. Regarding the contestation of
politics, three voices emerged predominantly within the Muslim community. Modernist
reformists represented the first strand in this category. A typical example of this category
was Sir Sayyid Ahmad Khan, a self-conscious modernist who started the Muhammadan
Anglo-Oriental College, which was converted later to Aligarh Muslim University, a center
of “Islamic modernism” during this time. He proposed a rationalist interpretation of Islam
which reconciled with the modern sciences. He urged the Muslim community to adopt
modern and English education and saw a solution for the Muslim plight in it. Scholars
from this group understood the utility of the colonial government and therefore did not see
any issue of incompatibility between Islam and modern politics.'’

The second category was the strand of traditional ‘ulama, whose vision could be called
neo-traditionalist. This included revivalist movements like Deobandi (established in
1867), Barelwi movement, Ahl-i-Hadith, Ahmadiyya, and others. Scholars from this
group largely remained indifferent to the question of politics, even though they were part
of the anti-colonial nationalist movements in many ways. Regarding the Deobandi
movement, Metcalf argued that ‘ulamas generally kept away from the question of politics
and focused more on developing the ethical qualities of the believers. Through their
madrasa system, they bolstered Islamic education and sought the creation of a moral
community that observed Islamic law appropriately.!" Similarly, Sanyal argues that the
Barelwi movement was to renew the strict allegiance of Muslim communities to sharia.'?
They believed that Muslims’ loss of political power was due to the moral weaknesses in
the Muslim community; therefore, an ethical return is inevitable. It is important, however,
to note that there were considerable differences between these movements regarding the
theology of everyday life, and these groups had contested against each other for the social
authority within the community. What is interesting is that this group took the current form
of politics for granted without seeing any contradiction in associating with it.

10 Mohammad Adnan Rehman, “Nation as a Neo-Idol: Muslim Political Theology and the Critique of
Secular Nationalism in Modern South Asia,” Religions 9, no. 11 (2018): 355.

11 Barbara Daly Metcalf, Islamic Revival in British India: Deoband 1860—1900 (New Delhi: Oxford
University Press, 2002).

12 Usha Sanyal, Devotional Islam and Politics in British India: Ahmad Riza Khan Barelwi and His
Movement, 1870—-1920 (New Delhi: Oxford University Press, 1996).
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A third category is a group that comes in between these two groups considering their
stand on politics in India. It supported reformism and called for re-interpreting Islamic
ideals within the new circumstances. They found Islam as a source of current social,
political, and economic crises in India. This group of scholars was represented by the
Western-educated elites concerned about Muslim identity and politics in such a turbulent
time. They were predominantly professionals and not traditionally trained scholars;
therefore, the neo-traditional ‘ulama questioned their authority over Islamic knowledge.
Scholars like Abul A’la Maududi, Muhammad Igbal, and Abul Kalam Azad can be classified
under this category. Even though they had their own different interpretations of Islam and
politics, they were deeply engaged with the question of politics in modern times.

Breaking this compartmentalization, scholars—especially traditional scholars—had
come to the question of politics in the later period. For instance, the Khilafat movement,
which started in India for demanding the re-establishment of the Caliphate for the Muslim
world, brought many ‘ulama to the political stage who were indifferent to the issues
concerning politics earlier. Jamiat Ulema-ei-Hind (Association of Islamic Scholars of
India), which was established in 1919, was at the forefront in providing leadership for the
Muslim community in Northern India during this time. They criticized the ‘separatist’
politics of the Muslim League and questioned their claim of Muslim representation.'* One
of the eminent scholars in this front was Maulana Husayn Madani (1879-1957), a leading
Deobandi scholar. Madani was directly involved in the debate with Igbal regarding the
question of nationalism. On the political front, Madani supported the INC like Maulana
Azad. Following Azad, he developed a political theology in his famous work, “Composite
Nationalism” (mutahida qaumiyyat). Madani argued that nationalism based on a territory
is compatible with Islam and is even justified in the Islamic tradition. He criticized Igbal’s
idea of nationalism by pointing out that the idea of a nation based on territorial solidarity
has a history in Islamic tradition. The Arabic word gaum in Islamic tradition can be
translated to denote “nation” today. The treaty of Medina was an earlier form of “composite
nationalism,” he argued. By agreeing with Madani’s concept of gaum broadly, Igbal
refuted composite nationalism on the basis of millat/umma, the two legitimate concepts
for community in Islam, and argues that the basis of a Muslim gaum cannot be other than
their millat (religion).'*

In his famous Allahabad address (1930), Igbal outlined his vision of politics that would
ensure the complete development of India’s Muslim culture. At the outset, he declared that
Islam and nationalism were incompatible ideologies. The term “nationalism,” according
to him, refers to the making of a secular community based on territorial solidarity. Igbal
observed that the ultimate result of this process was to relegate religion to the private

13 Yohanan Friedmann, “The Attitude of the Jam’iyyat-i-Ulama-i-Hind to the Indian National Movement
and the Establishment of Pakistan,” in The ‘Ulama’in Modern History, ed. Gabriel Baer (Jerusalem:
Annul of Israel Oriental Society, 1971), 157-83.

14 Rehman, “Nation as a Neo-Idol,” 355.
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sphere, which was impossible to think of in the case of Islam.'® Scholars have argued that
the political philosophy of Igbal was based on his perception of Islam as a complete
system that could offer solutions for social, political, and economic crises of the time.'®
Hence, he posed Islam as a counter-ideology to Western civilization and Marxism.
Confronting the models of politics derived from these ideologies, he sought a new form of
politics that was based on Islam in which Muslims would have complete cultural autonomy
for their holistic development.

For the sake of analysis, this article examines this long speech after dividing it into two
parts. In the first part, Igbal discusses his theoretical engagement with the idea of
nationalism or the nation-state in general from the perspective of Islam. In his view, Islam
comprises of ethical and political dimensions of a social life. The political dimension
includes a social structure regulated by a legal system and animated by a specific ethical
ideal.!” Therefore, it is developed into a well-defined community, possessing a moral
universe of its own. In other words, Islam constitutes a moral community that is political
in nature. These communitarian forms of life, however, is shaped by the contours of
different cultural landscapes. Igbal argues that this political community is under attack
owing to the influx of cultural and political ideas from the West. He laments that “our
young men” have accepted this without any critical appreciation.

Igbal figured that the political structure based on territorial-based nationhood had
emerged in the West owing to some specific historical circumstances. Therefore, he argued
that this notion of territory as the only principle of political solidarity was adaptable to the
Christian tradition because, in Europe, Christianity was understood purely as a monastic
order that gradually developed into a church organization. Politics, in this sense, is not
integral to Christianity; thus, it has bifurcated the already spiritual domain from the
material. For this reason, it is not contradictory to adopt a national system of ethics and
polity instead of the universal ethics of Jesus. The Protestant revolt against the established
church authority was successful because Luther’s protest was not directed against any
system of politics associated with Christianity. However, the peculiar political condition
in which this occurred resulted in a complete separation of religion from the political
authority. The ultimate result of this transformation was the domestication of religion, i.e.,
Christianity, into private life, which, in this sense, was a natural development.

15 Regarding Igbal’s categorical view of nationalism as secular and secularism as privatization of
religion, both views are contested and criticized as simplistic by a vast majority of scholars today. It is
obvious from his writing that the Western political experience was his primary reference to develop his
argument. However, there are considerable diversities within the “Western” political experiences with
regard to nation-state formation and secularization processes. See, for instance, Casanova, José. 2011.
“The Secular, Secularizations, Secularisms.” In Rethinking Secularism, edited by Craig J. Calhoun,
Mark Juergensmeyer, and Jonathan VanAntwerpen, 54-74. Oxford, N.Y: Oxford University Press.

16 Javed Majeed, introduction to The Reconstruction of Religious Thought in Islam, by Muhammad Igbal,
Saeed Sheikh, ed. (Stanford, California: Stanford University Press, 2012); Igbal Singh Sevea, The
Political Philosophy of Muhammad Igbal: Islam and Nationalism in Late Colonial India (Cambridge:
Cambridge University Press, 2012).

17 Sherwani, Speeches, Writings and Statements.
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This is not possible in the case of Islam, Igbal argues. He emphatically states that “a
Luther in the world of Islam, however, is an impossible phenomenon”'® as Islam does not
bifurcate the world of spirit and matter in the first place. He further explains that “the
nature of the Prophet’s religious experience, as disclosed in the Quran, however, is wholly
different. It is not a mere experience in the sense of a purely biological event, happening
inside the experiment and necessitating no reactions on its social environment. It is
individual experience creative of a social order.” The immediate outcome of revelation in
Islam was to form a social and political order. The social order was, therefore, integral to
the life of Islam; however, it was disrupted by the Western imported form of politics. Igbal
identifies nationalism as a political project to unify the community on a secular ground,
which is destructive to the idea of the Muslim community in Islam. He says, “At the
present moment, the national idea is racializing the outlook of Muslims and thus materially
counteracting the humanizing work of Islam.”!°

In the second part of his speech, Igbal deals with the Muslim minority question in
India. This question is germane when Muslims happen to be a minority and
marginalized within the anti-colonial nationalist movement represented by the INC.
This issue had animated well in the political discourses of the time. The Indian Union
Muslim League (IUML) turned away from these nationalist politics proposed by INC
and began to address Muslim questions separately. Igbal’s association with IUML was
well-known, and he had held various posts in its organization.?’ However, the politics
of IUML was depicted as “communal” and therefore considered as anti-national. By
tracing the early historical formations of Indian secularism, Tejani argues that
secularism in India had less to do with creating ethics of tolerance than the formulation
of nationalism which is often defined in opposition to the “communal” politics of the
Muslim League in the early twentieth century.?! Therefore, the politics of [UML was
framed as separatist, communal, and anti-secular; and Iqgbal addresses this “othering”
well in this speech.

Igbal proposes a territorial solution for this crisis through a religious line. What he was
seeking ultimately was a politics in which “Islam is itself destiny and will not suffer a
destiny.”?? In this address, he calls for a “Muslim India within India,” situating it
geographically in the Muslim-populated northwestern frontier of united India, including
Punjab, North-West Frontier Province, Sind, and Balochistan. For him, this divide would
benefit the development of Muslims and non-Muslims in India because this state was
based on cultural autonomy. He then addresses the allegation of “communalism” and
argues that “community, which is inspired by feelings of ill-will toward other communities

18 Sherwani, Speeches, Writings and Statements, 5.

19 Sherwani, Speeches, Writings and Statements, 6.

20 Sevea, The Political Philosophy.

21 Shabnum Tejani, Indian Secularism: A Social and Intellectual History, 1890-1950 (New Delhi:
Permanent Black, 2007).

22 Sherwani, Speeches, Writings and Statements, 6.
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is low and ignoble”; otherwise, it is “indispensable to the formation of a harmonious
whole in a country like India.”?

There are a number of issues with Igbal’s idea of the nation. It is not clear from his
speech what would be the status of the non-Muslim minority in such politics. Interestingly,
he ignored the plight of Muslims consciously or unconsciously in other regions of India,
especially in South India. What interests me the most is the outward contradiction in his
position, which is animated in the same speech. Although he rejects the idea of nationalism
as inherently inimical to Islam, he accepts it as a solution to the Muslim question in India.
At no point in his speech does Igbal address this contradiction adequately, probably
because he might not have felt this as a contradiction as we do today. In this situation, it is
important to examine what exactly did he mean by a “Muslim nation.” Considering his
critique of nationalism illustrated in the first part, it is difficult to assume that he was
thinking about a separate modern nation. Instead, he was reimagining a different form of
politics, similar to a nation without nationalism.

This confusion is most likely a product of a specific conception of nationalism.
Typically, nationalism has been understood as a territorially based claim of a community.
Anderson argues that nationalism is “an imagined political community—and imagined as
both inherently limited and sovereign.”* When he writes “inherently limited,” he refers to
the territorial character of nationalism as essential to the very existence of the idea. What
is more at stake here is the sovereign aspect of it within a territory that is in the making. In
his vision of “nation,” it is possible to argue that Igbal contests this sovereign aspect of the
territorial authority than the territoriality of the state itself because “territory” had become
the basis of reorganization of nations by that time.

Chatterjee argues that nationalism in India is imagined in two spheres, spiritual and
material.?® Intellectuals in India imagined indigenous or communal nationhood spiritually;
however, politically they had no choice other than to comply with the political sovereignty
of the colonial state. The Muslim discourse of nationalism, therefore, must be understood
within this context. In this sense, Iqbal’s idea of a “Muslim nation” could be viewed as an
attempt to form a different form of polity where the political aspects of Islam would not
be curtailed. This is legitimate because, as Ayesha Jalal pointed out, Pakistan as a separate
state became a realistic option for the Muslim elite only after 1946;%¢ therefore, Igbal’s
aspiration to form a Muslim nation has to be understood within an open-ended context of
a spectrum of political possibilities. Nevertheless, it should not be considered as a
“derivative discourse,” rather a different mode of politics itself as Prakash rightly
observed.?’ Thus, a mutual transformation or hybridity, to quote Bhabha, is to be imagined

23 Sherwani, Speeches, Writings and Statements, 6—10.

24 Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of Nationalism
(New York: Verso, 1983), 23.

25 Chatterjee, The Nation and Its Fragments.

26 Ayesha Jalal, The Sole Spokesman: Jinnah, the Muslim League and the Demand for Pakistan
(Cambridge: Cambridge University Press, 1994).

27 Prakash, Another Reason.
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in the form of politics in which Western and Muslim traditions change and are adapted
together.”® However, Igbal was also aware of the dominance of the nation-state discourse
in this encounter when he says, “I do not know what will be the final fate of the national
idea in the world of Islam. Whether Islam will assimilate and transform it, as it has
assimilated and transformed many ideas expressive of a different spirit before, or allow a
radical transformation of its own structure by the force of this idea, is hard to predict.”?
In any case, he provided a different imagination to politics, although it was not developed
through the formation of Pakistan.

As noted, the territorial aspect of a nation-state was not as problematic to him as the
sovereignty of the state because nationalism is a political project to make a community,
regulating the conduct of the subject in a desirable way. As Taylor observed, nationalism
and secularism are deeply intertwined so that the modern nation-state can function as the
moral authority.’® According to him, such a form of politics is predicated upon two
features, horizontal solidarity and secular homogenous time. Interestingly, Igbal sensed
some deeper structures of the modern nation-state and its homogenizing or centralizing
tendencies ahead of others in his time. What is at stake here is the intrusive power of the
secular modern-state to form its subjects, regulating and defining the space or religion for
the sake of the national community.?! Igbal could sense this power of the modern state, if
not wholly, while critiquing nationalism.

This paper examines Muhammad Igbal’s critique of nationalism articulated in his famous
Allahabad address in 1930 in light of the recent development of the nationalism debate in
India. By problematizing an inescapable tension animated in this speech regarding the
acceptance of the idea of nationalism, this paper calls for a different approach to understand
his political thought within the intellectual context that blossomed under British
colonialism. We approach this contradiction through the prism of subaltern critique of
nationalism and argue that this confusion is untenable if approaching through this
perspective. Igbal visualized the “Muslim nation” as a cultural unit based on religious
solidarity, not on the territorial solidarity that is integral to the modern nation-state.
Although the territory is an essential component in understanding nationalism in its
mainstream sense, his critique of nationalism was not against the very idea of territory;
rather it was against a territory-based state’s homogenizing tendencies, which is
secularizing in his view. Moreover, his call for a Muslim nation has to be understood

28 Homi K. Bhabha, The Location of Culture (New York: Routledge, 1994).

29 Sherwani, Speeches, Writings and Statements, 6.

30 Charles Taylor, “Modes of Secularism,” in Secularism and Its Critics, ed. Rajeev Bhargava (Delhi:
Oxford University Press, 1998).

31 Asad, Formations of the Secular: Christianity, Islam, Modernity; Mahmood, Religious Difference in
Secular Age: A Minority Report.
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within an open-ended context of a spectrum of political possibilities.*> Therefore, his idea
of a “Muslim nation” cannot be reduced to the idea of Pakistan that developed later
because it has fallen into a political format of a homogenizing modern-state structure,
which Igbal never aspired to.

32 The central argument of this essay aligns with a similar argument (drawing on a different theoretical
framework) that Sevea and others have proposed. However, this essay problematizes Igbal’s speech,
arguing that his speech itself is riddled with contradictions that demand a different perspective to
approach it. This study tries to perceive the speech through a perspective drawn from the subaltern
critique of nationalism.
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ABSTRACT

The coronavirus disease 2019 (COVID-19) pandemic has challenged normalcy and
affected various aspects of the economy, including financial service providers. However,
technological transformation has played a crucial role in enhancing service delivery and
supporting small and medium-sized enterprises (SMEs). In Qatar, the Qatar Central Bank
(QCB) works with financial services and Islamic FinTech to enhance digital transformation
in the country. The Qatar FinTech Hub (QFTH) collaborates with entrepreneurs, SMEs,
and other investors to incubate and establish supportive technology innovations. Though
the formal Islamic finance industry has been around since the late 1970s with a handful of
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institutions and negligible scope, it has increasingly grown over the past two decades,
while digital transformation has developed far slower. This study explores the role of
COVID-19 as a catalyst for digital transformation in Islamic banking. Technology is being
increasingly implemented to enhance the providence of financial products and services.

Keywords: Islamic finance, Islamic banking, digital transformation, FinTech, digital
currency, Qatar, COVID-19

The outbreak of COVID-19 led to drastic changes for both people and organizations.
When COVID-19 was declared a pandemic, most organizations were forced to halt their
operations due to lockdowns and strict health measures. As a result, it created an
opportunity for organizations to consider digitizing their services. Financial technology
(FinTech) has enabled financial services to be provided digitally instead of the conventional
standard that requires individuals to be present physically. Qatar has revolutionized its
financial services in the Middle East, continuously improving the interactions with Islamic
banking. Islamic FinTech is the application of technology to Islamic banking to enable
continuous provision of financial services.' Therefore, it helps to address the impact of
COVID-19 by reducing physical movement in financial facilities. It is plausible that
COVID-19 is the catalyst for the technological transformation witnessed in the Islamic
finance industry in Qatar. Though financial service providers have been slowly introducing
FinTech, COVID-19 has helped accelerate its application to work around the restrictions
which resulted in people being unable to freely interact. Because people were required to
stay at home, it made it easier for them to appreciate the applications of FinTech.
Furthermore, Qatar is set to host FIFA World Cup 2022; and thus, embracing the latest
technology in financial services is crucial to give visitors the best experience. Digital
innovation is necessary to enhance FinTech, especially in Islamic finance.

Before COVID-19, financial service providers were slow to introduce digital
transformation; however, COVID-19 being declared a pandemic accelerated this process.
Although it was possible to access digital financial services, most people habitually
preferred conventional methods. Islamic banking, in particular, was less digitized;
however, the pandemic created an unprecedented need to digitize financial investments,
especially those affected by COVID-19. According to Henk Jan Hoogendoorn, chief of
the financial sector office at Qatar Financial Center (QFC), “As QFC, we try to understand

1 Sofya Glavina, Irina Aidrus, and Anna Trusova, “Assessment of the Competitiveness of Islamic
Fintech Implementation: A Composite Indicator for Cross-Country Analysis,” Journal of Risk and
Financial Management 14, no. 12 (2021): 602.
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what is going on with FinTech and how it can help banks. We noticed that 90 percent of
the FinTech companies deliver to financial institutions, so those companies do not need to
be regulated and only the companies involved in payments need to be regulated. Therefore,
we in QFC came up with a solution to help those technology providers, and we gave them
the opportunities to get a commercial registration in QFC.” The transformation of Islamic
banking can help increase financial inclusion, especially for SMEs, where there is an
increasing need for funding for their businesses or innovation. If the company aligns with
the Shariah law, the owner can access equity from an Islamic bank. Through FinTech, it is
possible to automate these transactions, including the financial transactions of the
borrower, to determine the profitability of a business. The adoption of Fintech provides
enormous possibilities for enhancing services to clients and, accordingly, increasing
competitiveness within the financial services and Islamic banking sectors.

The Qatar FinTech Hub (QFTH) is an organization that works with a wide range of groups
and develops technology infrastructure that helps realize an organization’s goals. In 2020,
QFTH ran its Incubator and Accelerator programs, i.e., the Wave 1. These programs
facilitate entrepreneurs’ innovative and cutting-edge FinTech ideas to accelerate their
journey. QFTH collaborates with entrepreneurs, SMEs, and other investors to incubate
and establish supportive technology for their innovations, the demand for which has
further increased due to COVID-19. QFTH explores available ideas and defines ways to
realize them through financial support. Statements that meet the organizational parameters
are supported to develop the financial technology infrastructure. To further provide
practical support, Qatar established Fintech Circle, a coworking space, and facilitated free
commercial registration and licensing for the first year of a startup’s operation. This
initiative was started by Qatar Development Bank (QDB) and offers support to both
domestic and international FinTechs. To achieve this, QFTH works with other FinTech
hubs, banks, and academic institutions to strive towards transforming Qatar’s financial
technology landscape.

The Qatar National Vision 2030 (QNV 2030) seeks to reform the country by ensuring that
vital sustainable goals are achieved. Its key pillars are economic, social, human, and
environmental development. FinTech is applicable in digital banking, e-wallet, insurance
technology (InsurTech), digital payment, and digital saving, which contributes specifically
to the economic pillar. Providing residents of Qatar with a high standard of living helps
diversify the economy through digital innovation. The aim of QNV 2030 is to incorporate
technology into various aspects of the economy. The digital framework is achieved

2 Deepak John, “FinTechs have Vital Role in Financial Inclusion: Official,” The Peninsula Qatar. Last
modified 9 Dec. 2021. https://thepeninsulaqatar.com/article/09/12/2021/fintechs-have-vital-role-in-
financial-inclusion-official.
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through continuous support of innovations that modernize the financial technology
infrastructure. COVID-19 disrupted the preserved traditions in finance and created a
demand for digital transformation in financial services and FinTech. Modernization is
critical to the development of FinTech in Qatar and to enhance Qatar’s position among
other Gulf countries. The knowledge-based economy objective must respond to economic
disruptions resulting from COVID-19.

Even though Islamic finance has been around for a long time, there has been very little
digital transformation associated with it. There is a wide range of products and services
offered by Islamic banking, which require technological infrastructure support to enhance
service delivery. The Islamic segment has grown considerably since 1963. According to
financial estimates, the industry is worth $19 trillion globally.® There have been
considerable changes to allow Islamic banking to compete with conventional banks.
Therefore, this financial sector has enabled bankers to provide better options that offer
their clients economic opportunities to grow their businesses. In Qatar and across the
globe, the 2008 financial crisis increased the need for an alternative source of funding that
supports entrepreneurs. The move resulted in significant progress, which attracted research
interests and professional training on specialized skills required to facilitate financial
banking. However, Islamic banking has encountered challenges such as conventional
banking, resulting in economic loss. Owing to its infrastructure, the sectors incurred losses
from defaults or supported enterprises operating on losses. During the pandemic, a number
of SMEs and banks saw declining profits and losses in the second quarter of 2020 compared
to the previous quarter given that the activities of international financial institutions (IFIs)
are based on the demand from SMEs, their dependence being deeper than that of
conventional FIs.* Thus, the Islamic financial sector is supposed to suffer more losses this
time. In this context, the approach to the transformation of operating models in financial
institutions have attracted much attention globally. From this perspective, the pandemic is
being recognized as a turning point for the digitalization of the industry.> In Qatar, Islamic
financial services have responded to these challenges by introducing digital transformation
to enhance effectiveness and reduce the risk of default.® According to KPMG, Qatar’s
leading banks have embraced digital transformation to enhance resilience, offering
contactless payments like Apple Pay, self-service solutions, and a pragmatic experience
for customers.

3 “The Roundtable Discusses the Future of FinTech,” Hamad Bin Khalifa University (HBKU),
17 Jan. 2022. https://www.hbku.edu.qa/ar/news/CIS-SP-REDFOFT.
“Finance,” Zawya, 2020. https://www.zawya.com/en/smes/finance

5 Glavina, Aidrus, and Trusova, “Assessment of the Competitiveness.”
KPMG Report “Qatar Banking Perspectives 2021: Technology, Innovation, and Sustainability.”
KPMG,2021.
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METHODOLOGY

In the analysis process, this study uses a qualitative content analysis to analyze the role of
COVID-19 in the digital transformation of financial services and Islamic FinTech evidence
from Qatar. Over the years, digital banking has revolutionized financial services, with
most services being offered online. Most financial services providers have fully integrated
digital banking into all their provisions. The COVID-19 pandemic accelerated the digital
transformation process owing to the mandate requiring people to operate from home.
Islamic banking, too, was not spared as people seeking Shariah-compliant services
demanded digital access to these options. In addition, Islamic banking faced competition
from other financial service providers offering Shariah-compliant products and services.
Thus, to increase inclusion and meet demand, it was impossible to avoid digital inclusivity.
It is suggested that Islamic finance integrated with FinTech can help reduce the economic
impact of the pandemic. This study focuses on how Islamic finance in Qatar has managed
to deal with the effects of the COVID-19 pandemic through digital transformation.

A review of literature was conducted to obtain the relevant research content online.
Keywords such as digital banking, e-wallet, digital payment, digital banking, FinTech in
Qatar, and Islamic banking were used to identify relevant sources for this study. This
qualitative research method analysis was supplied by an exploratory study to analyze the
impact of COVID-19 on the digital transformation of both financial services and Islamic
finance in Qatar.

Qatar’s financial service providers have reported significant growth with new Islamic
financial services providers entering the market. These are Shariah-compliant institutions
targeting the gap in the provision of Islamic banking services. With FinTech’s development,
it is projected that the institutions will continue to grow in the future. The use of digital
currency has also accelerated financial technology, and institutions are aligning their
services to allow their customers to transact and invest in blockchain and cryptocurrency.

Segmentation of the Islamic fintech industry as of May 2021,
% of companies

m Alternative Finance
m Crowfunding
P2pP
Trading and Investments
m Payment and remittance and FX
m Blockchain and Cryptocurrency

m Others

Figure 1. Segmentation of the Islamic fintech industry as of May 2021, % of companies.
Source: Global Islamic Economy Reports, Dinar Standard.
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Figure 1 shows how the need for financial services has changed over the years.’
Investors now seek support for new products and services that were less popular before
COVID-19, while the diversification of offerings has affected people’s reliance on
conventional banks as the central source of funding. The market segmentation of Islamic
banking post-COVID-19 can be used to predict a future where people will rely more on
Islamic FinTech because of its competitive products and services.

The College of Islamic Studies (CIS) at Hamad Bin Khalifa University (HBKU) in
Qatar organizes workshops to discuss the impact of technological inclusivity in Islamic
finance. These workshops entail transforming the services offered by financial
institutions to ensure that they align with technical requirements. To achieve QNV
2030, all the transformation catalysts and prospects must be discussed and implemented
effectively. This is achievable through collaboration between the regulators, academia,
and financial service providers. There is an increasing need to train students who are
capable of working with the digital system to help transform Qatar’s financial services:
“...financial technology includes developments in technology and changes in business
models that can contribute to transforming the process of providing financial services
through innovative tools, channels, and systems, pointing out that the value of global
investments in the financial technology sector reached 133.5 billion dollars in 2019, and
its stability at the level of 105.4 billion dollars during the spread of the pandemic
[COVID-19] in 2020, and its decline to 98 billion dollars in the first half of last year. It
is logical to believe that FinTech will drive and shape the transformation of the
financial.”® COVID-19 disrupted the economic sector, prompting it to redefine its
services and its business models to allow customers the required access to services with
reduced risk.® Key players have mentioned: “Financial institutions worldwide are
realizing that they need to focus on a different sort of innovation, better technology,
modernize infrastructure, and improve customer experience. Retail can monetize data
using big data analytics. FinTech is one of the developments arising from the fourth
industrial revolution. FinTech is the application of technology and innovation to solve
the needs of consumers and firms in the financial space—think credit cards, online
banking, and blockchain-powered cryptocurrencies.”'® In Qatar, financial service
providers use technology to digitize products and services. When COVID-19 was
declared a pandemic, directives to stay at home prompted banks to increase service
accessibility by reducing the need to visit a bank. Technological advancements were

7  Glavina, Aidrus, and Trusova, “Assessment of the Competitiveness.”

8 John, “Fintechs have Vital Role.” https://thepeninsulagatar.com/article/09/12/2021/fintechs-have-
vital-role-in-financial-inclusion-official.

9  “Covid-19 Acts as Catalyst for New Digital Business Models.” The Peninsula Newspaper. 9 May
2021, https://thepeninsulagatar.com/article/09/05/2021/COVID-19-acts-as-catalyst-for-new-digital-
business-models.

10 “Qatari Financial Institutions, Fintech Collaborations Would Lead to Customer Value Advantage, Says
Seetharaman.” Gulf Times. 15 Jan. 2022. https://m.gulf-times.com/story/707991/Qatari-financial-
institutions-fintech-collaborations-would-lead-to-customer-value-advantage-says-Seetharaman
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made to allow clients to access services in the comfort of their homes. Through FinTech,
payments, transfers, and remittances could be done with ease, with 85 percent of the
transactions being conducted digitally.!! QCB’s vision aims at ensuring that financial
service providers enable the use of the digital wallet and face and voice authentication
to access mobile banking services.

This study focuses on the digital transformation in financial services occasioned by the
COVID-19 pandemic in Qatar. The country has progressed in the inclusion of financial
technology in Islamic finance. As part of its determination to incorporate Islamic finance,
the Islamic fintech market in Qatar was estimated at $850 million in 2020 and is projected
to grow to $2 billion by 2025.'2

Additionally, the outbreak of COVID-19 accelerated the implementation of financial
technology in the banking sector. It was safer for customers to access bank products and
services online without the need for physical interaction. Thus, clients turned to the use of
digital payments, digital wallets, and e-wallets. This implied that a significant number of
financial service providers had to create a digital platform for their customers. QCB
worked with banks to facilitate the digital transformation. QCB also collaborated with
colleges to introduce training for students with technological studies relevant to the
financial sector. In addition, QFTH works with other organizations to provide a digital
banking infrastructure by receiving, incubating, and developing supportive technology for
digital transformation. Ideas that meet the QFTH parameters are set and enhanced as the
organization seeks to increase digital innovation in the country.

For Qatar to achieve its QNV 2030, it must deal with the impact of COVID-19 on the
four key pillars of its vision. The economic pillar requires the government to work with
financial service providers to enhance technological transformation. Residents of Qatar
observing social distancing and other COVID-19 containment measures have increased
the demand for online banking services. Islamic finance must adapt to technological
changes to compete with conventional financial service providers. Furthermore, some of
the traditional banks are including Shariah-compliant products and services to attract
more customers. This implies Islamic banking must embrace FinTech to compete
effectively. New products that are Shariah-compliant are increasing, and there is a need to
include them in the range of products provided by Islamic finance. Recently, CoinMENA,
a Shariah-compliant exchange certified by the Bahrain-based Shariyah Review Bureau,
has become the first regional digital asset exchange to operate in Qatar. The use of digital

11 “How Fintechs Are Revolutionising Remittances in Emerging Markets.” Oxford Business Group,
10 Feb. 2022, https://oxfordbusinessgroup.com/news/how-fintechs-are-revolutionising-remittances-
emerging-markets.

12 “Qatar Offers Vast Opportunities for Global Fintechs.” Gulf Times, 15 Mar. 2022, https://www.gulf-
times.com/story/711805/Qatar-offers-vast-opportunities-for-global-fintechs.
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currency has escalated over the last year.!> According to Thomson Reuters, the IMF
estimates crypto market capitalization at $2.5 trillion, and in the future crypto assets will
play a significant role in the financial market and the banking industry. Hence, Islamic
banks need to include an infrastructure that supports digital currencies to enable their
customers to trade and transact digitally.

COVID-19 acted as a catalyst for the digital transformation of Qatar’s financial services
and Islamic FinTech over the past two years. There is an increased implementation of
technology to enhance the providence of financial products and services. Before the
outbreak of the COVID-19 pandemic, financial service providers provided both
conventional and digital banking services. However, when the pandemic broke, people
were required to work from home, thus escalating the need for digital access to financial
services. During the initial stages of the pandemic, it was safe to work from home;
however, people needed to go out to buy supplies. Through digital transformation, people
were able to access financial services online from the comfort of their homes. Through
QFTH, Qatar has advanced its technological infrastructure to help entrepreneurs and
SMEs develop supportive technology for their innovations. With digital transformation, it
is possible for financiers to manage and determine whether the business is making a profit.
Islamic banking is affected by defaulters who reduce its ability to fund other companies.
With digital integration, it is possible to integrate the organization with the accounts of
entrepreneurs and SMEs to ensure that they do not default on their payments.
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Flattening the Curve of COVID-19
with/without the Vaccine:
An Islamic Ethical Perspective
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ABSTRACT

“Will you take the COVID-19 vaccine when it becomes available?” It seemed a simple
survey question that I had to answer while taking part in a study conducted by HMC’s
mental health service on “People’s attitudes towards the COVID-19 vaccine” in November
2020; however, I would admit that it did cause some uneasiness, which further exacerbated
as I continued answering more questions. Suddenly, this realization dawned upon me that
a decision in this regard was not entirely based on my personal choices and circumstances;
it involved transferring this highly contagious virus to other people in my vicinity for
which I would be held accountable. Vaccines have managed to control and eradicate
specific diseases in the past. At the same time, an anti-vaccinationism campaign has taken
center stage in the public health discourse, especially related to childhood vaccinations.
However, in the case of COVID-19, vaccine hesitancy is of a slightly different nature,
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triggered by the fear that the vaccine has been developed too quickly and thus is not safe
enough. This conflicting moral approach raises some questions that would be addressed in
this paper. How has the issue of vaccination been morally evaluated in mainstream public
health ethics? Will COVID-19 vanquish the anti-vaccinationism movement or has it
fueled it further? How have Muslim scholars addressed the issue of vaccination, especially
in the context of such pandemics?

Keywords: COVID-19, pandemic, vaccine hesitancy, anti-vaccinationism, public health
ethics, Islamic ethics

The coronavirus disease 2019 (COVID-19) has wreaked havoc in people’s lives worldwide.
Until the time of writing, approximately 5 million people have succumbed to this deadly
virus.! With the identification of the new variant Omicron in November 2021, efforts to
find an effective and permanent cure to this virus have also gained momentum with
recommendations from scientific experts for a third booster shot as one of the ways to
mitigate risks against this new variant.” The objective is to also achieve herd immunity by
vaccinating a maximum portion of the world’s population.® After the massive outbreak of
COVID-19 in 2020, Pfizer-BionTech and other sizeable pharmaceutical companies
accepted the momentous challenge of developing an effective yet safe vaccine with a 95%
efficacy rate, with a common pledge that “we, the undersigned biopharmaceutical
companies, want to make clear our ongoing commitment to developing and testing
potential vaccines for COVID-19 in accordance with high ethical standards and sound
scientific principles.”*

Nonetheless, just like in the case of other vaccines, the anti-vaccinationism movement
for COVID-19 gained momentum. As a matter of fact, the campaign started months before
the development of any vaccine. “We don’t have a vaccine yet, and already there is an
anti-vaccination voice about it,” said Katherine O’Brien, Director, Department of
Immunization, Vaccines, and Biologicals at the World Health Organization (WHO).?
What is the background of this entire movement? What are the motivating factors that
have led to this hesitancy toward vaccines, especially related to this deadly coronavirus
pandemic? To understand, a brief history of vaccinations will be discussed first along with
their success and failure rates in eradicating various epidemics. The factors that led to the

1 As per the latest data from WHO, last updated on March 4, 2022.

2 Talha Khan Burki, “Omicron Variant and Booster COVID-19 Vaccines,” Lancet Respiratory Medicine
10 (2022): E17, https://doi.org/10.1016/S2213-2600(21)00559-2.

3 Until presently, 63% of the world’s population has received at least one dose of the COVID-19 vaccine. See:
Ritchie, Hannah et. al. “Coronavirus Pandemic (COVID-19),” Our World In Data, 2020, https://
ourworldindata.org/coronavirus.

“COVID-19 Vaccine Maker Pledge,” Pfizer, 2020, https://www.pfizer.com/health/coronavirus/pledge.

5 Katrina Megget, “Even Covid-19 Can’t Kill the Anti-Vaccination Movement,” BMJ 369 (June 4,
2020): m2184, https://doi.org/10.1136/bmj.m2184. https://www.bmj.com/content/369/bmj.m2184.

Vol. 2022(4), Astrolabe.4 €)



anti-vaccinationism movement will be analyzed then through the standpoints shared by its
proponents and opponents, especially in terms of the COVID-19 pandemic. Finally, a
comparative analysis will be made with the Islamic ethical discourse.

The development of vaccines is a significant phase in the history of humanity. In this
regard, the contribution of Lady Montagu® holds great significance as the individual who
introduced the smallpox variolation” in Europe in 1721, after her return from the Ottoman
empire in Turkey.® She was followed by Edward Jenner, a country doctor from England,
who in 1796 introduced the shift from variolation to vaccination’ and performed the
world’s first vaccination on the local peasant population.'” However, this proved to be a
sore point for the intellectual elite and was the source of several acrimonious discussions.
Subsequently, opposing voices were heard from some physicians who advocated the
eradication of smallpox through hygiene, quarantine, and disinfection.!! With the progress
of the 19th century, the initial wave of enthusiasm for vaccination subsided when
difficulties were experienced in sustaining the virus through arm-to-arm inoculation and
when it was found that, on some occasions, syphilis'> was transmitted in the process. In
some areas, there was significant opposition from religious leaders and anti-vaccinationist
societies who opposed the principle of infecting humans with an animal disease.
Confidence in the procedure was also diminished by the occurrence of smallpox in some
cases which had previously been successfully vaccinated. This arm-to-arm vaccination in
England continued until the end of the 19th century until it was finally banned in 1898."3

The above discussion clearly illustrates that there has been opposition to vaccination since
its inception. Although anti-vaccine thinking receded in importance post-1940s owing to
advancements in vaccine science and public awareness to protect children from widespread

An English aristocrat, writer, and poet in 18th century Europe.

The method of inoculation first used to immunize individuals against smallpox.

Herve Bazin, Vaccination - A History: From Lady Montagu to Genetic Engineering, 30.

Vaccination was a new step forward in variolation, based on the common observation amongst rural

residents that a person who had been exposed to cowpox (belonging to the same genus as the smallpox

virus) would develop immunity against smallpox.

10 Ibid., 60.

11 1Ibid., 56

12 Syphilis is a bacterial infection usually spread by sexual contact. The disease starts as a painless sore,
typically on the genitals, rectum, or mouth. Syphilis spreads from person to person via skin or mucous
membrane contact with these sores.

13 Donald A. Henderson and Bernard Moss, “Smallpox and Vaccinia,” in Vaccines, eds. SA Plotkin, WA

Orenstein (Philadelphia: Saunders, 1999).
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outbreaks of infectious diseases like measles and polio, anti-vaccine thinking started
flourishing again in the 1970s because of increased media and internet coverage.'*

Vaccines cause diseases

Anti-vaccinationists argue that vaccinations are the cause of various diseases like diabetes,
cancer, and hearing/vision loss. The link between vaccination and autism created a huge
uproar when a worldwide controversy was created from an article by British
gastroenterologist Wakefield and his co-authors.!® It claimed that the MMR vaccine
played a causative role in autism in children, which then led to a notable decrease in MMR
vaccination in Europe and the United States.

Vaccines do not work

This claim stems from the belief that the incidence and prevalence of disease have not
decreased due to vaccines but due to other factors such as improvements in public health
practices. As proof of point, evidence has been used such as graphs prepared by Raymond
Obomsawin,'® which show the drop in the incidence of an infectious disease prior to the
introduction of its vaccine.

Alternatives to vaccination
A number of alternatives are available for disease protection as proposed by some
nutritionists, which include a healthy diet to strengthen one’s immune system naturally.

Taking control of people’s lives

The anti-vaccinationists consider this as a scheme of the medical profession to take charge
of people’s lives by controlling the health of their children and making decisions on their
behalf.

Big business and big government
They further argue that by taking control of civilians’ lives, governments have conspired

14 Jason L. Schwartz and Arthur L. Caplan, Vaccination Ethics and Policy: An Introduction with
Readings, 39.

15 Recently got retracted by Lancet.

16 The source that I consulted mention his claim as having a doctoral degree in health science and human
Ecology. His biography online is limited, with access to only one article entitled “Traditional Life Styles
and Freedom from The Dark Seas of Disease” published by OUP in 1983. According to this article,
Obomsawin served as the executive director of the California Rural Indian Health Board; manager of
Overseas Operations for CUSO, Canada’s largest non-governmental development organization; and
chairman of the National Commission Inquiry on Indian Health.
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with pharmaceutical companies to impose mandatory vaccination programs on the general
population to generate large profits.!’

At the individual level, religion is a common reason to refuse vaccination. The MMR
vaccine, combined with the rubella vaccine, was originally derived from the cells of
aborted fetal tissue. Furthermore, the MMR vaccine contains porcine gelatin as a stabilizer,
a means for ensuring effective storage. As there is a wide range of practice preferences in
every religion, some individuals belonging to religions such as Judaism, Islam, and
Hinduism may be opposed to injecting a porcine product into their body along with the
vaccine. In addition, other religious views, such as the ones held by Dutch-Protestant
Christian congregations, consider vaccinations as “inappropriate meddling in the work of
God.” These groups, therefore, believe that we should not change the predestined fate of

someone who becomes ill.'®

The World Health Organization (WHO) claims that vaccinations prevent more than two
million deaths every year and have led to the eradication of smallpox, polio, and whooping
cough.' The proponents of vaccination thus call this anti-vaccinationism movement
irrational, based on conspirational thinking and falsified data. They substantiate their point
by claiming that the 19th century resistance to smallpox vaccination led to further outbreaks
of the virus and needless deaths. They further blame this group for their disruptive efforts
against the well-being of the community by causing outbreaks of previously controlled
diseases and causing huge financial losses to vaccine manufacturers by keeping them out of
the market. Pro-vaccination proponents thus propose certain measures that will hasten the
eradication of anti-vaccinationist campaigns by continuing to fund and publish high quality
studies to investigate concerns about vaccine safety and providing compensation for
legitimate cases of injury caused by a vaccine. Most importantly, they believe in educating
healthcare professionals, parents, and patients to counter false claims of anti-vaccinationist
groups, ensuring that accurate vaccine information is accessible to the general public so that
they are able to make informed decisions after evaluating the risks and benefits.2’

The above discussion clearly shows that the anti-vaccinationism campaign has taken
center stage in the public health discourse over the past decade or so, expressing a moral
outrage and suggesting conspiracy-styled beliefs, especially related to childhood

17 David E. Newton, Vaccination Controversies, 90.

18 Azhar Hussain, Syed Ali, Madiha Ahmed, and Sheharyar Hussain, “The Anti-vaccination Movement:
ARegression in Modern Medicine,” Cureus 10,n.7 (2018): 2919, https://doi.org/10.7759/cureus.2919.

19 David E. Newton, Vaccination Controversies, 85.

20 Jason L. Schwartz and Arthur L. Caplan, Vaccination Ethics and Policy: An Introduction with Readings, 41.
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vaccinations.?! However, in the case of COVID-19, the concerns leading to vaccine
hesitancy are slightly different. Thus, we observe that even people who favored vaccinations
in the past are hesitant in getting vaccinated against this virus as is explained below.

Vaccines have managed to control and eradicate various diseases in the past, yet recent
public polls have shown concerns regarding the efficacy and safety of the COVID-19
vaccine, a term called “vaccine hesitancy.” Some arguments by anti-vaccinationist groups
are detailed in previous sections. I will now expand on the same arguments in the context
of COVID-19.

Safety of the new vaccine

Considering the unprecedented nature of the virus, one dominant concern is the rapid pace
of vaccine development.?? In addition to a segment of population that has refused vaccines
to date, the novelty of the disease and concerns over safety and efficacy of the vaccine
have a sizable proportion of the American population indicating reluctance to getting
vaccinated against COVID-19.% Unfortunately, high levels of COVID-19 vaccine
hesitancy are reported even from countries severely affected by the pandemic.?*

Immunity building through a holistic lifestyle and improved hygiene

The avoidance of vaccines also stems from the belief that boosting immunity is the most
effective way to combat the virus. Although this is a common argument for protection
against all diseases, this has gained significant momentum in the case of COVID-19—
especially considering the apparent source of this deadly virus from the Hunan seafood
market at Wuhan, China, where bats, snakes, raccoon dogs, palm civets, and other animals
are sold.?® Although this claim has been challenged by public health organizations as mere
myths,® there are a few studies that have proven that COVID-19 in people with underlying

21 Naomi Smith and Tim Graham, “Mapping the Anti-vaccination Movement on Facebook,”
Information Communication and Society 22, n.9 (2019): 1310-27, https://doi.org/10.1080/136911
8X.2017.1418406.

22 Shingai Machingaidze and Charles Shey Wiysonge, “Understanding COVID-19 Vaccine Hesitancy,”
Nature Medicine 27, n.8 (2021): 1338-9, https://doi.org/10.1038/s41591-021-01459-7.

23 Wen-Ying Sylvia Chou and Alexandra Budenz, “Considering Emotion in COVID-19 Vaccine
Communication: Addressing Vaccine Hesitancy and Fostering Vaccine Confidence,” 35, n.14 (2020):
1718-22, https://doi.org/10.1080/10410236.2020.1838096.

24 Wojciech Feleszko, Piotr Lewulis, Adam Czarnecki, and Pawel Waszkiewicz, “Flattening the Curve
of COVID-19 Vaccine Rejection—A Global Overview,” Vaccines 19, n.1 (2021): 44, https:/doi.
org/10.3390/vaccines9010044.

25 Muhammad Adnan Shereen et al., “COVID-19 Infection: Origin, Transmission, and Characteristics
of Human Coronavirus,” Journal of Advanced Research 24 (2020): 91-8, https://doi.org/10.1016/].
jare.2020.03.005.

26 Swapnajeet Sahoo et al., “Demystifying the Myths about COVID-19 Infection and its Societal
Importance,” Asian Journal of Psychiatry 54 (2020): 102244, https://doi.org/10.1016/j.
ajp.2020.102244.
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health conditions or comorbidities has an increasingly rapid and severe progression, often
leading to death.?” The importance of an ecosystem-based lifestyle as a potential way to
cope with the pandemic is also being argued as one of the reasons behind Japan’s success
in the initial flattening of the curve despite being in close proximity to China, the epicenter
of the disease. In addition to a healthy lifestyle, sanitary practices such as regular hand
washing, gargling of the throat, the use of chopsticks while eating, and utilizing hot towels
are all being termed as contributing factors for this.?®

Low incidence of COVID-19 in children

There are many ethical considerations in vaccinating children against COVID-19. As the
incidence and disease burden of COVID-19 is low in children, the argument is that
vaccination should not be primarily performed for their self-protection but for that of the
community, mainly the elderly or high-risk individuals.?

Inverse correlation of BCG vaccination vs. COVID-19

Scientific data suggests that Bacille Calmette-Guerin (BCG) immunization is associated
with lower incidence and gravity of the COVID-19 disease across different countries,
even when BCG immunization was performed in childhood. This makes for another solid
reason to resist the COVID-19 vaccine.*

Media coverage and misleading narratives

The online anti-vaccine movement against COVID-19 also plays a huge role in this
resistant approach towards vaccination. The Centre for Countering Digital Hate (CCDH)
has lambasted social media companies for allowing the anti-vaccine movement to remain
on their platforms.’! A conspiracy theory against COVID-19 vaccine was also spread in
Pakistan when a renowned political commentator and columnist claimed that the virus
was a grand scheme to target Islamic nations, designed to allow Jews to rule the world, and
to embed nano-chips in the bodies of people to gain control through 5G towers.*?

27 Adekunle Sanyaolu et al., “Comorbidity and its Impact on Patients with COVID-19,” SN Comprehensive
Clinical Medicine 2, n.8 (2020): 1069-76, https://doi.org/10.1007/542399-020-00363-4.

28 Ai Tashiro and Rajib Shaw, “COVID-19 Pandemic Response in Japan: What Is Behind the Initial
Flattening of the Curve?” Sustainability 12, 1n.13 (2020): 5250, https://doi.org/10.3390/sul12135250.

29 Christiane Sigrid Eberhardt and Claire-Anne Siegrist, “Is There a Role for Childhood Vaccination
Against COVID-19?,” Pediatric Allregy and Immunology (Wiley Online Library) 32,1n.1 (2021): 9-16,
https://doi.org/10.1111/pai.13401.

30 Abhibhav Sharma et al., “BCG Vaccination Policy and Preventive Chloroquine Usage: Do They
Have an Impact on COVID-19 Pandemic?” Cell Death & Disease 11, n.7 (2020): 516, https://doi.
org/10.1038/s41419-020-2720-9.

31 Talha Burki, “The Online Anti-vaccine Movement in the Age of COVID-19,” Lancet Digital Health
10 (2020): E504-5, https://doi.org/10.1016/S2589-7500(20)30227-2.

32 Yusra Habib Khan et al., “Threat of COVID-19 Vaccine Hesitancy in Pakistan: The Need for Measures
to Neutralize Misleading Narratives,” The American Journal of Tropical Medicine and Hygiene 103,
n.2 (2020): 604-5, https://doi.org/10.4269/ajtmh.20-0654.
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With the advancements in science and medicine over the last few decades, new ethical
dilemmas have arisen calling for a renewed religious bioethical discourse.>* As anti-
vaccinationism currently poses one of the biggest global threats to human health, it is
extremely important to shed some light on this topic through the lens of the Islamic
tradition. Abul Fadl Mohsin Ebrahim>* addressed this sensitive issue in his book Islam &
Vaccination, where he not only gives rebuttals to the anti-vaccine arguments posed by
some Muslim scholars but has also dedicated a separate chapter addressing the issue in the
light of Islamic medical jurisprudence. Some of these arguments are as follows:

Ebrahim refers to an argument by the late Dr. Ayesha Hamdan®® who was of the view that
vaccination undermined Islamic teachings. According to her, the verse in Surah at-Tin
[95:4] “Indeed, We created humans in the best form” proves the point that Allah has
created man in the best form spiritually, mentally, and physically. Why does man then
challenge the perfect creation of Allah in an attempt for more efficacy? She further argues
that implementation of a vaccination schedule means that the human body is not perfect
enough to withstand infectious diseases and that Allah did not do His job well by producing
a baby who needs human intervention to survive.

Counter Argument: Ebrahim rebuts by arguing that protection against diseases does not mean
tampering with Allah’s creation; rather it shows man’s active role as His vicegerent on earth
when he takes care of his body. With regard to protection against diseases, Prophet Muhammad
(peace be upon him) gave detailed guidance in this regard on avoiding plague-stricken areas,
including in his hadith, “When plague is rampant inside a locality, do not go inside it, but if
you are already inside, do not come out of it.”>” Relating this hadith concept with the modern-
day concept of vaccination, choosing not to vaccinate will place other people at risk.

Ebrahim shares the case made by Dr. Abdul Majid Katme,*® who argues on the basis of
impure ingredients used in various vaccines, thus making them unlawful. He also raises
the concern that the HPV*® vaccination causes immorality in young girls.

Counter Argument: According to the concept of istihala, Muslim scholars justify the use

33 Eich Brockopp, Muslim Medical Ethics, From Theory to Practice, 213.

34 Seychellois scholar of Islamic bioethics and an emeritus professor of Islamic Studies in the School of
Religion and Theology at the University of KwaZulu-Natal in South Africa.

35 Fadl Mohsin Ebrahim, Islam & Vaccination.

36 Dr. Ayesha Hamdan was the Assistant Professor of Clinical Psychology in the College of Medicine,
Saudi Arabia, and died in 2019.

37 Al-Bukhari (5739) and Muslim (2219).

38 British psychiatrist and Chairman of the Islamic Medical Association in the UK.

39 Human papilloma virus usually transmitted through sexual contact.
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impure substances if they are converted to something else in the finished product. With
regard to the HPV vaccine, its sole purpose is to protect against cervical cancer and not
promoting promiscuity.

The author refers to the fatwa issued by Sheikh Abdal-Aziz ibn Baz,** who allowed
immunization before the onset of disease even if there are some minor side effects such as
fever, bodily pain, and so forth, on the basis of the legal maxim “lesser of the two evils.”
However if the harm is greater, then the legal maxim, “There should be no harm or
reciprocation of harm,” should be followed.

Ebrahim further concludes that vaccinations protect both the person and others who
come in contact, that is, provide herd immunity. Thus, they fulfil the requirements of
Magqasid al-Shart‘a as well.

Preservation of religion
Since vaccination acts as a preventive measure that promotes the wellbeing of a Muslim,
he can successfully perform his religious obligations.

Preservation of life
Vaccinations successfully preserved millions of lives around the world by reducing mortality.

Preservation of lineage
Vaccines safeguard future generations when parents immunize their babies against deadly
diseases, thus preserving the progeny.

Preservation of intellect
Islam promotes peace and mercy, which is achieved through the mental satisfaction that
oneself and one’s family is safe from disease.

Preservation of wealth
Vaccination provides an exceptionally cost-effective measure in preventing the later
occurrence of the disease.!

Ghaly*? also shares similar views on the topic. He quotes the response of al-Qaradawi*}
on the fatwa issued by scholars in Nigeria calling polio vaccination unlawful on the basis
of'some impure hormones that cause women to become infertile. Al-Qaradawi unequivocally
disapproves of their opinion on the basis of various Qur’anic verses and incidents from the
Prophet’s life regarding safeguarding one’s body, which is a trust from Allah. He has the
backing of notable religious scholars from the International Islamic Figh Academy (ITFA).**

40 Grand Mufti of Saudi Arabia from 1993 till his death in 1999.

41 Abul Fadl Mohsin Ebrahim, Islam & Vaccination, 45-66.

42 Professor of Islam & Bioethics at CILE (Center of Islamic Legislation & Ethics).

43 Egyptian Islamic theologian & chairman of the International Union of Muslim Scholars.
44 Mohammed Ghaly, Islam and Disability (Oxon: Routledge, 2010), 123-5.
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Istihala and Darura
Moreover, al-Qaradawi further clarifies the use of istihala and gives three requirements
which must be satisfied in advance before using impure ingredients in medical treatment:
1. The medicine must be vital for the life of the individual taking it.
2. The product must be recommended by a knowledgeable and trustworthy Muslim
physician.
3. No source from a permissible product is available as an alternative medicine.
Based on this concept of darura (necessity), the use of Biothrax (anthrax vaccine) and
Rotateq (rotavirus vaccine) was not permissible by the 81st Conference of the Malaysian
Fatwa Committee by the National Council of Islamic Religious Affairs held in March 2006.%

Vaccines are an important tool for controlling and eventually eradicating COVID-19 from
the global populace. However, vaccine hesitancy still poses as a major hindrance against
achieving this goal. To improve vaccine uptake and increase the global vaccinated
population from 63% to 80% and above, it is imperative that any vaccine to be administered
to the public be rigorously tested after considering all the associated risks and benefits and
not be perceived as premature in its dissemination.*® The Prophet (peace be upon him) was
reported to have said, “There is no disease that Allah has created, except that He also has
created its treatment.”*’

Although it is incumbent on every Muslim to take ethical decisions that do not conflict
with their moral and religious values, Islam places high importance on the overall
wellbeing of the community. It has been scientifically proven that vaccines have not only
managed to eradicate various deadly diseases, but also strengthened individuals’ immunity
as well as that of their communities. Nonetheless, the benefits must be balanced with the
risks, especially in terms of rapid vaccine development as in the case of the one against the
COVID-19 virus and its associated variants. Ethical considerations are vital to decision-
making when deploying such vaccines in crisis situations. Special consideration should be
given to high-risk populations first, which in this case are older individuals or those with
compromised immunity. It is incumbent on the concerned health authorities to put in the
best possible effort and implement evidence-based guidelines to avert preventable harm
from any new COVID-19 vaccine. Any mandatory laws regarding COVID-19 vaccination
should be enacted considering the four principles of bioethics: respect for autonomy,
beneficence, non-maleficence, and justice.

45 Engku Nuraishah Huda E. Zainuddin, Khairool Azizul Mohammad, Athirah Aris, and I. A. Shahdan,
“Vaccination: Influencing Factors and View from an Islamic Perspective,” International Medical
Journal Malaysia 17, n.2 (2018): 273-80, https://doi.org/10.31436/imjm.v17i2.997.

46 Steven Taylor et al., “A Proactive Approach for Managing COVID-19: The Importance of
Understanding the Motivational Roots of Vaccination Hesitancy for SARS-CoV-2,” Frontiers in
Psychology 11 (2020): 575950, https://doi.org/10.3389/fpsyg.2020.575950.

47 Sahih Bukhari, 5678.
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ABSTRACT

With the advent of technology in recent decades, entrepreneurship is increasingly being
viewed as an essential tool of empowerment. Social entrepreneurship, in particular, helps
to transform conservative minds into innovative creators and develop extensive
opportunities across all fields of knowledge. In this study, I aimed to investigate the
exogenous and internal factors responsible for entrepreneurial activity in the MENA
region, with a specific focus on Qatar and Morocco, as well as understand the roles played
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by various stakeholders within the local entrepreneurship ecosystems in the region. A
series of interviews with entrepreneurs and key training providers in Qatar and Morocco
was conducted, along with comprehensive analyses of relevant legal documents and
governmental reports. My findings underline the importance of government involvement
and bureaucratic assistance in ensuring entrepreneurial growth and success for local youth
and new business ventures. Socioeconomic factors, such as gender and culture, as well as
individual attitudes to risk also affect the productivity and efficiency of entrepreneurship
in Qatar and Morocco. Furthermore, both governmental and non-governmental bodies
were found to play crucial roles in advancing local entrepreneurial standards. Understanding
the dynamics of entrepreneurship in these two Arab nations enables the formulation of
effective strategies and policies in order to benefit society at large.

Keywords: Entrepreneurship, social edupreneurship, educational marginalization, MENA
region

Entrepreneurship has been traditionally defined as starting a new, and typically small,
business and generally involves the process of constructing, launching, and operating the
business.! However, more often than not and particularly in today’s context, this definition
runs way short. Indeed, the dynamic interaction between enterprising individuals and
lucrative opportunities should be greatly emphasized, with the former facing numerous
challenges and obstacles in search of the latter.?

Entrepreneurship is rapidly transforming into a global, cross-cultural, and multi-
dimensional phenomenon,’® with countries increasingly viewing it as an integral element
for long-term economic development, job creation, and competitiveness.* Cooke, Uranga,
and Etxebarria (1997) suggested that the sustainability of national economic growth is
highly dependent on the continuous promotion and advancement of entrepreneurial
activity.’ Indeed, a landmark report commissioned by the United Nations Development
Program (UNDP) in 2004 determined the importance of entrepreneurship, particularly in
emerging countries, in spurring domestic employment and wealth toward achieving one of

1 Ali K. Yetisen et al., “Entrepreneurship,” Lab Chip 15, no. 18 (2015): 3638-60.

2 Sankaran Venkataraman, “The Distinctive Domain of Entrepreneurship Research: An Editor’s
Perspective,” in Advances in Entrepreneurship, Firm Emergence, and Growth, ed. J. Katz and R.
Brockhaus (Greenwich, CT: JAI Press, 1997); and Gerry Segal, Dan Borgia, and Jerry Schoenfeld,
“The Motivation to Become an Entrepreneur,” International Journal of Entrepreneurial Behaviour &
Research 11,no. 1 (2005): 42-57.

3 Bart Clarysse and Nathalie Moray, “A Process Study of Entrepreneurial Team Formation: The Case of
a Research-based Spin-off,” Journal of Business Venturing 19, no. 1 (2004): 55-79.

4 Jodyanne Kirkwood, “Motivational Factors in a Push-pull Theory of Entrepreneurship,” Gender in
Management 24, no. 5 (2009): 346-64.

5 Philip Cooke, Mikel Gomez Uranga, and Goio Etxebarria. “Regional Innovative Systems: Institutional
and Organizational Dimensions,” Research Policy 26, no. 4 (1997): 475-91.

Vol. 2022(4), Astrolabe.5 €)



the most critical Millennium Development Goals established by the United Nations (UN)
in 2000—the alleviation of poverty and hunger.®

Today, social entrepreneurship (SE) is increasingly being touted as a strategy in
propelling the development and sustainability of global economies, with various studies
citing it as crucial in shaping attitudes, aspirations, and intentions of individuals striving to
launch new ventures. In addition, known as altruistic entrepreneurship, SE refers to doing
business to serve a particular social purpose. Social entrepreneurs integrate commerce and
social issues such that the lives of people connected to the cause are significantly enhanced.
Success to social entrepreneurs is often not defined along the profits margin alone—rather,
their contributions and impact on the world are also essential factors.

Ranked as the richest country in the world per capita as of 2018,” Qatar has few
incentives to pursue entrepreneurial skillsets for its citizens. Yet, the Qatari government
is keen to stimulate entrepreneurship as a tool to diversify the economy and reduce its
dependence on oil and gas exports. This fervent enthusiasm is illustrated by the introduction
of a number of government measures aimed at driving entrepreneurial activity to exploit
business opportunities, including the establishment of semi-governmental agencies and
the creation of free economic zones. Nevertheless, the entrepreneurship sector in Qatar
continues to face major obstacles and wide-ranging challenges impeding its growth
prospects.

In contrast, there remains limited collaborations between the private sector and the
Moroccan government in providing health and social services to the needy and vulnerable.®
Despite their undoubtedly massive potential, social enterprises in Morocco remain
predominantly latent, often starting as non-governmental organizations (NGOs). These
NGOs have limited capacities, with restricted access to finance and generally low levels
of revenue generated beyond donation funding. Only by identifying and rectifying such
integral issues in both countries will they be able to effect positive change and emerge as
key players in the regional and global entrepreneurship sector.

Through this study, I aim to fill a gap in the literature by identifying critical
socioeconomic factors in the Qatari and Moroccan schemes, which would then allow for
more targeted and better-suited policies and programs, thus ensuring higher productivity
and success rates in the entrepreneurial sectors in these countries. Using different sources,
I also investigated the roles played by key contributors to the entrepreneurship ecosystem.

6 United Nations Development Programme (UNDP, Commission on the Private Sector and
Development), Unleashing Entrepreneurship: Making Business Work for the Poor (2004), http://www.
undp.org/content/undp/en/home/library.html.

7 “World Economic Outlook Database, April 2019,” International Monetary Fund (IMF), https://www.
imf.org/external/pubs/ft/'weo/2019/01/weodata/index.aspx.

8 Kareem El-Bayar, “The Legal and Regulatory Framework Governing Social Entrepreneurship in
the Middle East: Opportunities, Challenges, and the Way Forward,” Middle East Youth Initiative,
International Center for Not-for-Profit Law (2010); Meryem Kabbaj et al., “A Study of the Social
Entrepreneurship Ecosystem: The Case of Morocco,” Journal of Developmental Entrepreneurship 21,
no. 4 (2016): 1650021-1-21. https://doi.org/10.1142/S1084946716500217.
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The phenomenon of SE has progressively infiltrated public discourse over the preceding
decades.” However, the concept is still, by its own nature, open to multiple interpretations
owing to its innate feasibility and capacity to focus on individuals versus organizations.
Numerous definitions have since been put forth, attempting to address the sustainability
and scalability of the social enterprise and subjectivity of the term “positive social impact,”
including entrepreneurial innovation, financial stability, and pattern-breaking social
change.'°Indeed, entrepreneur M2, a youth mentor, program manager, and solopreneur of
SkillsMotion, described the local SE scene in Morocco as a relatively new concept, having
first gained traction around 2015, but without a unified definition as yet:

“There are very diverse definitions of SE in Morocco. Some communities define it as
NGOs or non-profit organizations, others define it as being an entrepreneur or social
enterprise with only marginalized people as the main target. A third category refers to
a classical entrepreneurial company with an end goal of directing social activities such
that it can reimburse its benefits.”

Entrepreneur M2 acknowledged the frustrations of having such divergent definitions
as social enterprises and entrepreneurs often do not fit entirely into either definitive
category and thus face rejections by potential investors, sponsors, and communities.
Nevertheless, she believes that this could also mean that budding entrepreneurs could find
their own spaces within the ecosystem given the broad spectrum of definitions of SE in
Morocco.

Given the hazy definitions of SE within the Arab world, as well as the ambiguous
distinction between traditional entrepreneurship and SE, we have detailed the essential
behavioral characteristics of entrepreneurs that are generally distinct from those of non-
entrepreneurs. As shown in Figure 1, the majority of stakeholders within the entrepreneurial
ecosystems in Qatar and Morocco that were interviewed listed passion (46.7%) and

9  Charles Leadbeater, The Rise of the Social Entrepreneur, (London: Demos, 1997); and Paul C. Light,
The Search for Social Entrepreneurship, (Washington, D.C.: Brookings Institution Press, 2008).

10 See J. Gregory Dees, The Meaning of Social Entrepreneurship, (Stanford University: Center for
Social Innovation, Graduate School of Business, Kauffman Center for Entrepreneurial Leadership,
Ewin Marion Kauffman Foundation, 1998), www.faculty.fuqua.duke.edu/centers/case/files/dees-SE.
pdf; Roger L. Martin and Sally Osberg, “Social Entrepreneurship: The Case for Definition,” Stanford
Social Innovation Review (Spring 2007): 27-39; Sophie Bacq and Frank Janssen, “The Multiple Faces
of Social Entrepreneurship: A Review of Definitional Issues Based on Geographical and Thematic
Criteria,” Entrepreneurship and Regional Development 23, no. 5-6 (2011): 373-403; Janelle A.
Kerlin, “Defining Social Enterprise Across Different Contexts: A Conceptual Framework based
on Institutional Factors,” Nonprofit and Voluntary Sector Quarterly 42, no. 1 (2013): 84-108; Rob
Lubberink, “Social Entrepreneurship and Sustainable Development,” in Decent Work and Economic
Growth. Encyclopedia of the UN Sustainable Development Goals, ed. W. Leal Filho et al., (Cham:
Springer, 2019). https://link.springer.com/referenceworkentry/10.1007/978-3-319-71058-7_47-1.
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resilience (46.7%) as the dominant characteristics essential for the success of entrepreneurs
and their enterprises. This finding aligns with that of a previous study, which identified
these two traits as the main drivers of entrepreneurial accomplishments. As entrepreneurs
M1 and M7 noted, respectively:

“One needs to be 100% passionate, not about the solution, but about the problem
because the solution can change. What matters is not how they do it, but rather how
they end it; and there are many ways of ending a problem, and they will have to pivot
many times to get to the end of the problem.”

“An entrepreneur needs firm conviction and resilience to succeed because things will
get in the way. I believe the reason we do not have more social entrepreneurs is that
people give up too easily, rather than pivoting or using the feedback loop to improve.
Resilience is the key in going that extra mile toward entrepreneurial success.”
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Figure 1. Behavioral characteristics essential for entrepreneurial success.

In addition, similar to previously cited literature, adaptability (40.0%) and risk taking
(20.0%) constitute two other personal characteristics identified by several entrepreneurial
stakeholders in this study (Figure 1). According to entrepreneur Q10, an entrepreneur
needs to keep an open mind to be able to learn and embrace every step of his learning
journey, including mistakes, changes, and important decisions. Having an agile mindset
and being confident and unashamed to reach out and ask for assistance would open doors
to new opportunities and collaborations. Being a risk-taker is also highly crucial in
entrepreneurship as the business journey is a highly dynamic and ever-evolving one,
brimming with ups and downs.
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Interestingly, empathy was also listed as one of the most desirable personal values by
33.3% of the entrepreneurial stakeholders interviewed in this study (Figure 1). Even
though several of these stakeholders do not identify themselves as social entrepreneurs,
their entrepreneurial ambitions are undoubtedly propelled by their innate desires to do
social good and create social impact in their communities. As entrepreneur Q12 succinctly
noted:

“We need to see humans as humans. It is not only about my business idea, but rather
about how I can turn my ideas into effective solutions for the end-user.”

According to the Global Entrepreneurship Monitor (GEM) 2019/2020 Global Report, more
than 40% of entrepreneurs in 35 of 50 countries at least agree that their underlying
motivations of launching businesses are to make a difference in the world.!' Mair and Marti
have previously also stressed the relevance and importance of understanding the underlying
motivations behind the desire for social change to the study of SE.'?> However, with SE
being a relatively new field of study, much of the previous literature focuses on identifying
motivations of traditional entrepreneurs, whereas those of social entrepreneurs have not
been adequately investigated. This is particularly so with regard to the Arab region, where
limited research has been conducted. However, these studies are highly pertinent given the
socioeconomic and political events leading up to and following the Arab Spring in 2011.

Today, Arab entrepreneurs, and in particular social entrepreneurs, are often motivated
by societal issues that have arisen through decades of instability and lack of progress
within the region. Indeed, for entrepreneur Q12, who is originally from Palestine, the
desire to venture into the entreprencurial world stems from her astute observation of
difficult challenges faced by communities in underdeveloped countries and conflict areas
across the MENA region:

“I see a need for us to build better communities, better lives, and better conditions for
all. Many complain about these social issues without trying to find solutions for them.
Instead, what we need to do is to help these people identify their strengths and start
their own circles of influence so that they themselves can come up with practical
solutions and create an impact on others gradually.”

Although several entrepreneurs have determined a clear distinction between
traditional and social entrepreneurs in other parts of the world,'? it is not as clearly defined

11 Niels Bosma et al., GEM 2019/2020 Global Report (London, U.K: The Global Entrepreneurship
Research Association [GERA], London Business School, 2020).

12 Johanna Mair and Ignasi Marti, “Social Entrepreneurship Research: A Source of Explanation,
Prediction and Delight,” Journal of World Business 41 (2006): 36-44.

13 Ganesh N. Prabhu, “Social Entrepreneurial Leadership,” Career Development International 4, no.
3 (1999): 140-145, https://doi.org/10.1108/13620439910262796; Johanna Mair and Ernesto Noboa,
“Social Entrepreneurship: How Intentions to Create a Social Enterprise Get Formed,” IESE Working
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in the Arab world. Several social entrepreneurs interviewed in this study expressed their
desire to merge traditional entrepreneurship with the non-profit world. This is probably
due to the amalgamation of several inherently unique features of Arab social
entrepreneurship in today’s context, namely:

1. A generational shift in Arab demographics, leading to a burgeoning youth
population and subsequent interest in change and innovation;

2. High levels of unemployment and low levels of traditional job opportunities,
resulting in job insecurity; and

3. Thedesire to create a social impact and witness a change in social circumstances
for their communities.

Entrepreneurs M3 and M8 voiced their opinions accordingly:

“Ineeded something encompassing both aspects; how to make profit while creating
an impact globally. SE is the perfect answer between my passion, which is civic
engagement, helping with problems that the community faces, and bringing added
value to the world; and having something sustainable where you can think
strategically and work with different resources toward certain goals.”

“I embarked on SE so that I can combine entrepreneurship with non-profit
objectives. You can combine creating an impact, changing others’ lives, and
changing your own life; and you can inspire yourself while indirectly inspiring
others and making a change in their lives.”

Moreover, entrepreneur Q9 noted that his primary motivation in launching his social
enterprise was the realization that there was a gap in the education sector in Qatar,
especially in terms of technology, compared with other sectors where its use was far more
advanced. Similarly, entrepreneur Q15 described being inspired by the explosive nature
and high accessibility of knowledge present today, quipping that the probability of an
individual retrieving answers to questions and mastering skills through internet digitization
is very high, whereas such ease of access to information is not available in traditional
markets. He further stressed the importance of using knowledge to produce effective tools
to make lives better.

Indeed, the motivational index in the GEM 2018 global report highlights that Qatar-
based entrepreneurs are 3.39 times more motivated by opportunity than necessity

Paper No. D/521 (September 2003), http://dx.doi.org/10.2139/ssrn.462283; Susan A. Ostrander, “The
Growth of Donor Control: Revisiting the Social Relations of Philanthropy,” Nonprofit and Voluntary
Sector Quarterly 36, no. 2 (2007): 356-372, https://doi.org/10.1177/0899764007300386; Karla A.
Boluk and Ziene Mottiar, “Motivations of Social Entrepreneurs: Blurring the Social Contribution and
Profits Dichotomy,” Social Enterprise Journal 10, no. 1 (2014): 53-68, doi:10.1108/SEJ-01-2013-
0001; Roger L. Martin and Sally Osberg, “Social Entrepreneurship: The Case for Definition,” Stanford
Social Innovation Review (Spring 2007): 27-39; and Filipe M. Santos, “A Positive Theory of Social
Entrepreneurship,” Journal of Business Ethics 111, no. 3 (2012): 335-51.
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compared to those based in Morocco (1.39 times) (Appendices A and B). This may be
owing to the distinct differences between the two MENA countries in terms of levels of
income and unemployment, as well as the differing levels of traditional job opportunities.
Entrepreneurs in Qatar, with their high level of income and job opportunities, are more
likely to view entrepreneurship as an opportunity for a change in the job environment,
wealth attainment, high status, and success. In fact, eight of ten nascent entrepreneurs in
Qatar indicated that building massive wealth has spurred them towards their entrepreneurial
paths. This is highly typical of opportunity-based entrepreneurs, who zealously initiate a
business as they are drawn to venture strategies and their economic potential.'* As Qatar
propels itself toward an innovation-driven economy, the proportion of such opportunity-
based entrepreneurship will continue to rapidly increase.

Conversely, GEM studies conducted over time have ascertained that the proportion of
necessity-driven entrepreneurship is much higher in developing or low-income nations
than in developed or high-income countries.'> Indeed, Morocco-based entrepreneurs often
need to embark on their entrepreneurial journeys out of necessity because of a lack of
traditional job opportunities in existing organizations, dissatisfaction with current positions,
and high unemployment levels in the country. As a result, many Moroccans are pushed to
start a venture to create a sustainable livelihood for themselves and their families.

Nevertheless, underlying motivations for some social entrepreneurs may be even more
closely related to those of traditional entrepreneurs than for others. Indeed, entrepreneur
M2 reasoned that SE provides a free space where she can make her own decisions and
implement her ideas from scratch, being able to build innovative products while
challenging herself. Although she asserted that she was not motivated by personal profit,
she acknowledged the importance of having solid financial goals to enable entrepreneurs
to move forward in their journey.

Previous studies have found that several socioeconomic factors affect entrepreneurship,
such as wealth status, education level, gender, and culture.'® In this study, specific factors
are identified that are key in influencing entrepreneurial journeys in the Qatari and
Moroccan context, albeit for differing reasons. For instance, the female interviewees
identified gender bias as a major contributing factor in hindering their entrepreneurial
capabilities, while the male interviewees reasoned that females in Qatar and Morocco face

14 Pavlos Dimitratos et al., “SME Internationalization: How Does the Opportunity-Based International
Entrepreneurial Culture Matter?” International Business Review 25, no. 6 (2016): 1211-1222,
doi:10.1016/j.ibusrev.2016.03.006.

15 International Development Research Centre (IDRC), Global Entrepreneurship Monitor: GEM-MENA
Regional Report 2009 (Middle East and North Africa) (Cairo, Egypt: IDRC, 2010).

16 Gerard George and Shaker A. Zahra, “Culture and Its Consequence for Entrepreneurship,”
Entrepreneurship and Practice 26, no. 4 (2002): 5-8; and Alicia Coduras Martinez et al., “A Global
Perspective on Entrepreneurship Education and Training,” Global Entrepreneurship Monitor Special
Report (2010).
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inherent issues that affect their entrepreneurial activities. Religious and cultural issues,
such as the requirement of a male mahram for travel-related business activities, as well as
women entrepreneurs desiring to enter already seemingly saturated markets, such as food
and beverage and cosmetics industries, were several explanations identified as the rationale
for gender preference toward curbing entrepreneurial interests.

In addition, entrepreneur M2 noted the relative ease with which male entrepreneurs
were able to close business deals, whereas female entrepreneurs were expected to tread
tentatively in a professional and formal manner and yet face rejections because of cultural
stigma. However, a recently published article found no difference between Qatari men and
women in assessing entrepreneurship-related challenges and barriers.!” The GEM Global
Reports in 2018 and 2019-2020 further confirmed this finding with the ratio of nascent
female to male entrepreneurs being equal (Appendix A).

The same, however, cannot be said in the Moroccan entrepreneurial ecosystem. The
GEM Global Reports noted that male entrepreneurs dominate the ecosystem by a 2:1 ratio
(Appendix B), although the Morocco-based entrepreneurs interviewed in this study did
not broach the gender issue. More in-depth studies with different methodologies need to
be conducted to establish the relationship between these socioeconomic factors and
entrepreneurship in the Arab world.

Furthermore, there are several other cultural aspects that prove problematic for
entrepreneurs and prevent them from thriving in their initial years. As with most Arab cultures,
having strong, dependable, and extensive networks is important in facilitating increased
earnings for budding entrepreneurs. According to entrepreneurs Q9 and Q16, accessing bigger
markets remains a major challenge and an elusive reverie for many as there remains much
room for improvement in the transparent processing and approval of tender applications.

Moreover, the level of education and wealth status are also entwined with the
propensity to risk—the degree to which an individual responds to risk; which often
differentiates entrepreneurs from employees.'® Local Qatari graduates consider
government employment as a safe haven, providing them with both comfortably minted
salaries and job security and permanence. In contrast, entrepreneurship requires more
advanced and specialized training while offering little reward and incentive. As such, it is
often regarded as an opportunity for a side income in addition to a regular government job,
instead of a full-fledged business endeavor. Indeed, such concerns were raised by
entrepreneur Q1, who courageously gave up his lucrative engineering and real estate
career in favor of establishing a young start-up educating and providing guidance and
support to fellow entrepreneurs in Qatar.

A similar thread is witnessed in Morocco with the lack of a fully supportive system
and generally risk-averse mindsets. Although families are often at hand to provide

17 Ahmed Mehrez, “Investigating Critical Obstacles to Entrepreneurship in Emerging Economies: A
Comparative Study between Males and Females in Qatar,” Academy of Entrepreneurship Journal 25,
no. 1 (2019), Online ISSN: 1528-2686.

18 Irfan Hameed and Zainab Irfan, “Entrepreneurship Education: A Review of Challenges, Characteristics
and Opportunities,” Entrepreneurship Education (2019). https://doi.org/10.1007/s41959-019-00018-z.
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financial assistance, particularly during the initial stages of business, entrepreneurial
ambitions are consistently met with objection, skepticism, and doubt, in favor of “real
jobs,” as related by stakeholder M5, an operations manager at Enactus, Morocco.
Research findings by the GEM Global Reports in 2018 and 2019-2020, however, show
that people in both Qatar and Morocco increasingly view entrepreneurship as an alluring
career option (Appendices A and B). Interestingly, both entrepreneurs M4 and M8 also
remarked on the negative way of thinking among fellow entrepreneurs, who treat one
another as competition rather than being supportive of each other’s business ideas and
entrepreneurial journeys.

Similar to many parts of the world, entrepreneurship is rapidly gaining recognition and
support in the Arab region. However, challenges remain in ascertaining the forms of
entrepreneurship that should be encouraged and promoted to the Arab youth to ensure that
their entrepreneurial mindsets and journeys are on the right path. Indeed, entrepreneur
Q16, the founder of Riyada, broached on the issue,

“Entrepreneurship is on the rise, but the way it is being taught and advocated for in the
MENA region is very commercialized and profit-oriented. Making millions and
becoming millionaires should not be the end goals of every entrepreneur. We are not
in the Silicon Valley where you are surrounded by venture capitalists, and if one just
wants to make money, one will fail miserably. Entrepreneurship has a much bigger
potential and role in making the world a better place.”

Given the recent exponential interest in entrepreneurship globally, various wide-
ranging challenges have inevitably arisen. Barriers to entrepreneurial growth include
bureaucratic and corporate governance issues and ease of access to finance and funding. "
As individual Q6 reported in her Masters dissertation, these factors may indeed play a
significant role in influencing the negative business attitudes of some small businesses and
young start-ups in Qatar, particularly prior to the Gulf crisis (June 2017 to January 2021)
when Qatar experienced immense pressure to adopt a more aggressive business friendly
approach to its investment and entrepreneurship.?’

19 Susan Marlow and Dean Patton, “All Credit to Men? Entrepreneurship, Finance and Gender,”
Entrepreneurship Theory and Practice 29, no. 6 (2005): 717-35; Fredrik Svensson, Essays on
Entrepreneurship and Bureaucracy (Doctoral dissertation, Mid Sweden University, Sweden, 2008).
http://www.diva-portal.org/smash/record.jsf?pid=diva2:117369; and Mansheng Zhou and Haixia Xu,
“A Review of Entrepreneurship Education for College Students in China,” Administrative Sciences 2
(2012): 82-98.

20 Sousa R. A. AlSelaiei, “Female Entrepreneurs — Obstacles and Challenges in the Qatari Market
(Masters dissertation, Hamad Bin Khalifa University, Qatar, 2017).”
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Furthermore, it was found that over two-thirds (68.9%) of the experts interviewed in
the 2017 National Entrepreneurship Survey (NES) cited a lack of public policy on
entrepreneurship, bureaucratic processes, and government regulations as key constraints,
with 37.8% stating difficulties in accessing financial support (Figure 2).2! Nonetheless,
based on findings reported in the GEM Global Reports in 2018 and 2019-2020, which
established the National Entrepreneurship Context Index (NECI) to measure the ease of
starting and developing a business, government policies on taxes and bureaucratic
processes in Qatar are relatively sufficient and above the global average ratings (Figure
3a). Indeed, the Arab nation is among the top-placed countries globally, behind only
Switzerland and the Netherlands.

Government

68.9% entrepreneurship programs

Government policy 66.7%

|

Financial support

Financial support 37.8% for entrepreneurship

for entrepreneurship

1

Market dynamics and

Market dynamics and 28.9% burdens or entry regulation

burdens or entry regulation

Physical infrastructure

[ 1]

Cultural and social norms 26.7%

Government policies
Physical infrastructure 22.2%

Education and training 13.3%
Education and training ] 8.9%

Cultural and social norms 11.1%
Eviial el s

Economic climate 11.1%
Labor costs, access 8.9%
and regulation . Capacity for entrepreneurship 6.7%
Capacity for entrepreneurship 6.7% Different performing of small, 6.7%

medium and large companies .
Different performing of small, Political, institutional
medium and large companies 6.7% and social context 4:4%;

Figure 2. Key factor constraining (left) and fostering (right) entrepreneurship in Qatar,
2017 (adapted from GEM, 2017).

21 Global Entrepreneurship Monitor (GEM), “Qatar National Report 2017, https://www.gemconsortium.
org/report/qatar-national-report-2017-english.
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Figure 3. Entreprencurial framework conditions in (a) Qatar and (b) Morocco
(yellow: 2018; red: 2019; grey: global average expert ratings—1: highly insufficient, 5:
highly sufficient; adapted from GEM, 2017).

In particular, entrepreneur Q12, a lecturer at QU and co-founder of EduEnterprise and
WomenEAMENA, noted differing opportunities provided to local and expatriate
entrepreneurs, with the latter having limited options in relation to legalities and access to
funding. As such, they tend to register their enterprises in a foreign country to gain
sufficient freedom in managing their own businesses as well as to sidestep unfavorable
legal policies and regulations pertaining to entrepreneurship. This opinion mirrored that of
stakeholder Q13, an outreach program manager at Akhlaquna, who acknowledged that
Qatari nationals were given priority in gaining sponsorships and financial support from
major national organizations.

Similarly, the lack of a comprehensive legal framework is also proving to be a
challenge for Moroccan entrepreneurial stakeholders, and this finding is further supported
by the GEM Global Reports, whereby bureaucratic government policies are deemed to be
insufficient and below global average ratings (Figure 3b). Indeed, entrepreneur M1, CEO
at Education for Employment (EFE), Morocco, lamented that current public policies on
entrepreneurship meant that NGOs are often forced to take “creative” and risky decisions
to generate revenues via the establishment of separate private entities owned by the NGOs
to support their non-profit activities. To be instated as Moroccan associations—a term
used in the legal policy framework to define organizations that are not allowed to generate
profits, but will be one of the few to be eligible for high governmental funding—one
would need to show a tremendously high level of compliance with the given criteria set by
the government.

This view was echoed by entrepreneur M2, who noted that the local entrepreneurial
ecosystem was currently skewed toward companies legally registered as NGOs, enabling
them to benefit hugely from funding and sponsorships from the Moroccan government
and impact investors. Entrepreneur M6, president of Fondation Sanady, one of only 200
associations out of 150,000 with such privileged benefits, acknowledged that social
entrepreneurship has not yet taken off in Morocco, and legal statuses of social enterprises
are vague and ambiguous. Stakeholder M3, the director of training programs at Moroccan
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Center for Innovation and Social Entrepreneurship (MCISE), concurred on the lack of
legal statutes afforded to social entrepreneurship,

“We still exist within the model of charity in Morocco. SE is not the main focus of the
ministries in charge of commerce and entrepreneurship so there is no advertising, and
it is not covered in the academic curricula. However, given that Morocco is a
developing country, the ground and context is perfect for SE that can help in solving
social issues sustainably.”

In addition, capital investments remain one of the dominant concerns of budding
entrepreneurs in Morocco who are both unable and unwilling to pursue their entrepreneurial
goals to their full capacities owing to a lack of resources and proper business mentoring.
For instance, access to skilled talent is dismally lacking within the Arab entrepreneurial
ecosystem. Viable and supportive human capital (individuals who are passionate, versatile,
autonomous and creative) is essential to creating a competent team and building a scalable
and sustainable enterprise, yet it is woefully scarce. Entrepreneurs, particularly new start-
ups tight on budget and funding, thus often rely on volunteers and young professionals,
resulting in high turnover rates and unnecessary expenditures. As entrepreneur Q15, a
professional trainer and International Coach Federation (ICF) coach, bemoaned:

“We need to understand the golden triangle comprising economic, social, and political
aspects existent within the MENA region. It is a very complex field; however, as is
common among many Arab nations, the youth population is huge, the countries are
economically poor, and the level of awareness is lacking. Money is not a good enough
motivator despite the fact that they are in need of it. We, therefore, find ourselves with
individuals who are comfortable with the status quo and are unwilling to change with
the times and learn new skills and systems.”

Interestingly, stakeholder Q2 and entrepreneurs M1 and Q16 also perceived the lack of
market diversification and flexible business models as an equally dominant reason behind
the faltering entrepreneurial activity in both Qatar and Morocco. As stakeholder Q2
succinctly explained:

“During the blockade, when Qatar lost a lot of traditional economic partners, people
started to view entrepreneurship as a tool of empowerment, and new opportunities and
programs arose along with changes in societal needs. However, the market is not large
enough to absorb a wide spectrum of entrepreneurs and is currently saturated in certain
areas such as the restaurant business and other profitable businesses that attract interest.
We need economic diversification beyond hydrocarbons and gas. The more diverse
the economy, the more opportunities there will be for entrepreneurs.”

Since year 2000, Qatar has intensified efforts to regulate financial investments into the
local economy. For instance, Law No. 13 of 2000 allows foreign capital investment in a
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variety of fields such as education, development, information technology, and industry.??
Indeed, pursuant to the recently approved Investment Law No. 1 of 2019, a non-Qatari
investor may now invest up to 100% of the project capital across all economic sectors,
including banking, insurance, and real estate,”> and may receive such incentives and
privileges as exemptions from income tax and customs fees. Similarly, other ministerial
decrees were formulated to spur local investment opportunities, with laws related to
businessmen, investors, consumer protection, and partnerships with the governmental
sector being continually ratified in the past two decades. In particular, Law No. 34 of 2005
on Free Zones Investment and Decree-Law No. 16 of 2010 on e-commerce transactions
have contributed toward developing an investor-friendly business environment in Qatar.>*

Other ministries in the Qatari government have also jumped on the entrepreneurial
bandwagon. The Ministry of Transport and Communications (MoTC) established the
Digital Incubation Center (DIC) to boost information and communications technology
(ICT) innovation in Qatar, particularly among local youth at the critical initial stages of
developing viable technology-related ventures.? By recently launching major projects in
partnership with Microsoft and Huawei, respectively, MoTC and the Ministry of Education
and Higher Education (MoEHE) underscore the emphasis on the development of digital
and technological skills among Qatari youth and students and the importance of
entrepreneurial skills to empower them in their efforts to pursue education.?®

Several entrepreneurs and entrepreneur educators interviewed for this study stressed
the importance of governmental institutions in easing the entrepreneurial journey,
particularly for start-ups and young businesses. Indeed, the majority of the stakeholders
within the Qatari entrepreneurial ecosystem highlighted the significant roles played by
QDB and Qatar Business Incubation Center (QBIC) in promoting entrepreneurship and
SME:s in the country. This coincided with the findings of the GEM NES 2017, in which
government entrepreneurship programs were mentioned by 66.7% of experts as a key
factor in fostering entrepreneurial activity in Qatar.”’” QDB and QBIC, along with other
governmental organizations such as Bedaya Center, Silatech, and Nama, provide extensive
support programs through accelerators, incubators, and education and mentorship
programs to assist young Qatari nationals in establishing their business ventures.

Just like its Qatari counterpart, the Moroccan government is also actively promoting
entrepreneurship at the national level, revamping and rejuvenating business systems and
career prospects for budding entrepreneurs while also injecting numerous capital
investments into the ecosystem. In particular, entrepreneur M2 and stakeholder M5 noted

22 The Ministry of Commerce and Industry (MoCl, Invest in Qatar), “Laws and Regulations” (2019),
https://invest.gov.qa/laws-and-regulations/.

23 MoCl, “Laws and Regulations.”

24 MoClI, “Laws and Regulations.”

25 Ministry of Trade and Communications (MoTC), “Digital Incubation Center” (2019), http://www.
motc.gov.qa/en/dic.

26 MoTC, “Digital Incubation Center”; MoEHE, 2019.

27 GEM, “Qatar National Report 2017.”
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the establishment of an “automatic entrepreneurial status” for youth, offering more
attractive and flexible tax deductions to entice them to venture into entrepreneurship.

Entrepreneur M8, a social edupreneur and founder of NoBox Lab, Morocco, also
remarked that the Ministry of Education has piloted a nationwide initiative aimed at
further promoting entrepreneurship in the country. First initiated two years ago in Rabat
and Casablanca, the Student Entrepreneur project offers a dedicated innovation and
incubation center and student entrepreneurship club in every tertiary institution, catered to
assist and support final year projects for young students with innovative ideas.

Although Qatar has instituted many entrepreneurial and educational initiatives to drive
economic diversification through the establishment of a knowledge-based economy, there
remains much room for improvement.?® The Qatari government realizes the crucial role
played by NGOs and privately-owned companies in the entrepreneurship ecosystem in
Qatar. Such institutions and companies provide essential entrepreneurial skillsets and
know-how, as well as well-rounded services to assist individuals and businesses in
achieving success in their entrepreneurial journeys. For instance, INJAZ Qatar collaborates
with leading local organizations and educators in preparing local youth for workforce
preparedness, entrepreneurship, and financial literacy.?’

Similarly, ibTECHar, a young start-up company that has already achieved regional
and global success, provides integrated services through the implementation of
technological and educational domains, in creating an effective and adaptive environment
across the entire educational system in Qatar. Voicing his ambitious aims for the company,
entrepreneur Q1 asserted:

“Today, we have a global Pearson model having an impact on education. How can we
develop our own regional Pearson model that understands our culture, heritage,
language, and system of values and provide a suitable educational experience for the
people in the region to flourish and to nurture?”

Entry into non-saturated business markets in Qatar could not only mean lucrative
profits, but also opportunities to transform societal mindsets and create niches according
to the present needs of the society. EdClude, a social enterprise promoting awareness on
Down Syndrome and other special needs, is such an example of a community-based
organization aiming to be a changemaker in advocating for inclusive educational systems
in Qatar. Entrepreneur Q3, co-founder of EdClude, stressed the need for vocational
training and internship programs for youth with special needs, as well as subsequent job
placements in proper workspaces:

28 Yagoub Ali Gangi, “The Role of Entrepreneurship Education and Training on Creation of the
Knowledge Economy: Qatar Leap to the Future,” World Journal of Entrepreneurship, Management
and Sustainable Development 13, no. 4 (2017): 375-88.

29 INJAZ Qatar. (n.d.). https://injaz-qatar.org/.
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“Every child has the right to education, no matter what his abilities. What we want to
eventually achieve is to ensure that every child has the opportunity to learn and be
independent.”

The entrepreneurial ecosystem in Morocco may be relatively young, although many
NGOs are working with the youth in deciphering entrepreneurship, keeping them
motivated and positive. These organizations, including INJAZ Al-Maghrib, MCISE,
StartUp Maroc, ENACTUS, Global Shapers, and Startup YourLife, aim to bring about a
positive impact on society through the facilitation of establishing businesses and providing
sustainable support. In particular, ENACTUS has firmly established itself at the top of the
entrepreneurial pecking order by introducing its labs and integrating its programs into the
core curricula of higher educational institutions in Morocco.

Indeed, entrepreneur M2 acknowledged the supportive role of local NGOs in Morocco
facilitating SMEs and female entrepreneurship, and providing youth with early stage
funding, training, and incubation opportunities to ensure the viability and scalability of
their business models. Entrepreneur M8 listed three main forms of support readily
available and highly accessible for Moroccan entrepreneurs:

“There is a high-value chain of organizations providing support from pre-ideation all
the way to the scaling phase, particularly in the last three years. We now have support
in the form of training—technical, entrepreneurial or managerial; funding—small
seed funding to huge grants or loans for innovative projects at zero interests; and
mentorship, where you get access to a network of fellow entrepreneurs and investors
within the ecosystem.”

The media has also played a leading role in promoting entrepreneurship in the Arab
world. Stars of Science, the pioneering innovation television initiative by QF, was created
to empower budding Arab entrepreneurs to develop technological solutions for their
communities. Entrepreneur QS8, deputy executive director at Qatar Scientific Club and
founder and chief executive officer at Thakaa Technologies, acknowledged his place as a
finalist in the edutainment program in jumpstarting his entrepreneurial journey. As
entrepreneur Q12 aptly noted:

“The Qatari entrepreneurial ecosystem is highly dynamic with many organizations
working with social media influencers to promote entrepreneurship in coordination
with the youth and economy ministries. We also have individuals and enterprises
supporting and providing online sessions for start-ups via Twitter and other social
media platforms.”

Similarly, in Morocco, apart from several social media initiatives to raise awareness, a
recently produced television show was aired to showcase start-ups and diverse experiences
through their entrepreneurial journeys. With more than five million people tuning in each
week, accounting for approximately 15% of the Moroccan population, entrepreneur M8
believes that entrepreneurship is no longer a taboo concept in society.

Efforts are still insufficient in providing wholesome business aid and relief toward
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attaining entrepreneurial sustainability across the country, with support primarily directed
toward the public promotion of entrepreneurship and the foundations of starting a business.
Entrepreneur M4, a professional coach at EducationCM, Morocco, bemoaned the realities
behind pursuing entrepreneurial journeys for many:

“There is a difference between reality and merely having competitions and pitching
presentations at the end. I have seen some very good projects and presentations on
education, including learning strategies, tools and platforms; however, they have yet
to come to fruition. A lot of projects crash due to lack of funding and support; hence,
social entrepreneurship in Morocco is not rooted in reality at the moment.”

Nevertheless, international organizations have also staked their claim and set a firm
foothold at the top of the Moroccan entrepreneurial ladder, possibly much more than in
Qatar, which is more reliant on local entrepreneurial networks. These organizations,
including the U.S. Embassy, the World Bank, and the British Council, assist in cultivating
entrepreneurial values and mindsets in society and provide training and support
opportunities for budding entrepreneurs. Entrepreneur M2 was a recipient of a lucrative
grant from the British Council, which enabled her to pursue her entrepreneurial ambitions
through the first years of her start-up venture.

Although widely available, these entrepreneurial initiatives, workshops, and training
services are not usually intensively promoted, and the lack of grassroots movements and
national-level marketing results in budding entrepreneurs and start-ups within the Arab
world being unaware of their existence. Entrepreneurs find it difficult to formulate their
own strategic plans and business models for their enterprises as they would need to abide
by specific stipulations set by their investors and sponsors. Nonetheless, with even King
Mohammed VI pushing for entrepreneurship to be fostered by both the private and public
sectors in Morocco, the ecosystem and its principal stakeholders are doggedly aiming to
nurture and build an entire community of young and driven entrepreneurs.

As in other parts of the globe, educational institutions in the Arab world have been shut
down, either partially or fully, because of the ongoing COVID-19 pandemic, affecting
almost 100 million children between 5 and 17 years of age.’® Owing to the lack of digital
infrastructure in many Arab countries, these children are unable to continue with their
education virtually. The longer the children are not in school, the bigger the risk that they
lose interest and motivation to learn, forget what they have learnt previously in school, and
may not resume school upon re-opening. As shown in Figure 4, Morocco was one of the

30 United Nations International Children’s Emergency Fund (UNICEF), Preventing A Lost Decade:
Urgent Action To Reverse The Devastating Impact Of COVID-19 On Children And Young People,
(New York, U.S., 2021), https://www.unicef.org/media/112841/file/UNICEF%2075%20report.pdf
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top countries facing educational poverty in 2010,%' with 37% of the population aged
between 17 and 22 years with less than four years of formal schooling, the minimum
amount of time required to gain basic literacy skills. The global pandemic has inevitably
exacerbated educational poverty, particularly in many of these Arab and African nations.
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Figure 4. Top countries facing highest levels of educational poverty, 2010
(adapted from UNESCO, 2010).

The youth constitute a substantial slice of national populations across the Arab states
As this slice becomes considerably larger in the coming decades, it is imperative to address
pertinent societal issues faced by the youth. These challenges include high levels of
unemployment, mediocre quality of education, and inadequate and restricted access to
other basic services such as healthcare and public transportation. This study focuses on
how social entrepreneurship in the education sector can facilitate in combatting educational

marginalization experienced in the MENA region.

According to entrepreneur M6, 600,000 babies are born in Morocco annually, and
3,000,000 students abandon formal education. These children leave school by the age of
12 years, many of whom do not complete or even start high school education. Similar to

31 UNESCO, 2010.
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many other countries in the MENA region, gender-based discrimination remains rampant
in Morocco, with young women and girls marginalized from equal access to decent work
and tertiary educational opportunities. Entreprencur M7 cited:

“What does it say about your education system if it results in girls dropping out of
school, getting married, and having babies? The system right now is very gendered,
with opportunities often going to boys. However, we know that girls and boys are
intellectually equal, so why would you lose out on the potential that the girls would
have to offer?”

Traditional educational systems in the Arab world are becoming increasingly dated,
inadequate, and incapable of conforming to societal development and emerging needs.
Targeted at memorization, these classical systems do not foster critical thinking and
entrepreneurial skills. Furthermore, the skewed educational processes do not highlight
potential and cater to students’ needs. As acknowledged by entrepreneur M6:

“Every year, 27%—-28% of the national governmental budget is spent on education in
Morocco. We spend a lot of money, but we spend it badly. The quality of the educational
curriculum in schools is also outdated, and there is a lack of proper infrastructure,
sanitary facilities, and training for teachers.”

These factors, coupled with high levels of youth unemployment and socioeconomic
exclusion, present an urgent need for the Moroccan educational system to be transformed.
Social entrepreneurship provides a useful and effective tool in aiding stakeholders within
the education sector to reconstruct and revolutionize the educational frameworks as noted
by entrepreneurs M6 and M8, respectively:

“In social entrepreneurship, you need to answer a need, and there is definitely a need
in the education sector and to help support the youth. Even if it is a drop in the ocean,
we need to make it happen.”

“When you’re working in the education sector, there is always a sense of social
responsibility because the youth is an important component of the society. It will be
good to have stakeholders besides the ministry to reform and rethink the educational
system in the country, such that you will not just have one way of thinking and you can
be more efficient.”

Qatar-based entrepreneurs interviewed in this study paint a slightly varied picture of
the educational system in the country. This is probably owing to the differing socioeconomic
conditions faced by the Qatari population, with much lower levels of unemployment and
relatively higher level of education. In fact, entrepreneur Q14 surmised that unlike many
other parts of the Arab region, there is a higher proportion of women pursuing tertiary
education than men. Strong-willed and determined to forge brighter futures for themselves,
their families, and the country, these women often progress to powerful positions and
create a substantial impact in society.

Several Qatar-based entrepreneurs have expressed their desire to see the educational
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system in the country develop even further. For instance, entrepreneur Q9 hoped for
entrepreneurship to be introduced in schools and integrated within the curricula to change
prevailing mindsets. Similarly, entrepreneur Q16 wished to foster social innovation mindsets
starting from high school to equip students with useful and empowering skills so that youth
themselves will be able to recognize societal problems, seek improvement, and take
responsibility in creating changemaking solutions for society. As entrepreneur Q12 aptly noted:

“There is a difference between education and schooling. We focus a lot on schooling,
but we do not celebrate the idea of continuous learning, developing skills, building
capacity, and trying out new ideas. Social initiatives help people test their skills and
see their strengths in a different light. Besides the classic way of gaining knowledge,
SE connects knowledge to day-to-day life and experiences.”

SE in the education sector within the Arab world remains highly underdeveloped, and
there is much room for improvement. Entrepreneurs Q11 and M1 explained further,
respectively:

“SE is one of the most difficult forms of entrepreneurship as there is no sustainable
model of SE in the Arab world. It is a very new concept in the region, and we are still
trying to figure it out. Fortunately, many people are already driven by charity, so the
values are there. We just need to find ways to mobilize them and create support systems
in which we can execute projects and make them sustainable.”

“The current ecosystem does not provide enabling conditions for SE to flourish as
much as the other sectors due to an education system that is very outdated and not
focused on 21% century skills, such as digital and soft skills. Although it is really taking
off at the moment, there has yet to be many successful examples. It is a work in
progress.”

Across the globe, big and small corporate and non-profit enterprises are greatly impacted
by the ongoing global pandemic. In response to the COVID-19 outbreak, national
governments have enforced strict restrictions across major sectors. Although some of
these restrictions have eased in several parts of the world, the lack of compliance with
public health policies, pandemic fatigue, and the emergence of viral variants have resulted
in multiple waves of infection and consequent persistent disruptions to daily life. The
MENA region is no different as Arab governments put in place stringent measures in an
effort to curb the spread of the virus within their populations.

In Qatar, policymakers have been forced to introduce harsh restrictions that have
affected entrepreneurs, such as an inbound travel ban, control of movement outside of
people’s homes, and closure of many commercial entities such as cafes, gyms, and retail
shops. Due to the significant reduction in demand and subsequent dwindling revenues,
profits have drastically diminished, and operational costs have become a burden on
entrepreneurs, further resulting in inevitable permanent business closures.
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To counter the effects of COVID-19 on entrepreneurship, the Qatari government
introduced several policies focused on supporting and enhancing the private sector and
increasing its self-sufficiency, announcing an economic stimulus package of QAR 75
billion (approximately USD 20.6 billion). Other government-affiliated corporations soon
followed suit. The COVID-19 National Response Guarantees Program was also introduced
by QDB in order to provide financial relief to private businesses in supporting staff payroll
and rental fee payments. In addition, several private and public institutions, including the
national regulator of utility supplies (Kahramaa), offered utility fee exemptions for
businesses during the initial phase of the pandemic.

The education system in Qatar has seen its entire delivery model severely disrupted,
with schools and tertiary institutions shutdown completely for the first six months of the
pandemic and only partially resuming until present day. According to entrepreneur Q10,
who also teaches at a public girls’ school, the pandemic has uncovered the depth of the
educational gap in the country:

“If you are a student studying in a private school in Qatar, you inevitably pay a
substantial amount for your education so you can get access to digital devices and
systems if you need to. However, education in public schools is free, regardless of
nationalities, which means that students are unable to get instant access to iPads or
laptops required for home-based learning throughout the pandemic. I have students
whom I had initially lost contact with as they were not attending classes. They did not
know how to as they did not have Wi-Fi in their homes.”

To aid students to seamlessly resume their education, particularly those without access
to technology, the Ministry of Education has since speedily distributed tablets and Wi-Fi
routers at no cost to needy households. Indeed, the global pandemic has highlighted the
inequality in educational opportunities still faced by many in Qatar, and perspectives have
shifted on how to increase and provide equal access to the digital world for all students.
With schools increasingly open to integrate e-learning platforms into their curricula since
the pandemic, entrepreneur Q16 recognized the need for these schools to also adopt SE
and its innovative ideas into the educational systems.

Since entering a state of health emergency on March 20, 2020, Morocco has received
international praise for its rapid and coordinated pandemic response. Although a large
number of business entities were forced to close down permanently, entrepreneurs across
diverse sectors have kept the national economy afloat with localized healthcare solutions
and creative digital systems. Medical masks were manufactured on a large scale to provide
for the Moroccan population, while public administrative information and education were
executed via innovative platforms. Vulnerable groups were also assisted with the
introduction of specific support programs by the Moroccan government.

The strict lockdown measures imposed have culminated in abrupt closures of SMEs in
the informal sector, potentially setting off a financial recession in the country and further
resulting in 10 million people being at immediate risk of falling into poverty. In response
to the pandemic, the Moroccan government has raised US$3.2 billion towards its Crisis
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Management Special Fund, and the Central Bank has introduced such fiscal measures as
suspension of income tax returns, leasing maturities, and bank loans to provide financial
support and ease bureaucratic constraints on businesses.

The IMF predicts the unemployment rate in Morocco will increase even further to
12.5% in 2020 as a direct result of the pandemic, particularly affecting youth and recent
graduates (Moroccan Higher Planning Commission). To support these youth, the Intelaka
youth entrepreneurship program was established in February 2020 to foster innovative
ideas and skills and cultivate entrepreneurial mindsets. This is especially crucial to address
the immediate needs of the youth population in Morocco as noted by entrepreneur M1:

“There is a lot of potential in our Moroccan youth, but there is also a very high level
of unemployment among them. They want to work; however, they are not prepared,
regardless of their level of education. Although local SMEs are in need of skilled
talent, they lack the human capital to grow their businesses. Therefore, we need to
provide the youth with demand-driven skills, either hard, soft, language or even
employee eligibility, re-orientate and re-skill them so that they can apply for jobs that
leverage their backgrounds and are career-launching and family-sustaining.”

The current health and economic crisis experienced globally has highlighted the influence
of SMEs and entrepreneurship in sustaining the global economy, which has been severely
affected by uncertain recovery outlooks, disrupted economic activity, and containment
measures adopted by governments. Several sectors are more drastically affected than
others, including hospitality and tourism, oil and gas, construction, and real estate. A
recent global survey conducted on the impact of the pandemic on the private sector
revealed that 45%—-50% SMEs have experienced financial impact, with up to 79% of them
expecting further decline in revenues in the coming months.

Entrepreneurship has been a powerful tool used within the MENA region to address
such socioeconomic challenges as unemployment and market diversification over the past
two decades. Given the elevated level of structural unemployment in the region
(approximately 10%), especially among the youth at more than 25% on average, SMEs
account for a significant level of job opportunities. This is probably a more accurate
picture for Morocco than for Qatar because Moroccans view entrepreneurship as a
necessity than an opportunity, whereas the reverse is true for Qatar-based entrepreneurs.
Indeed, it was found that nearly 30% of formal employment in the private sector is
attributed to SMEs, although this number is much higher in other parts of the Arab region
such as Iraq (approximately 90%), Lebanon (55%), Jordan (43%), and Tunisia (40%). The
global pandemic may have inevitably reversed these regional development efforts due to
the drastic impact on the entrepreneurial ecosystem, resulting in even higher levels of
unemployment and poverty.

Digital innovation has undoubtedly emerged as one of the most critical aspects
necessary in today’s world to strengthen resilience and effectively meet the needs of the
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future. Enterprises and entrepreneurs have capitalized on the rapidly evolving
socioeconomic environment by conceptualizing innovative initiatives and introducing
digitalized services. For instance, a virtual hackathon (Hack COVID-19) was recently
initiated by QDB to provide a platform to budding entrepreneurs to ideate creative
solutions toward combatting the pandemic. QDB has also launched a virtual training
program to assist SMEs in addressing operational challenges they face as a result of the
pandemic. Entrepreneur Q15 says:

“When it comes to training and education, Arabs seem to prefer face-to-face interaction,
although there has already been a plethora of educational services and courses available
online. It remains to be seen if this will change post-COVID-19, although I hope that
the society will embrace such positive change.”

To date, SE remains an unclear concept encompassing various distinct models across the
globe, depending on a wide variety of exogenous and internal factors. Numerous scholars
have attempted to define SE, yet the term remains vague and incomplete when applied to
any particular ecosystem. Bacq, Hartog, and Hoogendoorn (2013)*2 argue that a
generalized worldwide definition of SE may not do justice to the distinct differences
inherently existent within the phenomenon as a result of multiple factors such as the
individual origins of each entrepreneurial ecosystem. This view mirrored the findings of
this study, in which entrepreneurs interviewed voiced different opinions on what SE
means to them. Although many associate it with non-profit organizations, some relate SE
to businesses engaged in CSR, and others use the term for non-profit organizations starting
private for profit ventures. The observation that SE implies concepts that vary hugely
across cultures and contexts, therefore, substantially hinders identifying true determinants
that are able to explain this phenomenon on a global scale.

Regardless of the ambiguity of its definition, the concept of SE is rapidly expanding
and attracting increasing attention across many sectors. Social entrepreneurs can be called
changemakers whose goal is to achieve systemic and sustainable social change. This is
typically attained through innovation, either by inventing new products and/or services or
through adapting existing systems, such as revamping healthcare services to make it more
affordable and equitable. The end goal for social entrepreneurs is the alleviation of poverty
or the general upturn and development in the well-being of their societies.

Today, the Arab world is experiencing a demographic shift with an average of more
than 50% of the population aged younger than 25 years. Coupled with high levels of
unemployment, decades of political hegemony, and economic stagnation, this has resulted
in profound social unrest borne out of exasperation, resentment, and fury. Widespread

32 Sophie Bacq, Chantal Hartog, and Brigitte Hoogendoorn, “A Quantitative Comparison of Social and
Commercial Entrepreneurship: Toward a More Nuanced Understanding of Social Entrepreneurship
Organizations in Context,” Journal of Social Entrepreneurship 4, no. 1 (2013): 40-68.
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discrimination along gender, racial, cultural, and religious lines have substantially
deepened fractures within the social fabric. The region is in desperate need of political and
economic reform.

Blending financial sustainability and social change, SE offers a highly effective
solution to counter these societal issues in the Arab world. The region features unique
characteristics of SE that are distinct from those in other parts of the world owing to the
specific set of social, economic, and political challenges not witnessed elsewhere.
Unsurprisingly, clear differences in the entrepreneurial ecosystems exist even within the
region. Qatar was selected as a representative model of the relatively more developed
Arab nation in the Gulf, while Morocco represents a developing environment in North
Africa. In this study, we have showcased the similarities and differences between the two
countries in adopting the concept of SE.

A common thread between both the Qatari and Moroccan ecosystems lies in the
behavioral traits of the entrepreneurs interviewed in this study, and the underlying
motivation behind their entrepreneurial ventures. The majority of stakeholders within the
entrepreneurial ecosystems in Qatar and Morocco listed passion and resilience as the
dominant characteristics essential for the success of entrepreneurs and their enterprises.
Empathy, a value differentiating social entrepreneurs from traditional ones, also ranked
high on the list of most important personal characteristics to possess. This finding aligns
with previous studies, which have identified these traits as the main drivers of
entrepreneurial accomplishments. Motivations of the social entrepreneurs interviewed
also conformed between the two ecosystems as well as with a typical social entrepreneur.
The aim of creating lasting social impact and aiding in societal development constitutes
the primary motivating factor behind the push for SE for many of these entrepreneurs.

This study also raises several critical issues that hinder entrepreneurial growth in the
Arab region. Arab entrepreneurs generally feel that their entrepreneurial journeys are
hampered by the lack of support systems in the form of familial backing as well as
community mindset toward SE as a legitimately solid career option. Furthermore, there is
a lack of exogenous support due to gaps in legal frameworks, insufficient access to
financing and funding, and dearth of skilled talent within the entrepreneurial ecosystems
in Qatar and Morocco. Although governments and private corporations in both countries
are increasingly promoting SE with a wide variety of entrepreneurial courses, workshops,
and training services, these programs are often not effectively marketed and advertised to
the general public. Budding entrepreneurial talents, therefore, remain unaware of the
available opportunities, while the society maintains its dated misperceptions on SE.

The existing educational systems in Qatar and Morocco leave much to be desired, with
varying forms of deep-rooted inequalities within. Although Qatar is a much richer nation
with plentiful resources and a relatively higher level of educational system than Morocco,
entrepreneurs in both countries seek educational reforms. They claim that inadequate
access and meagre quality of education can be countered by introducing entrepreneurship
in schools and integrating it within the curricula. Establishing this will set off a chain in
fostering social innovation in the youth, equipping and empowering them with essential
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and demand-driven skills such that they will be transformed into future changemakers
within their societies.

Entrepreneurship, with an emphasis on SE, is increasingly being proposed, recognized,
and peddled as a catalyst for growth and sustainability of global economies**. Despite the
massive development in entrepreneurship training and education and the upsurge in the
number of entrepreneurial courses and organizations in recent years, the focus on the
importance of relevant policies and programs remains inadequate, and guidance as to how
they can be better implemented to support SE is insufficient.>*

Qatar has a unique opportunity to establish itself as a regional and global leader in the
entrepreneurship sector. The Qatar National Vision 2030 comprises of a crucial element
in promoting entrepreneurial values and nurturing talented young entrepreneurs in
innovation and creativity. In addition, the stability of the Qatari government as well as the
presence of well-established and internationally recognized banking and finance industries
lends credence to its ambitious aspirations to evolve into a key player in the field of
entrepreneurship and entrepreneurship education.

Similarly, the African market in general and the Moroccan market in particular
presents a real opportunity for social entrepreneurs, even in the presence of numerous
social issues. There has been a lack of initiatives to encourage and promote an
entrepreneurial culture so as to set up a favorable environment for developing innovative
solutions for addressing social issues. There is an urgent desire for collaboration,
cooperation, and interconnectedness among significant actors within the entrepreneurial
ecosystem to ensure greater efficiency and productivity. Fostering local social
entrepreneurship in Morocco is essential in achieving sustainable human and economic
development in the country and region.

I believe the contribution of this study is, therefore, twofold. Firstly, it contributes to
the nascent stream of literature investigating major contextual determinants of the SE
ecosystems in the MENA region, particularly those in the education sector. Furthermore,
analysis of major obstacles in the entrepreneurial journey in Qatar and Morocco as well as
the determination of socioeconomic factors impacting social edupreneurship in these
countries can assist in the adoption of constructive strategies to counter them. Productive
policies and programs, both at state level as well as non-governmental, can then be
efficiently implemented and specifically aimed to heighten creative critical thinking, self-
assertiveness, and self-reliance. In addition, appropriate and targeted investments in social
edupreneurship can nurture a generation of catalysts confident in embracing change
through innovation. The success of such strategies and policies may provide an inspiring
model for the region and even the world, as well as spur a global entrepreneurial movement
as we continue to seek sustainable economic pathways toward personal and global
development.

33 Heidi M. Neck, Patricia G. Greene, and Candida G. Brush. Teaching Entrepreneurship: A Practice-
based Approach, (Northampton, MA: Edward Elgar Publishing, 2014).

34 Slavica Singer, Jose Ernesto Amoros, and Daniel Moska, Global Entrepreneurship Monitor: 2014
Global Report, (Wellesley, MA: Babson College, 2015).
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In this study, we successfully ascertained the major factors impacting entrepreneurship
in the Arab world, with a specific focus on SE in Qatar and Morocco. The roles of various
key entrepreneurial players in the entrepreneurship ecosystems in both countries were
investigated, particularly in the SE sector. Figure 5 shows how the different contributors
work together to spur entrepreneurial growth in Qatar.*® The role of SE in addressing gaps
within the education sectors in Qatar and Morocco was also thoroughly explored.

Education provides a much-needed stimulus for economic development, poverty
reduction, and enhanced social mobility. Ensuring that everyone receives equitable access
to quality education should thus be a central priority for all governments. Indeed,
educational achievements should be the product of potential, talent, and merit as opposed
to external social circumstances. However, deep-rooted inequalities based on gender,
wealth and income status, race, and geography persist to this day.

With the exponential rise of SE across the globe, particularly in developing nations,
key stakeholders within the entrepreneurial ecosystem can capitalize on it to effect social
change. The use of SE as a powerful tool in addressing social issues and overcoming
challenges can indeed provide value-added benefits to the developing world. Understanding
the benefits of SE should, therefore, be doggedly pursued to ensure that SE is used to its
fullest potential.

35 GEM, “Qatar National Report 2017”.
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APPENDIX A

Entrepreneurial Behavior and Attitudes in Qatar, 2018-2020
(yellow bar: 2018; blue bar: 2019-2020; black bar: global average)
(adapted from GEM, 2018 and 2019-2020)
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APPENDIX B

Entrepreneurial Behavior and Attitudes in Morocco, 2018-2020
(yellow bar: 2018; blue bar: 2019-2020; black bar: global average)

(adapted from GEM, 2018 and 2019-2020)
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ABSTRACT

The concept of love is not a new phenomenon in the history of mystical ideas. It features
predominantly in all fields of knowledge, including literature, metaphysics, psychology,
and law. However, in the Christian and Islamic worlds, it is also a theme that has been
central to mysticism right from the very beginning. It is a truism to say that the history of
mystical ideas would be severely lacking without exploring the element of divine love.
Given that love is a common phenomenon shared by all human beings regardless of race,
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culture, and traditions, it serves as the perfect theme to investigate in the comparative
study of mysticism. In this regard, this study seeks to elucidate the conversation about the
contributions of medieval Christian and Muslim women to mysticism. In a bid to address
the issue of androcentrism in contemporary mystical studies, this study will examine the
works of two prominent medieval women mystics from both religions: Rabi‘a al-
Adawiyyah, a Muslim; and Mechthild of Magdeburg, a Christian. This is in an attempt to
understand how both women understood the concept of love; more so, how they employed
it in relation to the divine. Using a comparative approach, this study will compare and
contrast the application of the concept of love in the works of Rabi‘a al-Adawiyyah and
Mechthild of Magdeburg while discussing the relevance of their contributions to the study
of mysticism. By doing this, it is hoped that our general understanding of the Middle Ages
would be better illuminated, thus, making for a greater acknowledgement of medieval
literature in the field and adding to existing sources on the history of the study of religion.

Keywords: Love, women mystics, androcentrism, Rabi‘a al-Adawiyyah, Mechthild of
Magdeburg, mysticism, Transcendent Being

The concept of love is not a new phenomenon in the history of mystical ideas. It features
predominantly in all fields of knowledge, including literature, metaphysics, psychology,
and law. However, in the Christian and Islamic worlds, it is also a theme that has been
central to mysticism right from the very beginning. It is a truism to say that the history of
mystical ideas would be severely lacking without exploring the element of divine love.
Given that love is a common phenomenon shared by all human beings regardless of race,
culture, and traditions, it serves as the perfect theme to investigate in the comparative study
of mysticism. In early Christian and Islamic literature, the concept of love was a theme that
was greatly explored by mystics in connection to the “Absolute Being.” Even though the
practice was widely in circulation in the Christian world before the advent of Islam, it was
not until the 8th century that divine love began to gain traction in the mystical traditions of
the Islamic world. According to Leonard Lewisohn, one of the first Sufis who spoke of the
concept of divine love in the Muslim world was Hassan al-Basri. However, a well-organized
system of love only began to appear in the mystical literature of early Sufis in the
9th century; an idea that developed in the philosophical mysticism' of Rabi‘a al-‘ Adawiyya.?
In Christian and Islamic mysticism, it is argued that the concept of divine love is an idea
that is deeply rooted in the holy revelatory scriptures of both religious traditions; and while
love itself is one of the divine attributes of God in Islam (al-Wadiid), words such as

1 This paper adopts the term “philosophical mysticism” instead of “mystical theology” because both
mystics exploration of love transcends the limits of a religious rationality associated with Islam or
Christianity as a religion.

2 Leonard Lewisohn, “Sufism’s Religion of Love, from Rabi ‘a to Ibn ‘Arabi,” The Cambridge
Companion to Sufism (2015), 152.
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“covenant” or “testament” are mostly employed to describe the love relationship that exists
between the divine and his creation in the Christian mystical tradition. With the newly
developed interest of modern scholars in the mystical traditions of both the East and West,
the 20th century saw a growing concern in bringing the great classical mystical literature
of the Christian and Muslim mystics into European consciousness. This was done by
translating early mystical literature from their original languages, be it Hellenic or Arabic,
into European languages; and in this regard modern works, such as The Translation of Jala
al-Din Rumi’s Mathnawi (1925) by Nicholson, Meister Eckhart Sermons and Treaties
(1987) by Maurice Walshe, and the I Ching (1967) translated by Richard Wilhelm are
noteworthy. More so, the modern mystical works of scholars such as Anne-Marie Schimmel®
and Toshihiko Izutsu* within the Islamic world and Evelyn Underhill® from the Christian
world are invaluable to enlightening modern students of mysticism about the history of
mystical ideas in the Christian and Islamic worlds.

The history of the study of mysticism as a discipline is far from complete. Over the
years, there has been a continued discussion over the androcentric bias that characterizes
modern scholars’ exploration of the discipline, almost projecting the field as a male-
dominated industry. Although this may, in part, be owing to the lack of familiarity with
medieval literature on women mysticism, it may also be as a result of mere disinterest of
the majority of modern scholars to explore the contributions of women to the discipline. I
believe that medieval women’s mysticism has been understudied in modern mystical
discourses and the need to revive the vast range of women’s voices that have been silenced
over the course of many centuries has become imperative. In this study, I seek to elucidate
the conversation about the contributions of medieval Christian and Muslim women to
mysticism. It examines the works of two prominent medieval women mystics from both
religions: Rabi‘a al-*Adawiyya, a Muslim; and Mechthild of Magdeburg, a Christian. This
is in an attempt to examine how both women understood the concept of love, and in
particular, how they employed it in relation to the divine. Using a comparative approach,
this study also compares and contrasts the application of the concept of love in the works
of Rabi‘a and Mechthild while discussing the relevance of their contributions to the study
of mysticism. Through this study, we hope that our general understanding of the Middle
Ages will be better illuminated, thus ensuring a greater acknowledgement of medieval
literature in the field and adding to existing sources on the history of the study of religion.

Deriving insight from the philosophical work of Toshihiko Izutsu, Sufism and Taoism,
which attempts to structurally compare between the worldviews of Sufism as represented

3 See Annemarie Schimmel, Mystical Dimensions of Islam (University of North Carolina Press, 1975).

4 See Toshihiko Izutsu, Sufism and Taoism—A Comparative Study of Key Philosophical Concepts
(University of California Press, 2016).

5 See Evelyn Underhill, Mysticism: A Study in the Nature and Development of Man's Spiritual
Consciousness (Wentworth Press, 2019).
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by Ibn ‘Arabi and that of Taoism as represented by Lao-tzu®, this study also aims to follow
the same course of reasoning. Therefore, rather than attempting an essentializing
comparison between Islam and Christianity, I have aimed at a structural comparison of the
concept of love in Sufism as represented by Rabi‘a al-‘Adawiyya and the concept of love
in Christianity as represented by Mechthild of Magdeburg. With a significant awareness of
the pitfalls that a comparison of this sort may attract, this paper circumvents a superficial
analysis by laying bare the fundamental structure of each woman’s mystical position
independently and objectively, before proceeding to highlight any comparative
consideration.

Two remarkable personalities in medieval women mysticism, Rabi‘a al-‘Adawiyya
(d. 810) and Mechthild of Magdeburg (d. 1294), have preoccupied scholars of women’s
religious history and spirituality for decades. A comprehensive intellectual biography of
both Rabi‘a and Mechthild is pivotal to understanding their mystical ideas given that there
is a significant correlation between the life experiences of both women mystics and their
mystical experiences; Rabi‘a’s self-mortification in Basra and Mechthild’s asceticism in
Magdeburg has had a significant bearing on their spiritual development. The criteria for
selecting these two women were based on age, the medieval period, content, the similarities
that are apparent in their mystical ideas, as well as religion (Christianity and Islam). The
intellectual biographies of both the mystics are briefly discussed in the following subsections.

The accounts of Rabi‘a’s life has been a subject of contentious debate in academia. This
could be, in part, owing to the unavailability of credible sources on her life experiences, or
the lack of familiarity with modern contemporary scholars of medieval literature. Some
modern scholars have subjected Rabi‘a’s historical narratives to criticism. Scholars such
as Julian Baldick have not only questioned the words or sayings ascribed to Rabi‘a in
history but also the credibility of her existence in the history of women mysticism.”
Nonetheless, the continuous transmission of Rabi ‘a’s stories throughout the ages is enough
justification to prove Rabi‘a’s existence. Originating in the 8th century in the Arabian
Peninsula, her name has featured in several written sources as she continues to be discussed
as one of the prominent figures in the history of medieval women mysticism. Her stories
not only attract the attention of scholars interested in Sufism but also those interested in
the role that women played in Islam.

Rabi‘a was born into a financially challenged family in Basra between 95 and 99 A.H.

6  See Toshihiko Izutsu, Sufism and Taoism—a Comparative Study of Key Philosophical Concepts
(Berkeley: University of California Press, 2016).

7 Julian Baldick, “The Legend of Rabi‘a of Basra: Christian Antecedents, Muslim Counterparts,”
Religion 20, no. 3 (1990): 29.
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(714-718 A.D.). Her parents were devout Muslims, and along with her three elder sisters,
they all lived on the outskirts of the Basran society in what is presently Iraq. She was
named Rabi‘a by her parents, meaning “the fourth,” which translates correctly into the
sequence of her birth as the fourth daughter of the family. Regarding her kunyas,
“al-'Adawiyya,” “al-Qaysiyya,” and “al-Basriyya,” these are titles that were either derived
from her the tribe of Qays b. ‘Adi of which she was a member or from her place of birth,
al-Basra.® She became an orphan at a very young age after which she was captured by
bandits and as a result was sold into slavery along with her three sisters. She ended up in
Baghdad with a master who treated her with disdain and cruelty. Given the incredible
beauty of Rabi‘a and the number of marriage offers she received from different men in
Baghdad, her master exploited her talent as a singer and her beauty by forcing her into
entertaining people and he lived off her earnings. The story surrounding her freedom
attracts divergent opinions; however, according to Suleyman Derin, after a miraculous
event witnessed by her master, he was overwhelmed by it and freed her in the end.’

Therefore, based on the above narration, it is believed that the hardship that Rabi‘a
encountered right from infancy had a direct bearing on her spiritual development as a
lover of God. Growing up as an orphan with no parental care whatsoever, as early as
eleven years of age in an Islamic society where the idea of guardianship is stressed,
deprived Rabi‘a of societal protection. She sought protection, instead, from the Most
High, and replaced her loneliness with close proximity to the Divine Being. If not for the
painful episode that characterized Rabi‘a’s early life, it may be argued that the Rabi‘a we
now know may have never existed.

Rabi‘a lived a life of absolute devotion and worship, and although she, on the one hand,
features as one of the founders of medieval Sufi asceticism, she stands as the original
advocate of all later Sufi doctrines of divine love. Rabi‘a subscribed to an anti-marriage
philosophy as she viewed marriage as an obstacle in the path of annihilating herself in the
love of God; therefore, she rejected many marriage proposals including those of ‘Abd al-
Wahidb. Zayd (d. 793) and, arguably, Hasan al-Basri (d. 728; which although chronologically
impossible, was narrated in more than one account). In response to ‘Abd al-Wahid b. Zayd,
Rabi‘a was recorded to have responded as follows, “O sensual one, seek another sensual one
like yourself, have you seen any sign of desire in me?”!* Her mystical idea of love pervaded
the doctrines of Sufism for many centuries and continues to be reflected upon up until the
present time. As Ibn Arabi rightly said, “She is the one who analyzes and classes the
categories of love to the point of being the best interpreter of love.”!!

Through her contributions, Rabi‘a infused the medieval atmosphere with her
philosophical mysticism, and although she spent a significant period of her life in isolation,

8  Derin Suleyman, “From Rabi’a to Ibn al-Farid: Towards Some Paradigms of the Sufi Conception of
Love” (PhD thesis, University of Leeds, 1999), 112.

9  Suleyman, “From Rabi’a to Ibn al-Farid,” 114.

10 Suleyman, “From Rabi’a to Ibn al-Farid,” 116.

11 Gavin Picken, Spiritual Purification and Islam: The Life and Works of al-Muhasibi (London:
Routledge, 2011), 25.
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she had many disciples and contacts. Irrespective of the credibility of sources, Rabi‘a’s
biography, as accounted in some hagiographic works, affirmed her contact with Hasan
al-Basri, which according to Derin is highly unlikely. It was reported that she engaged in
a number of mystical debates with several Sufis, one of whom was Hasan al-Basri. Her
philosophy of love transcended any other mystical ideas in the early period, and it was
adopted by many over Hasan al-Basri’s gloomy approach to mysticism. Among her
associates, according to Derin, was Rabi‘a al-Qays of Basra (d. 810), Sufyan Thawri
(d. 798), and even Dhun al-Nuin al-Misri (d. 856). As for disciples and followers, Muadha
al-‘Adawiyya, Umm al-Darda, Maryam of Basra, and many others are featured in
hagiographic books.!

Defying the patriarchal establishment of the 13th century, a woman emerged who was a
relatively significant figure in the history of medieval women thinkers and a prominent
exponent of ascetic theology in Christian mysticism. Her name was Mechthild of
Magdeburg (d. 1297). The details of her actual life are restricted to what appears in her
collections, yet her stories continue to be transmitted among scholars of women’s religious
history and spirituality. She was born into an aristocratic Saxon family in the early period
of the 13th century in 1208. The majority of the details surrounding Mechthild’s life and
spiritual development are from an extract of her masterpiece, The Flowing Light of the
Godhead, translated from its original German format and introduced by Frank Tobin in
1997. This book represents the efforts of many decades, the completion of which became
possible when Mechthild was already old, blind, and frail.

As early as twelve years of age, Mechthild had started receiving mystical experiences
which she described as a divine greeting from the Holy Spirit. According to Beer, this
loving greeting came to her every single day and caused her to experience a two-
dimensional feeling of love and sorrow, the sweetness of which increased as the day
passed.'® The early stage of Mechthild’s spiritual development was marked by a passionate
desire to renounce worldly pleasures of all kinds in order to become one with Christ. In
her struggle to liberate her body, she went far away from home to join the beguines in
Magdeburg, which indicated her devotion and unwavering determination in the imitation
of Christ. In her journey towards self-mortification, her contact with the mendicant orders
of St. Dominic and St. Francis may have been an external influence. She not only shares
the mendicant’s asceticism and humility, but also its reformation zeal designed to combat
the clerical corruptions of the time.

Mechthild commenced the writing of The Flowing Light around 1250, and a striking
feature in this writing was her decision to write in German (her native tongue), rather than
Latin. According to Beer, the 13th century period valued literary materials that were
written in Latin, and scholars during this period subscribed to Latin as a language to

12 Suleyman, “From Rabi’a to Ibn al-Farid,” 120.
13 Frances Beer, Women and Mystical Experience in the Middle Ages (Boydell Press, 1992), 81.
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appeal to a bigger crowd. Mechthild, unlike the others, challenged the status quo and in
doing so, boosted the Middle Low German language while making her work accessible
to a more varied audience.'* Mechthild’s method of composition was to write in the
manner in which she received the ecstatic vision, which was related in a prose-like
manner, poetry, or on a long sheet preserved by her longtime Dominican friend Heinrich
of Halle, who also provided valuable assistance in the course of writing the book.'
Following the abrupt persecution of outspoken and reformist Christians by corrupt
members of the clergy, she was forced to seek refuge in Helfa where she was welcomed
and lived until she died in 1297.

The history of medieval women’s mystical tradition is a long and substantial one, and it
would be impossible to do justice to the breadth and depth of knowledge exhibited by
these medieval women mystics within the scope of this study. For the purpose of this
study, two distinguished women mystics of the Middle Ages who were not only unique in
the history of their own faith but also in their respective age as well were chosen. The
paragraphs that follow structurally and comparatively examine the concept of love in the
philosophical mysticism of Rabi ‘a al-° Adawiyya and Mechthild of Magdeburg to illustrate
the different methodologies of love from two different religious traditions, and more
importantly to deduce the point of convergence in both women’s approach to mysticism.

It goes without saying that love is a complex phenomenon to classify; however, that has
not deterred people from attempting to develop a philosophy of love within a mystical
system. The concept of love constitutes an area of concern in early mystical discourse as
well as among modern mystics; and given that the Sufis consistently subject love, as a
phenomenon, to a mystical psychology of “stages” and “stations,” the mystical
classification of the stages of love has always attracted divergent views from the very
beginning. Nonetheless, while the stages of love may be heavily contested in academia,
one point of convergence among early Sufis was on “love” as the most important factor in
establishing a human-divine connection.!® Tracing the historical development of the
classification of love in Islamic mysticism back to its origin, it is unsurprising to see many
scholars designate Rabi‘a al-‘Adawiyya as the major exponent of a well-organized theory

14 Beer, Women and Mystical Experience, 70.

15 Emily Hunter McGowin, “Eroticism and Pain in Mechthild of Magdeburg’s The Flowing Light,” New
Blackfriars 92, no. 1041 (2011): 608.

16 Carl Ernst, “The Stages of Love in Early Persian Sufism, from Rabi’a to Ruzbihan,” The Heritage of
Sufism 1 (1999): 435.
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of love in the history of Sufism. The selfless love of God advocated by Rabi ‘a al-‘ Adawiyya
distinguishes her not only among her contemporaries but also her predecessors.

Within the context of the medieval period, Rabi‘a’s level of spirituality was unmatched
in the history of medieval mystical practices, distinguished by the absolute renunciation of
worldly desires, set apart in her unparalleled level of sincerity, and annihilated in the
profound love and longing for God’s union. Her philosophical mysticism of love implied
an exclusive and unconditional concentration on nothing else but God, an understanding
that is captured in her response to Sufyan al-ThawrT when she was asked about the reality
of her faith, “I have not worshipped Him from the fear of His fire nor for love of His
garden so that I should be like a lowly hireling. Rather, I have worshipped Him for love of
Him and longing for Him.”'” This dictum captures the whole of Rabi‘a’s theoretic
understanding of love, which leaves no room for the love of something else aside from
Him. A testimony of her unwavering devotion to divine love is a famous story that was in
circulation in Basra that talked about how Rabi‘a was on the street holding a torch in one
hand and an ewer in the other. People wondered about why she was carrying these two
items, and she said:

I want to throw fire into paradise and pour water into Hell so that these two veils
disappear, and it becomes clear who worships God out of love, not out of fear of
hell or hope for paradise.'®

The logic behind Rabi‘a’s saying is apparent in the obvious distinction between
“creation” and “creator.” Anything created including paradise and hellfire is a distraction
on the path to divine love, so that anyone who loves God for the sake of paradise or out of
fear of Hell is not loving God per se but something else distinct from Him. Therefore, to
love God for the sake of deriving benefits or avoiding disasters is a wrong perception of
what divine love is meant to be. To enlighten the question of what divine love really is in
the philosophical mysticism of Rabi‘a al-* Adawiyya, it would have to be considered under
two subheadings: God—Human design and Human—God design.

The God—Human design illustrates the love that originates from God towards His creation.
While Rabi‘a did not preoccupy herself with the God—Human design, references to God’s
love for humanity are scattered throughout her teachings. From Rabi‘a’s teaching, one can
derive that the origin of love itself comes from God; for according to her, it would be
impossible for love to exist in the first place without God serving as the primary source.
This understanding of love is quite central to Rabi‘a’s philosophical mysticism and it is
reflected in the way she approached issues of legal standing. According to Derin, Rabi‘a
was faced with a question on whether or not the repentance of a sinner is always acceptable
to God, and she replied, “No one can turn to God before He turns to them.”!"? Following

17 Ernst, “The Stages of Love,” 438.
18 Schimmel, Mystical Dimensions of Islam, 39.
19 Suleyman, “From Rabi’a to Ibn al-Farid,” 124.
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this logic, Rabi‘a established God as the sole inventor and originator of “love,” and the
choice of either reciprocating the love or ignoring it ultimately lies with the creation.

Another element that features in the God—Human design is the principle of divine
jealousy. In no other Sufi literature has God been qualified with such an adjective, and it
appeared first in Rabi‘a’s teachings.?’ According to Rabi‘a, this understanding of divine
jealousy informs the strict prohibition of shirk (associating a partner with God) in Islam,
for God requires that His creation extends absolute love to only Him and nothing else. He
is the kind of God that will not hesitate to punish anyone that shares with Him the love that
is due to Him alone. In one of her excerpts, Rabi‘a addresses God as follows:

O Beloved of hearts, I have none like unto Thee,
Therefore, have pity this day on the sinner who comes to Thee
O my Hope and my Rest and my Delight
The heart can love none other but Thee.?!

The God-Human design indicates the downward trend by which love moves from the
Ultimate Reality down to His creation, with God serving as the initiator of love while
distributing it throughout the entire universe.

In direct contrast to the God—Human design, the Human—God design indicates an upward
trend by which love travels from the creature to the creator. This dimension of love has
been the area of concentration of many Sufis even before Rabi‘a al-‘Adawiyya; however,
the one thing that sets her apart from her predecessors and contemporaries is her idea of
an organized theory of love. This was particularly why the renowned Andalusian Sufi
Scholar, Ibn Arabi, described Rabi‘a al-‘ Adawiyya as “one who analyzes and classifies the
categories of love to the point of being the most famous interpreter of love.”??> Addressing
Rabi‘a’s categories of love, her oft-quoted classification of love into two distinct forms
constitute the fundamental elements of Rabi ‘a’s philosophical mysticism. These two loves
are the selfish love and the selfless love.

The selfish love (hub al-hawa) is a reward-motivated love that comes from the fear of
or the desire to achieve something that will be of great benefit to an individual. It is not
surprising to see or to think that many people fall under this category of love. This is
because of the fact that it comes naturally for human beings to be selfish and for them to
be paid in return for their service. However, Rabi‘a condemns this category of Human—
God love relationship as she clearly relates in one of her poetries: “I have loved you with
two loves, a selfish love and a love that is worthy of You. As for the love which is selfish,
I occupy myself therein with the remembrance of You to the exclusion of all others.”?

20 Schimmel, Mystical Dimensions of Islam, 59.
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Even though Rabi‘a was aware of the natural disposition of the selfish love in human
beings, she argued that such love can be neutralized by annihilating oneself in the
remembrance of God. In one of the anecdotes related to Rabi‘a on selfish love, it was said
that Rabi‘a came across a group of elders, and she asked each one of them why they
worship God. One replied for the fear of hell and another replied for the love of paradise;
whereas Rabi‘a replied, “He is an evil servant he who worships God from fear and terror
or from the desire of reward.”?*

However, from a legal point of view, the love of God for the sake of material benefit is
completely acceptable in Islam, for of what use is paradise or hell if not to serve as
motivation to establish closer contact with God. If the Prophet is reported to have said,
“Love God for His bounties on you,”?* then Rabi‘a may be considered as being excessive
in her disapproval of “selfish love.”

As for the selfless love of God (al-Hub lillah), it assumes a very important position in
the philosophical mysticism of Rabi‘a al-‘Adawiyya, perhaps the most significant of all.
This type of love is what is known by the later Sufis as ishq (eros). The extraordinary and
undivided love of God exhibited by Rabi ‘a in the 8th century Basra not only set an example
during her age but is still strongly admired by contemporary Sufis. The selfless love for
God denotes that nothing else is worthy of love except God; love that is immune to
distraction for the lover of God sees nothing else but God even when his eyes are closed.
The understanding of selfless love is better captured in Rabi‘a’s prayer:

O my Lord, whatever share of this world Thou dost bestow on me, bestow it on
Thine enemies,

and whatever share of the next world Thou doest give me, give it to Thy friends—
Thou art enough for me.?®

This line of prayer has been repeated in different forms and variations by Sufis
throughout the ages, and it established Rabi‘a as the face of divine love in the religious
history and spirituality of medieval women.

Although selfless love is the final one in the stages of love and thus the best of them
all, it is a level that is not easily attainable for it requires a complete renunciation of earthly
desires and to be replaced with a profound love of God. The only thing that matters to the
Gnostic is the hope of God and the word of His praise, which is sweeter than any word and
a source of happiness for the soul.

When a lover finally becomes mired in the love of God, he will indirectly cease to exist
and vacate the self. As al-Ghazali rightly explained, the natural inclination of the Gnostic
towards personal wants and earthly materials disappears from his consciousness and he
becomes fully annihilated in divine love. The body, heart, and soul of the seeker will be
consumed with grace; and in that state, even if thrown into hellfire, he would not feel a
thing for he has become one in spirit with God and immune to physical pain. This type of
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love is not motivated by material benefit but by seeking his worthiness, as is transmitted
in one of Rabi‘a’s famous prayers:

O my Lord! If I am worshipping You from fear of fire, burn me in the fires of hell;
and if I am worshipping You from desire for paradise, deny me paradise. But if I
am worshipping You for Yourself alone, then do not deny me the sight of Your
magnanimous face.?’

Rabi‘a was not the only woman mystic who chose the mystical path; several other
women, some of whom were among her disciples and interlocutors, subscribed to the
same understanding of divine love. However, unlike them, Rabi ‘a exceeded them in scope
and dimension, which consequently set her up as the model of selfless love in medieval
women’s history of mysticism.

In the study of Christian medieval women mystics, two particular women have
preoccupied modern scholars of female mysticism and spirituality: Hildegard of Bingen
whose work provides valuable insight into contemporary thought; and Mechthild of
Magdeburg who claimed that God inspired her work, The Flowing Light of the Godhead,
and addressed God in ways that surpassed the usual boundary of divine love.?® Thus, the
combination of Mechthild’s concept of divine love and the alleged divine authorship of
her book not only differentiate her from other medieval women mystics but also informs
contemporary scholars’ preoccupation with her subject. It is this concept of love in
Christian thought that is best captured in Mechthild’s work which, allegedly, is an inspired
product of God himself.

Love and eroticism are two significant elements that factored greatly into Mechthild’s
mystical teachings; and while many among her predecessors and contemporaries have
explored the same mystical path,?’ the only facet that separates Mechthild’s application
of erotic language and imagery from those that went before her was her “un-allegorical”
intention. Her employment of sexually stimulating language to describe her relationship
with Christ reflects actual human concupiscent drive and a way of gaining intimate
proximity, thus becoming one with him. Her inclination towards divine eroticism is, as
stated in her book, driven by a dream she had about the Mass of John the Baptist, subtitled,
“An Allegory of Justification by Faith.”*° In this dream-like vision, Mechthild met John
the Baptist, St. Peter, and the Virgin Mary; and at the behest of Mother Mary, she took her
communion, thus becoming one with Christ. This dream, according to Mechthild,

27 Suleyman, “From Rabi’a to Ibn al-Farid,” 131.
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symbolizes her acceptance into the divine circle, a new family of the spiritual elite.
Following this dream, the subsequent visions of Christ that she received assumes a sexual
undertone, seeing herself as the bride and Christ as the beloved. In The Flowing Light,
she wrote:

I hear a voice (says the youth)
Which speaks somewhat of love.

Many days have I wooed her

But never heard her voice.
Now I am moved
I must go to meet her,
She it is who bears grief and love together,
In the morning, in the dew is the intimate rapture

Which first penetrates the soul.’!

In this poem, Christ assumes the likeness of a handsome youth seeking the pleasure of
a woman (Mechthild); and in an attempt to indulge Christ, she dresses in a white robe and
goes into the woods to wait for her lover. The beloved (Christ) upon arriving asks her to
dance with him, after which he invites her into the riverbank saying:

For thou art weary! Come at midday
To the shade by the brook
To the resting place of love.*?

At the resting place where she meets with Christ, she undresses and embraces Christ’s
delight. Mechthild finally consummates with her Lord as related in one of her poetries:

Now comes a blessed stillness
Welcome to both, He gives himself to her
And she to Him ............

When two lovers come secretly together
They must often part, without parting.*®

From the above lines, it is clear that Mechthild’s methods of divine union and
relationship with Christ were related through erotic language and sexual imagery in what
may seem an inappropriate employment of anthropomorphic expressions of the divine. It
is the view of Mechthild that the body of a female mystic is the perfect vessel for divine
inspiration, which enables her (women mystics) to act and talk in a manner that is divinely
ordained. This understanding factored into Mechthild’s claim that Christ inspired the
authorship of The Flowing Light, implying that her work is a source of divine revelation.
Now, according to Frances Beer, Mechthild’s approach may have been motivated, to some
extent, by the erotic poetries of the German minnesingers. Some of the lines or at least
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similar ideas of the minnisingers found entry into Mechthild’s poetry, which further raises
suspicion about Mechthild’s divine authorship.**

Mechthild was not alone in her erotic approach of divine union; many others among
her contemporaries employed a similar approach, the most famous among them being
Beatrice of Nazareth and Hadewijch of Antwerp. Although the writings of Beatrice and
Hadewijch may be subjected to allegorical interpretations, Mechthild’s theo-eroticsm
reflects her personal and intentional sexual desires of the divine. The erotic nature of her
work was a source of considerable provocation for the members of the clergy, which
explains why she took refuge in Helfa in fear of persecution.

Having examined the concept of love as represented in the works and teachings of Rabi‘a
al-‘Adawiyya, a Muslim, and Mechthild of Magdeburg, a Christian, the main purpose of
this study is to attempt a structural comparison between the mystical stand of both
medieval women mystics; and to deduce the points of convergences and divergences in
their works. Given that mystical concepts and ideologies now appeal to modern-
contemporary scholars of interfaith relations as a viable field of exploration, a comparative
analysis of the mystical stands of Rabi‘a and Mechthild will not only add to the existing
literature in the field but also create an additional avenue where Christians and Muslims
can potentially find common ground for a peaceful relationship.

With regards to the concept of love as represented in their works, the areas where both
women mystics converge are multifaceted, and the similarities that characterize their work
in terms of life experiences, mystical developments, and teachings are easily deducible.
The dominant motive that runs through the entire thesis of Rabi‘a al-‘Adawiyya, as well
as of Mechthild of Magdeburg, is the imperative of an incorruptible and undiluted love of
God. This motion is scattered across the entirety of The Flowing Light as well as the
anecdotes or stories relayed about the mystical teachings of Rabi‘a al-‘Adawiyya. In an
attempt to annihilate themselves in divine love, Rabi‘a lived most of her adult life in
seclusion and she would often retreat into the forest to pray and embrace God’s presence
in the most silent of places. Her match in the 8th century medieval history of women
mysticism was non-existent, surpassing them in the seclusion of holiness, and more so in
the complete devotion and pure unconditional love of the Ultimate Reality. The same is
true of Mechthild of Magdeburg who although born in an aristocratic family renounced
her birth privileges to join the beguinage for the sake of God. Mechthild’s love of God is
even more convincing when compared to Rabi‘a, for while it may be argued that Rabi‘a’s
poor background played a role in her unconditional love of God, Mechthild was devoted
to Christ even in the face of numerous material resources.

From the unconditional love of God comes the complete renunciation of worldly
desires. As it is a defining element among all mystical figures and the study of mysticism
itself, the emphasis on the renunciation of the material world was a common feature in the
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mystical teachings of Rabi‘a and Mechthild. In Rabi‘a’s philosophical mysticism, the
ascetic approach to Sufism dominated her teachings as she developed a love of God that
was neither motivated by worldly material nor fear of an unpleasant event; for the worship
of only God was enough for her to the exclusion of all others. The same can be said about
Mechthild of Magdeburg who also deserted her family’s wealth to live a life of destitution.
It was as a result of this that both women refused to get married which according to them
was a source of distraction on the path of divine love.

The only area where there is a fundamental divergence of opinion in the mystical stand
of both women is concerning the intensity of their approach. While Rabi‘a’s understanding
of selfless love of God was, to some extent, excessive in light of the Islamic juridical
tradition—in terms of developing an ontology that fails to recognize the material importance
of existence and an eschatology that rejects the idea of reward and punishment (wa ‘d and
wa Td)—she was still within the tolerable bounds of approaching the divine in Islam. The
use of erotic language and imagery as apparent in the writings of Mechthild of Magdeburg
was non-existent in Rabi‘a’s teachings, and the un-allegorical interpretation that
Metchthild’s work attracts was also a source of great provocation in Christianity. Had
Rabi‘a employed the same approach in her description of the divine, she would not only be
overstepping the boundary of God—Human relationship in Islam but would be subjecting
the divine to anthropomorphic terms, which is strongly abhorred in Islam. Therefore,
although both mystics appealed to an idea of love as a path to divine union, the issue of
eroticism and anthropomorphism are two fundamental areas where both women diverge.

The case of anthropomorphism (fashbih) is a very sensitive issue especially in Islam,
one that sets both religions—Christianity and Islam—apart. The nature of God as
transcending all imaginable knowledge and ineffable to all human sensitivity is a theory
that is strongly upheld in Islam. However, while He (God) stands unique in His essence,
He at the same time uses attributes that are essentially human—related such as having eyes,
hands, ears, face, and sitting (on His throne). However, irrespective of the very few who
subscribe to a literalist interpretation of these attributes, the Mutazilite adopts a complete
renunciation of anthropomorphism tendencies, whereas the Asharite and Maturudite
embrace the middle way—the formula of bi-la kayfa (without asking how). Alternatively,
the Quranic references to God’s physical attributes are understood metaphorically in the
case of the Mutazilite, and figuratively (with clear proof) in the case of the Asharite and
Matrudite. Sufi literature also employs similar metaphorical and allegorical language in
their remembrance (zikr) of the divine. In sharp contrast to Christianity where the nature
of God takes on a more anthropomorphic nature in the likeness of the crucified Jesus, this
informs why both mystics diverge in their love relationship with the Ultimate.

Deriving insight from the philosophical work of Toshihiko Izutsu in comparative
mysticism Sufism and Taoism, which attempts to structurally compare between the
worldview of Sufism as presented in the Fusus al-Hikam (The Bezels of Wisdom)*® of

35 See Muhyi ad-Din Abu Bakr Muhammad ibn Ali Ibn Arabi, The Bezels of Wisdom (New York, N.Y.;
Ramsey; Toronto: Paulist Press, 1980).
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Ibn Arabi and Lao-Tzu’s metaphysics of Tao, this study follows the same course of
reasoning. The several translations of the works and teachings of both women have been
an invaluable contribution to the field of comparative mysticism; and although issues of
interpretation and terminological difficulties are still a source of concern when comparing
between two or more religious traditions, it is safe to conclude that mysticism could serve
as a common avenue with the potential of ending an age-old rivalry that characterizes
Christian-Muslim relationships. An emphasis on the selfless love of God as represented in
the teachings of Rabi‘a al-‘Adawiyya and Mechthild of Magdeburg also serve as a
common core, a magnetic force that attracts adherents of both religions to a common
ground, and through spirituality unifies them in the face of diversity.

In summary, Rabi‘a and Mechthild both developed an unconditional love of God to the
exclusion of all others, and they not only stand unique in their respective age but perhaps
in the entire history of their religion. As they both projected the concept of divine love,
however, from a different perspective, they serve as models for aspiring mystics and
essential figures in the comparative study of mysticism.

Love is a universal phenomenon; while it defies the idea of a scalar system, it also extends
the bounds and scopes of religion. Unlike any other phenomenon, it transcends the realm
of form and matter into the realm of eternity, enabling the possibility of a close relationship
between the divine and the human being. Although love is an expression that features in
all religions, the lover establishes a direct connection with God (the Beloved) that cannot
be placed within the context of any religious creed or doctrine. As the concept of love is a
significant characteristic of mysticism in the Christian and Islamic mystical traditions, so
does love exist among adherents of other religions as well as atheists. Irrespective of the
differences in approach, the fundamental idea of love remains unchangeable, an
unconditional love of God to the exclusion of all others. Not until human beings develop
an undiluted love of God, thus following His laws, their understating of God and the world
as a whole will forever remain obscure.
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Twenty-three-year-old Hafizuddin Hakim was distressed at calling birthplace Kerala, a
state in South India with a lot of greenery and beauty, “God’s Own Country.” In 2016, he
left his hometown upset with the “un-Islamic” habitat found in his surroundings. After a
few days, Hakim’s family got a message that their son had reached the “Islamic destination”
in Syria to join the newly established radical Islamic movement, Islamic State for Iraq and
Syria/Levant (ISIS/ISIL) and fight against the world’s infidels. A year later, a report in the
India Today magazine claimed that around 100 people had left India to join ISIS. Recently,
with reference to the UN report on terrorism, the Economic Times observed that there is a
“significant number” (around 150-200) of Muslim youth leaving India to join various
terrorist and extremist organizations and participate in the holy war known as jihad. There
are various news reports, documentaries, and studies that have been published about this
trend among the Muslim youth in Kerala.

The youth from Kerala joining the various terrorist groups share some common
features, including:

i. they firmly believe that their home country India is not Islamic, and therefore, one

cannot live there as a “perfect Muslim;”

ii. migration (hijrd) from a non-Muslim state to an Islamic state is compulsory for all

Muslims living in places like India; and
iii. jihad against non-Muslim states and people is essential to rebuild the disintegrated
Islamic state (khilafa).

In addition to the reports and debates on the migration of Muslim youth to terrorist
hotspots in the Middle East and their joining global terrorist organizations, there has been
a report about the existence of an “Islamic village” in Kerala. The alleged place was
Athikkad in the Malappuram district of Kerala. This Islamic village consisted of many
families that had relocated from different urban and rural spaces in Kerala. They had
intended to build an “Islamic habitat” in the state to live a “complete Muslim life.” Hence,
they constructed their own masjids, schools, residences, and commercial centers. Gradually,
they decreased their dependence on outsiders and lived their religious life in a separate
location.! According to the Indian journalist, Stanly Johny, Muslim youth missing since
2016 were closely associated with global radical Salafist ideologies and were influenced by
puritan Islam that propounded that secular and non-Muslim places were evil capitals.

Why do these Muslims of Kerala think of and long for an “Islamic landscape” in the
Arab-Islamic Middle East? Is it impossible to lead a religious life in non-Arabic and non-
Islamic social and political contexts? These are the questions that pushed me to study the
functions of Islamic law in a non-Middle Eastern, non-Arabic, and non-Islamic social
context. I will argue here that the Indian Ocean has been a space of exchange, whereas

1 “‘Significant Numbers’ of ISIS Terrorists in Kerala, Karnataka: UN Report on Terrorism,” The
Economic Times, July 26, 2020; “About 100 People from Kerala Joined ISIS over the Years: Police,”
India Today, Novemberl1, 2017.

2 Stanly Johny, The ISIS Caliphate: From Syria to the Doorsteps of India (Bloomsbury Publishing, 2018).
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the western part of the Indian Ocean world has a diverse nature from its counterparts in
the Middle-Eastern Arab-centric Islamic world. Therefore, the law and religion that
formed among these people also have certain distinctive features. The people, ideas,
culture, and commodities played a central role in making this oceanic world a unique unit
of life, and Islamic law is one of the central features that shaped the Indian Ocean with
more settled regulations.

The area of the Indian Ocean has been a disputed issue for many years. There are numerous
debates on the exact geographical location of the Indian Ocean. Relying on various
historical accounts on travel and transportation through this region, Edward A. Alpers
defined the ocean as a connected geographical location between Asia and Africa. He said,

The simple answer is that it encompasses everything from the Cape of Good Hope into
the Red Sea, across to the South China Sea, and down to Australia; but as one begins to
think about the Indian Ocean as a historical region, it is useful to keep in mind that both
the reality and the idea of the Indian Ocean have changed over time.?

It has also been considered as one of the oceanic divisions situated between Asia to the
north, Africa to the west, Australia to the east, and Antarctica to the south. There are
several marginal seas in it. They are the Red Sea, the Persian Gulf, the Arabian Sea,
Andaman Sea, the Gulf of Aden, the Gulf of Oman, the Bay of Bengal, and the Great
Australian Bight.* The Indian Ocean’s northern frontier, the Indian Subcontinent, divides
the Ocean into two parts: the north-western side by the Arabian Sea and the north-eastern
side by the Bay of Bengal. The region that consists of the Indian Ocean and its hinterland
is known as the Indian Ocean world. Historically, this Indian Ocean world has been known
as the birthplace of the first “global economy,” the pre-modern version of “globalization,”
and an early “cosmopolitanism” in the medieval world.>

People living in the Indian Ocean world started navigating in 5000 BCE. Many
archaeological excavations along the littorals of the Indian Ocean justify this notion of
early navigation.® Geographically, a continent consists of mountains, rivers, plains, and
forest; whereas an ocean comprises wind, waves, and currents. Unlike land travel, oceanic
travel is determined according to the nature of these components in water. People traveled
across the Indian Ocean world in response to such climate changes at different times. The
consistent travel across the ocean for various purposes such as trade, propagation, and
sightseeing enriched the region as a global center for knowledge and economy.

3 Edward A. Alpers, The Indian Ocean in World History (New Oxford World History) (Oxford; New
York: Oxford University Press, 2014).

4 Joseph R. Morgan, Viktor Filipovich Kanayev, and Philomene A. Verlaan, “Indian Ocean,” in
Britannica Academic (Encyclopadia Britannica, April 2021).

5 Sugata Bose, A Hundred Horizons: The Indian Ocean in the Age of Global Empire (Cambridge, Mass:
Harvard University Press, 2006).

6  Alpers, The Indian Ocean in World History.
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The travel across the Indian Ocean was based on seasonal changes in the ocean. Most
of the travel took place during the monsoon season. The climatic conditions in the ocean
varies with the season; the first season is from November to January, when high-pressure
winds blow across the Asian continent, and dry winds blow from Arabia and western India
across eastern Africa, crossing China towards Southeast Asia. This is the north-eastern
monsoon, which helps the movement of ships around the Indian Ocean, especially from
the north to the south and the South China Sea. This is the best season to sail to the Red
Sea and the Indian Coast from the eastern part of the Indian Ocean. The second monsoon
season is from April to August, when the abovementioned process happens in reverse
order. The southern hemisphere blows the heavy wind across the north. The southwest
monsoon is the most fruitful time for farmers in South Asia and Southeast Asia when they
receive heavy rains. In this season, the wind blows strongly, mainly during June and July,
and traveling is difficult. As a result, many ports in western India and western Malaysia are
closed during this time. However, Arab travelers would choose the southwestern monsoon
(mawsim al-kaws), which begins in March and ends in May, to travel to the East African
Coast and Malabar.” The continuous travel and crisscrossing based on seasons worked as
a catalyst for the development of the Indian Ocean world.

Muslims reached the southern part of the Arabian Peninsula by traveling through land,
whereas their travel across the Indian Ocean world was via sea. Arabs comprised one of
the significant traveling communities of the Indian Ocean world. They traversed the ocean
even before the advent of Islam in Mecca in the century and continued their travels after
their conversion to Islam as well. The converted Arabs traveled to the coastal regions of
the Indian Ocean for trade and religious propagation. The historical accounts testify that
within less than a century after the advancement of Islam in Arabia, Muslims had
dominated more than half of the maritime world. The eastern, western, and southern parts
of the Mediterranean were entirely under Muslim rule, while some parts of the Red Sea,
the Persian Gulf, and the Indian Ocean were also under Muslim control during this short
period.® During their commercial ventures, they approached local communities in littoral
regions, both with commodities as well as faith. Consequently, non-Muslims started
converting to Islam, and Muslims became a larger religious community in the Indian
Ocean world.” Muslims in the Indian Ocean world led the trade and even ruled different
areas of the Indian subcontinent.!® The later development of Islam in the Indian Ocean
world is associated with the mobility of people and the circulation of ideas during different
seasons across the ocean. Trade was the central focus of this mobility and circulation.
However, Muslims also traveled for tourism and the Hajj pilgrimage in Mecca. The 14th
century Moroccan traveler, Ibn Battuta, has been known as the “tin opener” of the Indian
Ocean world owing to his multi-facetted role in different parts of the Muslim world,

7  Sebastian R. Prange, Monsoon Islam: Trade and Faith on the Medieval Malabar Coast (Cambridge:
Cambridge University Press, 2018).

8 Hassan S. Khalilieh, Islamic Maritime Law: An Introduction (Leiden: Brill, 1998).
Milo Kearney, The Indian Ocean in World History (London; New York: Routledge, 2004).

10 Michael Pearson, The Indian Ocean (London; New York: Routledge, 2010).
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especially in the hinterlands of the Indian Ocean.!! The merchants and sailors developed
new maps and constructed new types of dhows for sail.

Malabar was one of the essential nodal points for Indian Ocean travel. Due to its
geographic specifications, it allowed travelers to have a halting station during their long
journey across the Ocean. There were many ports in the western coastal regions of the
Indian subcontinent. However, the southwestern ports, especially the Calicut port in
Malabar, were crucial locations for traders and other traveling communities in the Indian
Ocean. Early travel accounts of famous Arab and European travelers have noted the
importance of Malabar ports in the Indian Ocean world. The Moroccan traveler, Ibn
Battuta (d.1369), and the Portuguese traveler, Durate Barbosa (d. 1521), have written
extensively about the people, trade, and customs on the Malabar coast. Pepper was the
major commodity of trade that attracted Arabs and Europeans to Malabar.'? It was known
as the “black gold” among traders, and Malabar produced the commodity in large volumes
to be exported to different parts of the world. There were also several other commodities
transported from and to Malabar, as is clear from Barbosa’s description of the littoral’s
brisk trade. According to the Portuguese traveler:

Merchants on the Malabar coast took on board goods for every place, and every
monsoon 10 or 15 of these ships sailed for the Red Sea, Aden, and Mecca; where
they sold their goods at a profit, some to the merchants of Judah, who took them on
thence in small vessels to Toro; and from Toro, they would go to Cairo, and from
Cairo to Alexandria, and thence to Venice, whence they came to our regions. These
goods were pepper (great store), ginger, cinnamon, cardamoms, myrobalans,
tamarinds, precious stones of every kind, seed pearls, musk, ambergris, rhubarb,
aloes-wood, great store of cotton cloth, and porcelains. Some of them took on at
Judah, copper, quicksilver, vermilion, coral, saffron, colored velvets, rosewater,
knives, colored camlets, gold, silver, and many other things which they brought back
for sale in Calicut. They started in February and returned in the middle of August to
the middle of October of the same year. In this trade, they amassed a lot of wealth.
On their return voyages, they would bring with them other foreign merchants who
settled in the city, and started building ships and to trade, on which the King received
heavy duties."

The region of Malabar was prosperous due to the cultivation of various agrarian
products, as well as its recognition as a prominent port of call for various routes emanating
from around the Indian Ocean world. The flow of commodities and the mobility of people
eventually contributed to the development of new forms of culture, language, and law in

11 Ashin Das Gupta and M.N. Pearson, eds., India and The Indian Ocean: 1500-1800 (Calcutta; New
York: Oxford University Press, 1987).

12 Sanjay Subrahmanyam, The Political Economy of Commerce: Southern India, 1500-1650. Cambridge
South Asian Studies 45. (Cambridge [England]; New York: Cambridge University Press, 1990).

13 Duarte Barbosa, The Book of Duarte Barbosa, An Account of the Countries Bordering on the Indian
Ocean and Their Inhabitants, ed. Mansel Longworth Dames, vol. 2 (Hakluyt Society, 1918).
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the Indian Ocean world, especially in Malabar. This happened mainly through the
hybridization of local customs and foreign practices, global trends and peripheral realities,
and mainstream texts and marginal contexts. In short, Islam reached the littoral region of
the Indian Ocean through Arab-Muslim travelers, who never strictly imposed the norms
that they received from their homeland. Instead, the scholars among them engaged with
the local people living under non-Muslim rule and developed a customized law, which
was appropriate for the realities of the peripheries of the Muslim world.

Islamic law is the code for Muslim life. According to the standard positions in classical
legal scholarship in Islam, Islamic normative tradition is originated from God the Almighty
and is known as Sharia. The Qur’an and the Prophetic tradition are the scriptural
foundations of Islamic law. The later canonization of Sharia is known as figh. Two
centuries after Prophet Muhammed, Islamic law developed alongside the geopolitical
expansion of Islam and the incorporation of different cultures.

Islamic legal history is a much-debated subject. In a recent article, while considering
disputes over the origin of Islamic law, Walter Edward Young opined that:

Certainly, attention must be paid to divergences as well as parallels. Notions that merit
attention include those of cross-germination, Islamic juridical pluralism, the
determining role of Islamic axioms, the formative dynamic of dialectical disputation,
and most importantly, the avoidance of unsupported assumptions and formal/informal
fallacies.'

Notwithstanding the debate on the origin of Islamic law, it is essential to acknowledge
the possibilities of an Islamic normativity after the coming of the Prophet Muhammed to
Mecca. The Quran and the prophetic tradition are the foundation of this particular Islamic
normativity. The development of Islamic law along with the emergence of four Sunni
schools of thoughts, Shafi‘l, Hanafi, Maliki, and Hambali, is also from such an Islamic
normative framework.

All major scholarship that articulates arguments over the origin and evolution of
Islamic law are based on the understanding of Islamic law in the Arab-Islamic world,
which is also known as the “center” of Islamic law where “standard” opinions and
“mainstream” forms of the law were formed. Almost all studies miss Islamic law as having
developed in the “peripheries” of the Muslim world, where “marginal” law was followed
since the emergence of Islam in South Asia, Southeast Asia, and East Aftica.!> However,
the works of Marshal Hodgson (1974), Azyumardi Azra (2004), Ronit Ricci (2011),
Sebastian Prange (2008), and Iza Hussin (2016) initiated the studies of the Muslim
periphery using different approaches. Along with the geographical understudy, there has

14 Walter Edward Young, “Origins of Islamic Law,” in The [Oxford] Encyclopedia of Islam and Law.
Oxford Islamic Studies Online, May 28, 2014.

15 Mahmood Kooria, Cosmopolis of Law: Islamic Legal Ideas and Texts across the Indian Ocean and
Eastern Mediterranean Worlds (Leiden: Leiden University, 2016).
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also been a temporal imbalance in the antecedent studies of Islamic legal history. A recent
study by Ahmed El Shamsy on Shafi‘1 legal history examined the development of Shafi‘l
legal tradition in the 10th century, which is the development of Islamic law in its formative
period.'® Mahmood Kooria in his doctoral dissertation has studied the later development
of Shafi‘T Islamic law, including the circulation of Islamic legal texts and ideas between
the Mediterranean and Indian Ocean worlds.!”

Islamic law became the catalyst for the social and political imaginary of Muslims in
the heartland and disseminated beyond that particular space by crossing borders and
oceans. Islamic law shaped in the local peripheries, especially where Muslims were under
non-Muslim rule, however, was different from that which developed in the heartland of
Islam. The Indian Ocean world is one of such peripheries of Islam; and therefore, the
Islamic law developed in this region is likely to have differences and dissimilarities
considering the diversity in customs and socio-political lives.

Since the eighth century, Muslims had begun to migrate to different non-Muslim regions.
There were many historical reasons that prompted the migration from the abode of Islam
(dar al-Islam) to the abode of infidels (dar al-harb). The central reason was the political
instabilities in many Arab or Middle Eastern countries and the development of trade and
commerce by water. By the 12th century, the vast majority of Muslim populations were
living under various non-Muslim regimes that were far from Arabia. Consequently, many
Islamic jurists and scholars extensively worked on the theological aspects of the Muslim life
in non-Muslim social and political situations. In fact, all the four major Sunni legal schools,
especially the Shafi‘T and Hanaf1 schools, supported Muslims staying outside the abode of
Islam owing to various reasons, including strengthening the religion in foreign localities.'®

By the 16th century, the center of Islamic law had begun to shift to various localities.
Until then, Islam was centered in Cairo, Khurasan, Baghdad, Damascus, and the
religious capital, Mecca.!” When scholars from South Asia, Southeast Asia, and East
Africa began to engage with and counter the Arab-Islamic—centric Islamic accounts,
they came to produce various legal accounts that often contradicted the Arab-Islamic—
centric Islamic law books. This process can be called “peripheralness” of Islamic law,
wherein regionality and customs were taken into consideration for legal procedures.?
All juridical functions in Islamic law work according to diverse historical specificities;

16 Ahmed El Shamsy, The Canonization of Islamic Law: A Social and Intellectual History (Cambridge:
Cambridge University Press, 2013).

17 Kooria, Cosmopolis of Law.

18 Khaled Abou El Fadl, “Islamic Law and Muslim Minorities: The Juristic Discourse on Muslim
Minorities from the Second/Eighth to the Eleventh/Seventeenth Centuries,” Islamic Law and Society
1, no. 2 (1994): 141-87.

19 C. Snouck Hurgronje, Mekka in the Latter Part of the 19th Century: Daily Life, Customs, and Learning.
The Moslims of the East-Indian Archipelago, trans. J.H. Monahan (Leiden: Brill, 2007).

20 Kooria, Cosmopolis of Law.
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and therefore, peripheralness becomes a common feature of Islamic law in the Indian
Ocean world.?!

Islam formed in the peripheral locations of the Indian Ocean has its own distinctive
features and is different from that in the Arab-Islamic world. This particular form of Islam
that could be found in Malabar and elsewhere in various littorals of the Indian Ocean has
been called “Monsoon Islam.”?? Muslims who lived in monsoon Asia faced numerous
challenges owing to their non-Islamic social and political circumstances and hence began
producing their own legal interpretations, which were not familiar to the Muslims in the
heartland of Islam. With this kind of legal negotiations, the advocates of Monsoon Islam
were able to live a social and political life in a non-Muslim context. Along with the
existence of a central classical form of Islamic law, Monsoon Asian scholars envisaged
developing standard commentaries, sub-texts, and independent legal opinions based on
the experiences of local Muslim lives. To some degree, Monsoon Islam is a product of the
tension between Islam in distant and local locations.

The Makhdiim clan was one of the Hadrami religious scholar families in sixteenth-
century Malabar, members of which negotiated with the central Islamic world from the
local peripheral realities of Monsoon Asia and eventually helped in the development of a
typical Monsoon Islam. Prange considered two texts of the prominent Makhdami scholar,
Zayn al-Din al-Makhdiim II (1531-1583), also known as Makhdam I, Tuhfat al-mujahidin
and Fath al-mu Tn. He used the text Fath al-mu ‘n as a perfect legal textual arbitrator that
dealt with the issues related to commerce, marriage, and other aspects of common life. To
Prange, this text played a major role in the localization of Islam, often working as a catalyst
for a “glocal” Islam. More than any other legal document in sixteenth-century Monsoon
Asia, the Fath al-mu Tn was central in transoceanic network formations, by which a ground
was set for Monsoon Islam to be a distinctive character of Islam in peripheries like Malabar.
Through this kind of analysis of the members of the Makhdim clan and their works, Prange
determined Makhdiim II’s indigenization phenomenon as the quintessence of Monsoon
Islam’s development in the sixteenth-century Indian Ocean world.

Custom ( ‘urf) and habit (‘adat) played a supportive role in the formation of Islamic
law in the Indian Ocean world. Customs relate “more to actions and practices than to
thoughts, ideas, or beliefs,” and they encounter with Islamic law in a friendly,
accommodative, or combative manner whenever there are disagreements.?® In contrast to
written laws (lex scripta), customary laws are historically considered as unwritten laws
(lex non scripta), which are well versed in a cultural setting through “oral, flexible,
anonymous, old, primitive, folkish, peasant-like, and rural.”** These customary laws are
later inventions in Islamic law, which are relied on mainly to find solutions as per the

21 El Fadl, “Islamic Law and Muslim Minorities,” 141-87.

22 Sebastian R. Prange, Monsoon Islam: Trade and Faith on the Medieval Malabar Coast.

23 Ayman Shabana, Custom in Islamic Law and Legal Theory: The Development of the Concepts of
‘Urf and ‘Adah in the Islamic Legal Tradition, 1st ed, Palgrave Series in Islamic Theology, Law, and
History (New York: Palgrave Macmillan, 2010).

24 Shabana, Custom in Islamic Law.
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public interest (maslaha) between legal theory (usil al-figh) and substantive law (furi
al-figh). However, customary laws are an abstract tool in Islamic legal methodology.
Although jurists have considered local circumstances such as customs and habits, they
often did not bother about such exceptions in many places. The Islamic legal texts
produced in the Indian Ocean world had considered local customs and cultural practices
in their legal works. The fatwa collection of Makhdam II, al-Ajwiba al- ‘ajiba ‘an al-
as’ilat al-ghariba, is one of such legal works that accommodated the local realities in the
Indian Ocean world. Such inclusiveness resulted in the customization of Islamic legal
ideas, which also extended to the development of Islamic law in a non-Islamic context.

Almost all the littoral regions around the Indian Ocean were under the control of non-
Muslim rulers. In Malabar, until the beginning of the 16th century, there were no Muslim
kingdoms; all the Muslims in the region were living under various Hindu rulers. In
contrast, Arab Muslims, especially those from the Hijaz, Cairo, Baghdad, and Hadramawt,
have been considered Muslims in Islam’s heartland owing to their socio-political
affiliations under the Caliphate. This particular “Muslim” habitat has been known as the
“center” of the Muslim world, while its counterpart, viz. the “non-Muslim” habitat has
been labelled as the “periphery” of the Muslim world. There is a dearth of scholarly
discourse over the issue of the periphery, barring a few exceptions in recent academic
studies by select modern scholars.?

However, the center and periphery division can be analyzed through three lenses:
geopolitics, linguistics, and demography. From a geopolitical perspective, the so-called
“center” of Islamic law was under the moral universe and normative framework of Sharia.
During the 16th century, the Ottomans, Mughals, and Safavids politically dominated most
of the Muslim world. To some degree, these empires established their rules and laws
according to Islamic norms. It, however, did not mean that they established a perfect
caliphate system as envisaged by Islamic law. In contrast, local regions like Malabar,
which were far away from the “center,” did not have the shadow of such Islamic moral
universe and normative framework. Instead, the Muslims in these regions lived under the
sovereignty of non-Muslim rulers, in whose realm the dominant public consciousness was
different from that at the “center.” A linguistics point of view implies the differences in
language. In the “center,” Muslims used one of the Semitic languages, such as Arabic and
Persian, which have a long tradition of producing abundant scholarship in various Islamic
sciences. Therefore, there are many familiar idioms that constitute the “Islamic” for
communicating with the people in this “center.” In the Malabar periphery, Muslims used
the languages of the Dravidian linguistic family; however, Islamic scholarship in these
languages was very rare even by the 16th century. The demographic lens refers to the
number of Muslim populations in these two diverse spaces. In the center, the bulk of the
population was Muslim; whereas in the periphery, the majority was non-Muslim. These
aforementioned differences have to be taken into consideration while figuring out the
Muslim life and Islamic law in Malabar during the 16th century. This is a land-based

25 Kooria, Cosmopolis of Law.
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categorization, although there is another form of considering the Indian Ocean as a single
maritime unit. In Makhdaim IT’s legal works, there are cases specific to the Malabar region.

The differences in the center and the periphery are reflected in the formation and
reformation of legal tools in these two regions; however, they do share many common
normative features. Along with Muslim traders, many scholars and Sufis traveled across
the Indian Ocean.?® This extensive mobility of scholars and Sufis was subject to new legal
forms and orders in the Indian Ocean world. In Michael Pearson’s opinion: “The law was
the seal of oceanic unity on which the towns thrived.”?’

There were many encounters between different legal forms in the Indian Ocean world.
The legal encounter between the European law and the Islamic law was the focal point of
various political disputes after the 16th century in the Indian Ocean world. In addition,
along with the Muslim presence, Islamic law has played a significant role in shaping the
social life in the Indian Ocean world. While the Arabic language was the lingua franca of
the ocean, Islamic law provided a regulatory legal framework for various disputes in the
oceanic world; Tslamic maritime law was mainly used to settle various legal disputes in
the sea. Muslim jurists applied the custom practice (‘urf) to engage with maritime law.
Early maritime records from the littoral regions of the Mediterranean, the Red Sea, the
Persian Gulf, and the Indian Ocean such as jurisprudential queries, the Cairo Geniza
documents, early travel accounts, navigational literature, international commercial
contracts, and diplomatic treaties show the application of custom practices in various
maritime legal disputes by Muslim jurists.?’

The majority of the Muslims in the Indian Ocean littorals were followers of the Shafi‘l
school of thought. The Muslims in Malabar were known as “Mappilas.” They were not a
homogeneous community; instead, there were a variety of customs and traditions within
the Mappilas. Most of them were either locals who converted to Islam from Hinduism or
Arab-Malabar hybrids through marriage.*® Islam in the Indian Ocean had exchanges with
Islam in Yemen, Oman, Bahrain, and Baghdad in contrast to Islam as practiced by HanafT
Muslims under Turco-Persian rule.3! The flourishing of texts and scholars in the Shafi‘T
school also vindicates the school’s dominance in the Indian Ocean world.>> However, the
Shafi‘t law of the Indian Ocean world has its own indigenous features in contrast to the
Shafi‘T law practiced in the heartland of Islam. The formation of the Shafi‘T law in the
Indian Ocean world is more or less closely associated with the various exchanges and

26 Anne K Bang, Sufis and Scholars of the Sea: Family Networks in East Africa, 1860-1925, 2005;
Engseng Ho, The Graves of Tarim: Genealogy and Mobility across the Indian Ocean, The California
World History Library 3 (Berkeley: University of California Press, 2006).

27 Pearson, The Indian Ocean.

28 Alpers, The Indian Ocean in World History.

29 Khalilieh, Islamic Maritime Law: An Introduction.

30 Sebastian R. Prange, Monsoon Islam: Trade and Faith on the Medieval Malabar Coast.

31 Stephen Dale, Islamic Society on the South Asian Frontier: The Mappilas of Malabar 1498-1922
(Oxford: Clarendon Press, 1980).

32 Kooria, Cosmopolis of Law.
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encounters with the local practices in peripheral regions. Such a diverse form of Islam in
littoral regions has been shaped by legal encounters at different times. The law was also
not formed in a single moment and developed over centuries of exchanges and encounters.
The spread of Islamic law across the Indian Ocean world was mainly through trade and
empire. The exchanges ofideas and people along with commodities made this dissemination
easy.33 In a nutshell, Islamic law is one of the legal forms in the Indian Ocean world,
which acted as a creative arbitrator in multiple complexities.

The experiences of Islamic law in the littorals of the Indian Ocean are different from those
in the central Islamic heartland in the Arab-Islamic world. Islamic law in the Indian Ocean
world is related to the question of Muslim life in non-Muslim contexts. This is because the
majority of Muslims living in the coastal regions of the Indian Ocean were the under
periphery status owing to their numbers as well as socio-political status. Therefore, they
were compelled to follow certain customs as part of local traditions and dominant cultures,
which could not be entirely appropriated with the so-called Islamic normativity.

In the case of Malabar, Muslim political affiliation was based on Hindu rule; hence,
cultural forms including dress, language, and food were affiliated to the customs followed
by the majority of non-Muslim followers. Such a distinctive feature was not similar to the
social and political context of Islam in the Arab-Islamic world. Most of the heartlands of
Islam came under the Caliphate umbrella; however, some of the Indian Ocean Muslims
were out of this particular political affiliation. Therefore, a direct translation of Islamic law
was impossible in the Indian Ocean Islam. Scholars and Sufis considered the dilemma of
living as a Muslim in a non-Muslim socio-political context, and therefore, started to
reproduce Islamic law within the Islamic normative framework developed in the heartland
of Islam. These newly developed laws were slightly different or in a different form from
the Islamic law as developed in the Arab-Islamic world. However, the shaping of Islamic
law in the Indian Ocean world was based on the consistent intellectual and spiritual
interactions with the people and ideas of the Muslims and Islam in the heartland of Islam.
Thus, these laws were not new, but “recycled” models of the law that was redefined with
the support of Islamic normativity. That is why Muslim scholars in the Indian Ocean
region regularly connected with Islamic scholarship in the Arab-Islamic world.

The connections, communications, and encounters between the scholarship in the
Arab-Islamic world and the littorals of the Indian Ocean led to the development of Islamic
law in the Indian Ocean world. The legal texts from this region explicitly show such rich
legal conversations between Islam in a non-Muslim context and Islam in the heartland or
legal encounters between the central Islamic estate and the local periphery. The Indian
Ocean world formed a unique space for the convergence of these two entities.

33 Fahad Ahmad Bishara, 4 Sea of Debt: Law and Economic Life in the Western Indian Ocean, 1780-
1950 (Cambridge: Cambridge University Press, 2017).
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Domestic violence in its social and Islamic jurisprudence dimensions
Ahmed Mohamud Abdikadir

Domestic violence is considered as one of the most complex, dangerous, and widespread
social phenomena due to its various forms and how it effects the family and society
structure. This research was performed due to the need to examine the dangers of domestic
violence which has increased in Islamic societies, especially as a repercussion of the
Covid-19 pandemic. This paper defines the concept of domestic violence, investigates its
causes and motives, clarifies the related opinion of Islamic law, and finally suggests a
remedial approach to domestic violence based on the Islamic, legal and social perspectives.
The study employed a descriptive approach to describe the phenomenon and to identify
the forms of this phenomenon. This paper: 1) examined the concept of domestic violence,
causes, and types, 2) clarified the Islamic legal opinion of domestic violence by examining
the purposes of family formation and the ruling of beating the child and the wife, 3)
presented and suggested some fighi and social solutions. Finally, the study concluded that
domestic violence is complex and difficult to treat due to multiple reasons, often because
it is practiced behind the scenes and because the victims of domestic violence, generally,
keep silent either out of fear of scandal or for the misconception about understanding
domestic violence. Solutions to stop domestic violence depend on identifying its causes
thoroughly as the causes are many and vary from a country to another. The most important
solution is educating and practicing Islam teachings in the family life: starting with
choosing a life partner, the etiquette of dealing with husband/wife, fulfilling the rights of
each family member, and educating couples who are getting married about the purpose of
forming a family and how to deal with family matters.

Keywords: Domestic violence, Sharia , society, jurisprudence
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The reality of the burning of the Quranic copies during the Caliphate of Uthman Ibn
Affan: an analytical descriptive study

Abdoul Ahad LO

The Ottoman collection, or more precisely, unifying the Quran dialect and reciting method
during the rule of the Caliph Uthman ibn Affan, is considered one of the most important
stages in the history of the Holy Book. This great and critical event in the fate of the Quran
comprised many matters: the compiling of the memorized versus and the preserved
manuscripts, the focus on the last verse following Quraysh dialect (where Mohammad was
from), then the burning of some copies contained variations in the reciting method. This
study focused on the reality of the incident of burning these Quran copies (to prevent
future conflicts/confusion) during the compiling process of its verses. It is an issue that
may seem simple, but it carries multiple connotations and has a significant impact on the
history of the Holy Quran. This research used the induction approach in tracing the Islamic
narrations of the burning incident from the circumstances and the ways in which it
occurred, then the descriptive-analytical approach to analyze the contents of the cited
narrations and texts, in addition to the historical method by examining how that event is
narrated in old texts to observe the history and development of ideas. The study also
attempted to reveal some of the effects that the burning incident has left on the Quranic
text, on jurisprudential heritage, and on Islamic-political thought in general.

Keywords: Collection of the Quran, burning of the Quran, Uthman ibn Affan, the ruler

088 (o 4 Bl a3 989 akucadl G Guled) QLSUly Gud ) saasll Jiay 0,801 TN &)
A3l LV Dl Jioy Y el dogd of G5sM of dusws ol dhade Cuo o slgw iy Laud
oo oLyl Oldhial lynlesial oo b sy GlusYl o il Jlasl BYe Lo ] s I
ogasll B Gle & yidl ISl do (8 laad =5 dodog sau) 5o

Blugll 4nlS o 12w cle Blasdl (3 das 3542 58 o 1S Ogadinadl Jds aY1 1)y
0 080 o dmaze Doye godall B dhio me - elug ade Al Glo - Ll age 3 ASII
oy dygiy Gls)y3 s ) Js09 ) s (B il sy

Vol. 2022(4), Astrolabe. 9 @



S ezl 0)35 iz S p38 3] Boustie bzl L dilite dolpe didasdl 0de e a3
Wl iS5 ke iy 3isnd (AL 4] Gl Lad IS los (3o duol) diles mibatun
aleys dhaioy

CS3 Gl doladl 5l oo - dis dlll o - Oleis dadsdl age 3 OLAN gez sds dis
feo Ol - BeLdll D368 dlo o JEBYI Liltay dloyall ol OIS 3] SLAN gy 3 dodly doay
(Gluwdall dosll ] 63,401 dasll o JESYI 55T jamty -+ 9] oy Ghmas i ] - 5eesd]
CSS A GBI (e Skl dsans) Basly Bel,3 Lo salasy (palunsdl Lol By &S 0S5
e B dilio

Byliedly onall 3 Bsdmally sshuall ] g szl Ly 8,8 Dgel didasd] 0l Cuials
I L - Bl of - s ) Y1 Log o5 B8Vl AS5N dygred Lo e 38,01 me dogie
syl A CiIl

Bagas BT S 39 O gez dulas Cly LUl dalyll HsaYl (0 0d 3lyo¥l Eolo IS
Coannyg cdlisee Ollalg 63 Gle @ayes praluall B (o lasdlos euds 63 3] (ol SN B
iy Ll Cumdy LS (U3 oo Sy o) s OLAN 2o aletll 3 Bz &y )b 6,51 &b o
Al HeaYl 8 JSal e Lgled (Slowl) puay I 5aY)

LA sl Blan lad Logass ualusd] g (3 A3zl oda dunal oo o)) Gles
Luhal Caad S ol Sgomy - Ledbl i 8 - o oS3 @ld (oo ld] s dutiole Cudy B
o e G585l 093 latall gazdl e Casadl Blew 3 - Le - S5 clls s el ol
laede dgyaedl HBY e clial da=dlass

lazelgss Lot dubys Gle Bk Jitue Con ] d85ed) Al doloy Coll jmi 65 0e9
Aalised) Ladlal jlae¥l sy 35B &)l Ly lae) dodl dele e o daylils

33 SpaS wis dll o) Olate Bate age 3 Casdy LI BLaY) Bl dulys Cumdl i Jsloxy
088 o cdaliseadl Lol jolaall B8y Bolodl G oo BLES) J) Erw LA oz dilas
e Sy 1 B9 dgd] 03T I gdlaly dgiseds

By Bl didio e 190 g 9o9al) LIS do )b oSy I Ul 0sSu dall lis s
Sais dlll o) Oleds dgs B Cand I ioLaall

Go Lo Slgimads Log 331,5Y) deosy dgaiall Lo tlgin Bise @55 dliul die g ,45 Jlgw 529
dd o0 Loyeads (3 Sy Slad] OO Il @dlsdl Lo Lo @3 Sauedul solasll 335 Dokl Ood
= 83y ColS 13Leg Tl Sl B8 y) dolyie) Dluns OIS Sy 30385 ditucndl 63 palus]]
Slale Cus3 U1 OBYI G Leg Slyie dgadall Cile (o Slhales diloall

Vol. 2022(4), Astrolabe. 9 @



laie Bde Blual 3dss ] dzolgiol Dyl ol Bug
Al jolasll Bis 3l,oY Bols Ggd gae BLaST
3hoYl 8195 spads Joo daliseall Oy 65,01 ead ©
Aalisal) laslasl 31,0Y) ddes e ddymall JEY Ol ®
Olete wge 3 0L ez dides 3o 2528 3Ll Bolo dual 1)
doladl @he] Bole Joo 415 Gl Lladll pasy 453l @

lgie dSIdg dusgo9e @lgd ] & so50)l Hlas) 9
Sgaiell 2,5l ddls dulys Gle oMbl pass g gosell danl @
Byolzall &La) Oluhwl 5o SVl Gaass ¢ sosell dlo @
g - Gom - del=dl Gle eans ool gee ol Gl Cdl 850k Olegdl ®
O 036 (3 s 58 03 I Ol

B gsdse sl OF Csle Al dulys &1 ] gsdsall (8 S s Caondl I ol o
G s Slahyly oSl (2,5 pas iy ¥ eSO Gle ] e ) Bl 389 amLas)]
oSy BmY el puoliiw S OLAN gaz o5 latae Blew 3 &30, (Sl 3 5L hsam o s
03085 wllsy dubyd 3 musdl oo Wb ple had i ol pisns QLS dagass 09

Loy 55 dslorng Bolod] Sy B A3 oSl ellans el el 038 85020l EYglonell Lol
0SS o) o9 - Coma Gl Gluball sy ez e lie dalisall Laslal dulys Gle Bs3gll 09
Lis oz Lo s daslsl pamy I SHLaY) ge Bolodl Oligye pasy ez 8 -ldas BLeYl dulys
goz» dilly (8 G QW oo @)l dadll Sl sol diulys doe U1 W) ool 55 dese
0a5 S iligye iy 351 Cus lousdl pastl ] ol yasll ge dw )W dlolye 8 OT,A)
Ay e o Ols SLI BT pasy S5 48

Olged! e 3llg Glas o Olater aslome 3 bl dasl oyl wis lis dity Lo usis
Ol Jslod s 55 Cilges Il G Ll BlimY) s 4d Suss 3] Pcionan) dsaz s> 83,15))

Louzy log 14500 21419 diw CosSUl dssleny oy yidl S 3 0L psles yuudd] 8 joiwele dluy 1
/https://salafcenter.org/4171 :;8 2020 /11/1 gojlo wagd .Olulydly Sgond) Calw 350 535 2

Vol. 2022(4), Astrolabe. 9 @



ol «llg)ll B maz 3 Eoldl gugs 033 0S5 BhoYl @8lss o 4wty b 3k lale 5y
Aalisa)) ddlgey & gogall dulys e

Aol by Olote Sge 5 BloY) Dol Lulyd Joo LSl dutond) Bgendl uSimy L] i JS
Brbs i 035 32,b O ¢ sd9all (5 masill il ol L ] Uslonall ods s (5 03
L OLuball 5 3l oa Ui die i 3 ddliall BVl copmundi dSs 03933

S ey Loy Blead] anliy o o dilitna i ity Euoll o Caond] Blaal J] Jswosl
Lesgyg Grbs 3LV Bsle s Oblgl s 8 shital pies 5 by dgaball 3idos
weadly Shlsyll guelas dolos 8 dietall Glloall Laos)l ppindl o5 deadladl jolandl 8
250 8 ogall 8sl,3s Glusl gBly ] 8agmll 8 ol paiell Lilsiadl go dgy WGl

Layshig SIS8YI 35 dasdleg dgse )5

3 B e alll by Olete Bute dge (3 LA mez gusl (b doge dhis 3loYl Dol Jiad
Bshasdl G 5laslys bl SN 3 Bugas BBT Cbls WS dilie Olasis 65y e Loy
Blaiul 3,b s S ] Grhtie dgiss sae o Codl (8 s Bolo ol dulys 3 oY

BhoYl Bolo g s8es Blety Lawd degied] Lt yolaan]]

Sh=¥ Sl 1
- Wil amy s Al L) Olets ags 8 Ol gez Eolod ol jslaadl Jsls 3 dabiall )

LMyl yolandl S5 Of oS ezl e 381y BpasS Cislasll Gye dilas ] 54dS -pgasd]
(Y Caatl) (B85 4] Oyl )

) S e il
Oleis buted Conz s Il SUl el G lasM ! gl las 3 Jolts e
S35 Lo B 3 5] 39 opalunsld 8,08 daus oyliisly ouge 3 OLAN ez s Cduss
gozdl e Bl 3 Cady Ll 5sall usl Laylasly Gislasdl Gy B3l solansl oda
Bt &1 S35 o crolgll 4lS 3 (5430) (3 pll ol s -Yaa - IS o OF 5Says

) giv aelyals flzbar it gady bbb il s tde - 9lois

B & G Bolodl e L] Sraos G (2630) BU Y IV IRVESYIN T XPR2R V=0 'O

Vol. 2022(4), Astrolabe. 9 @



Lol dxdlgll JSiy (7745) S ol dovy “edlld gouw b Byoer aslasdl Juyl Oleis
s 3EA)1 og) Gy Ml 48 285 L o Ll Camlasdl Llgy :Jsiid

Ll 3 axias ¥ iUy dsBlgll S35 Ll gu)ld] CaS e diall ol 8 Bgerlally
Ladys Ladtus ls s plexall Oso Balodl Sy - Il (3 - LasSS Ledls L1 S5 )
ol «elld Gle oyl gaiedl poye o ST W) Gle sl gaiedl poye ] 1 39s2
Jas 3 oyl ol s el e o3 Y WS Cousdl ol Sllsy ] oSl oda sz
” Byl ooldl Byle

Cuasd) S e il Lo

oSdemdll W )b plazaly Gho GBI gesdl GT il W8l le Cousdl S 3 LI O]
B B BraS oYl Bolo s GisS paie S O pasS 3 daliall dzg slolsll oo 0,058
A3V oly) Lis gdled pasmy ] seditw lie wSTs . ileinll gazdl Bl

B3 693 3] a3yl Balo 19,53 (addl 5SIEAN 8T (e (22560) (xlixd pleYl Sz
geud plo3] sy - Olate Bt O Wle o sl 3o oy Boao (18] mozr QL) donomo
dands oY) dzig 3o Of hmas of diumo JS (3 OLAIN o Olgw ey el - Caolaall
Wlo (33 il 389 i loml] 55 i D ye 1S5 Sl (23600) ilydall ploYl e
doy] I il By Lasuas JS 153,20 Of eselen tadly olsy 3] «gys] dswas 35U
gt Sl dzpasy gl §ashay Layl (24580) gad olgy a9 "y

I BLAYL - lakzor b Loy dilsy oo QLI 3 Lo 33T Clie ylsndl &gy O sk
do dade wetsl 3] 0UI 8 Buss - 0,8 dilsy Lo dls) @l Cum oo Gl LS
OLls, b Bleadl go dd] 2253 $3I LYl diylg) lg,misly dslead] OL3| 8 dis oy poliall
ool bl Jis dilovall glazl 289 &1 S 3loYl desg i £ 545 OF Cslo Ll 6,5
leall B peiladl gaale )l 8 Bemlall gy s Cgusdl wis Gl LS sgls

AWl age a2 3o .30 Godlem gy 3 ol Y nl daoe (3 desme 801 Gl 0 e sl 2 4
9 3 (p1987 1k «Ogym - dealll LSl Jls) o))

BloYl Bl ,S39.171 50 T (21986 b (93 S 1) Liladly BN S o sas (3 deslow] shidll o] 5
16700 (21416 (b dias ol dS) LA J3Lad il TN Jlad auls 3 Lay

(21422 Al Blodl Bsb )15) poldl 50l () s dame 3o gyl s ()l hislow] o3 daze 6
18340 b7

- Dyl Luwyn) AL dimall s Oy Shas (3o utelid] Wiwe (LRI Gl 5y desl oy Oleds 7
156 (43 .(51984 db «Ogw

- dalell oS 51) e o] wis dasee (3o S Rl (Rged] Slubdl Gl (3 dasl S sl 8
bl 2z .(52003 3b gy

Vol. 2022(4), Astrolabe. 9 @



Bl 3 (529 Of) Isazeald bl dnall 3 -5 Y Bolas - B3Vl g o (33 ]
Skl &gy 3 (158,23 o) Jelald slidls

ULAN pole S e il
S LY Gl dayn dylie 3ol dudd (3 Glawls Leiss 35T olal psle oS S5 oy
doo e JJUS Balodl OS5 il Layslas pusl Siy asSiw o] oda 3 o0y lpaass
lyissd

Gliwsld] S5 90l 0,53 Lo Lblsy pudl oo 2o Sl oo g ol lio 3 Sl Olsal wiss
soler sdadly (el olgy 3] do 585 3l 8ylismss Lol elle 3 pusl e ok Bg 0 (23163)
olgy 435 .gslxdl 3 ylell OTAIN Jad) (95 hads isy "33ed O hsad ol diimo o D o
Sl sy lie P LA duds rlovall g lyud i)l dieay 5T 3ok o Ll s9ls i ol
&1 slaely aie gl ) b deos Wils «3loYl £ 935 ;S5 lawd i o) Ul 6,51 aibigye e
ola) glasb Sus

pole oI B2yl A Rah lmeye Uy o Giliusedd) O ] Ui 545 01 0l8as dusdll e
osle dadl go ilatsll o] s oy IS5 e o dxBlyll 53 5 dishs w5 3] o <l 3l ST,
plodly P(27940) L) ol sg Pl 6650) uadall il Glas dels k“,j Jlal T, 31
Opyoleall 3o gaasmy sle g J] 1Sy P(29110) Lbsaidl ool Pl (28850 el

gl S e iladss (Bas Gl - Lol solasd] (8 obags sl sblsdl lis g
Sl e &) Jsdll Sy Blyo¥l ol 83 e - padtl) LS img LA psles Cousdls
lad 29 Lo Gle sly lyimads 5,55 Jolos O S wsmy Giag pooldl &b e Bolodl Gigd (i

- dasdl BoylN) o 33 dese 1 3ades s laa)] QS (Giliuanldl Olad o3 dll s o> T o SSa sl 9
8800 .(£2002 1 b cpas

91 (@ldl yoasdl 10

9800 960 (&ludl Hhasdl il 11

13eos 3258 QUSIL Bl psle ] suzrl) adyell dali sol avaiel] duslo] 3 ooyl s ol Qs 12
Slpe dg (p1975 b (95 gy - s3lo ,10) 2Ysd ?:JT)LQIQ

S slio] 1) pall Jadll il oo 3aos LN pole (3 Oyl (25,301 dlll s (3 demme guall Huy 13
23600 dg (p1957 b =l

b (2L - Bylrell L:Se) . ygud! wolie e B1EW Jadl dslas (oladl bl s o3 0 (2 petln] 14
419 g (21987

L)) puln] Jadll il demme 13udes O pole (3 GUBYI (hbsrudl Su A 53 el we pall Ble 15
20900 A (21974 b 095 «OUSU dalsd] & yaoll

Syl darl 3o LA oY moladl wasl 5y deme dlll ws sl (nall puad byl e - I 16
5200 dg (p1964 2b 3,0l - & yasdl LSl 1) pindbl el

Vol. 2022(4), Astrolabe. 9 @



Lo 3 aliss a8 Ollsy e
3=yl deub 2
Sllgy Il O Gle dagdl) sl 3ol 8alay 39,90 8 @blass Ll dsludl GLlg,)I 8 ol Lis
Dloy dyw Ol asy wimlandl 3 il 1S5 ool Doyl oda ] 5Ll 3,501 16l plaxsdly 55
Clas Jleal¥ly &l dilgy O (0,:8) 1088 iy oyt 1058 JBo» 1B Cam elllo oy o]
o @5 Lo o el e OIS Ly elalall s ST 8040 Cudao Wil e Jadd usly 82,k oo
Joa¥l G jlasly s Pdazemdll sldly SIS 1SV dlgy G Jsdll ] (28528) Maws] ,o
WIS O oyl ol 652 Lad PBLS ST (3,3 <l Dilgy sz Sl ass o5 s woly 32,k o
Ol Geadd B3 2 55lo - slsdl g slodl - unls )

LUSY) dseds HLaeY) sy BisT 13) o gas gLl ] (MYl L sgm of Jatona] a9
S ooy pasd sl haliss slodl dze O Sls oo @il Y1 dgish3 dysmog S8l QS

Ciolasll 3o Oypial duadll O 556 ol Jsis LS Eadl sledl ) OsS o - 29 o8l e
$6LS Y1 elsd] Juy Aagadl elodl Dilo) 8,08 yucks SIUI Lo Jeluat Ly lg8,50 Y

ST SIS Gyl &l O late A3 s (3 el O Sy Oliasmall pasy s O wiizels
e Ju w8 P (25410) dias ol Jsiy LS gaaslsd e 2l fuol lsS (osiaall su Hlas)
Z@ml G gare Ol SSTer 125 ol Jsd e

Ol &lsy 3 i« el G sy waty ooy 3] 555 ol Jsd omr 0285 Y &l s
D) Gyl B3l 3 6559 geall el « @l 8 gare Slls ) ST O) Aol walys (B
4J58 G 0215 Y i g IS seis (By=) (Brm O) (1850

laie (22240) Bags sl Lpdsy S3 3dls Bl 58 5 Olils)y Jla G Boslall 3as
ol LyS3 9ol Lty ki al dilsy 929 2300 iy Pedm (0 emae dily) s Gedidl

8800 (Bilu yhas wdslasdl (Gliwnldl Syl 17

ol Came suuomaly gyss (Gl gume gyd W b (Miusl] Jadll 9l ,25 o0 Gle o0 wesl 18
2000 9 (B1379 D9y — dymall 1) .ulasd]

L’ dmiall (3olud! Haaodl 19

8300 (Bilu yhas (wolsill o golymll (5l 51 S sl 20

2100 9 (il shas (W g (Maws) 25 ol ksl 21

21 9z «Gludl aaall 22

(p1995 db S ol 1) 30,51y dddasdl Glgye 13 OLAN J3Lad alll ws o @l o pwldll ups ol 23
2840

32500 «gilall Juasll 24

Vol. 2022(4), Astrolabe. 9 @



LIS Slls ) eds o g @ile Vs *.0915 ol ol 1S5 LS (3301 LA lytas Pd(235405) Sl
53V pamdl Gleg 8,5l hsall pasy Gl gy OF desmmall e 3] VeSluly ) pasy 4] ede WS
soall ol olel allls (3ull oussg Bymdl o3 Y31 3o5ell o0 O oo @lo ¥ &l LS Loy o (350l
Bl dody G BY) 3hhas donilly 4wkl W85 * el - Mausll 175 Gl yado LS - 548
)

2 Sbsyedl el et LS WL Blyo] O @85 Lo didis &1 5,8 Of 4IS el amy 5Swos
g Bylis Syl €5 (DY s I spaiall 3 sl Byl Y to,8 093 Gyedl Il Ll
G alglls eloall o Los 31291 dibas peuds 63 &S sl O s umy Ghgs Lol oyl
S Eomall 3 daBliw o 9o Sld] O3

505 Gl lpdmy deay dilises 6339 Clalesl s G azs Glodl olgs s (3 il Uzl 13
Loty da¥l Blse e dssume 9o @I OLAN badon s COlS WY s dytie s Olos dubesl
Lo Igloriay - OLEN spans - By B3 - s oS3 o delew 6551 Bl i &1 52T (s 62
lgzadlie g dalisll Olgzstll 0da jasy L) s O

Omekucal! sy .1

Sloiall gasdl Blw 3 Csle Gyodl dos O o - psesdl 3 - Oseluall Lol I 8,54
S @3l iy AT Al 5l (o Bszse S LU GBNSYI dSie Jo ] Bag O gl
s 55 Au] dinad] il I il (B3] by Byl Al ClSy ' Lamy pqdmy i
S Gimadl] illsy Cisuad JS 153, O 1,51 il ilidall Dls)y me s ,iST oniell
b ] 8LYL Gyl aule &5 b Ola 3 dolpo Olls )l ST oo Dils ) ode j3sd 3] ey Sl
1ds V) sea¥l 4zl OIS Ls s Bgymmall O Ol dd ISUI L8 sl (27860) Gila,SUl ployl 4B
B3l Olelyall ol (a3 e dly ol ] o 0y balzsdd] of o guial] O,

Luwwys) 93V s 13455 )] QLIS (3 e ol e yaeYl a5 Ol o9l guone Ol (3 desme 25
361 p dOE ‘((=1988 db (g p-dlayl

132 . Bile srae Uislasl] Gilwaldl Sy sl 26

34300 .(p2012 01 & peudl] 1) dlnall & guciadl islaad] Glullal] ezl dus () dase i) 31 27

210 g «(Blw shas (iU g 25 ol 28

91 (Bl shas adolasl] (Giliunddl 1S ol kil 29

950 «gludl yaasdl il 30

-l Sl slo] 15) )l guse b B il SIS sy o damme (GiloS)l pal pues 31
e 19z .(51981 2b gy

Vol. 2022(4), Astrolabe. 9 @



sedl sk os 4l oo @b € iy L il 1) S Y GlaSIl G oo o)1 Glss
Bsymell 0550 O 2yt 4l w32 95 oV Bus (3 St gles] 18 il 8polonally euucdills
a8LoY dirlsll bgyall b S35 Y Gl o - LI 3 - Y sdeyYl glgill ode e gy Y
O JlezmY 53,0l dile @89 Lo ganz 5,25 3 ASG Y 1 dlds OB U3 mag .pleYl Chiealdll b
S slelsll 283 Lo 5o 1ia O Liys Uy dm )V glgsll oda it @890 6551 o9 s 0550
S 2 glsill 0da G 63l5a G 13] dales dlsh) (555 (o5 .dd p3mdl pusg HaYl i e OS]
g Sshall dodo wdzdy gl pudl] o Sl 8o 03 Ul o9 dadugias Gyedl ddas COB
8 03975 Byol ils dyd,ll Camlaall 3 S8 oSUs bslyill el Los (6551 glsil G Ul
eyl gzl 90 O Ul dabe W Catual

USto - Juls ol - J5 (3 a5 O Ghadl @éls G GiloSUl 6y oo et 51 s
@ 8, AR (5l Las oy lgsl 0da bS] sy ygiSall o] gy O3S
- AT Dl b e Goldl (oyo gy - Dilowall GList 3o &8l Y1 e 568 353 Ly
o &1 Gladl (o 3) P diniio Jmiyg dlme J55 01 oSl 8 ity iy OIS Cammy Olats Buw go
S g ealay Vs wolyir] (3 dilall pasy dlled ASanll A Jo yie 55T wolie plaisd OIS
Osedual) dads deS

O @zl 5T sV 5a¥1 1550l e Ju3 ddlln g Pdilad] 8 dills Sgsae Gl O fusmo
s 3529 pus Jodiy HaY1 e 8 Olats e 19ad) (e dilowall O W1 5eYlg Bolgze] el
Lils cholasl 3o dieyd fue a3 o 053 o atdlline 995 oo hals dgmun (ol b 5T
4 05 M0l dde Ju5 LS - s ade Al Glo - Jsuy)l oo gaw Loy Gl d5ued (apn
Cal 53 3 o @358 ey e U8 measddl Gl itz O T ] L3 13] Logasg <l 8§
S9mus (1l £97) O oaamy o b do pae 5l do (o Ll jasy lie aile 4] oos LS
Bl @)l me Bl adlisly 4l e

oleis OIS 3] gl Bl dSie Jor (3 Uieny OIS il By @8l O ey IS s

166 o (Bilo gz e dolandl (Giliusld] S5 o] olete go Gl BT O sl 32

Louss Loy 7500 (@bl juadll 33

daze 33 use (2 puoln] bladl LA Jlly T4 (Bile saas dslasdl (Gilsldl S oo Dy 34
b @jsdly il ismdl ol 510) 02,51y saidd] Gas )l dis oy dase dulydy eiod plaiell (aslll
1550 3 (p2008

pas O dudid dond - 4l oo - SIS U1 Aol sde e @l dgmue ol O 6 oee IS (ol S 35
O O Q3T a5 [68-6700 - Bilu gzre LA LS S cnl ] islasd] LS 8 aS)liw
29 (00) L) oo Byilis dmaw los Gl O o o) &1 o Ll el (0 dudit s 350 o 4y
O demma tamell e 8 il il ad] o Lo 03T JlaisYl limg dolel g 5555 @) Gl o W) J=d)
Lousy Log 671 (o . Gole @2ye Aylordl) &y guniad] Cizlaal] Glull] oo )l de

Vol. 2022(4), Astrolabe. 9 @



Jlazoy Al Jord iS5 Y Layy Bebdll dgd e pold] sl 3 ddllsnedl 5 eliy O 50
ooy 3 Olate alsy o &1 a5V 52l eliy Jlo 3 dosldl] UVl g lguds AUSiedl Bge
Gy b gl Olate O paslizel lgis 8,8 Gl 05l il glssdl Y| amlasdl 3y Joo

o Lael

O yicunad] jasy ¢lyf .2
L) OIS 3ly=Y1 4uad 1 AL ST gl pass U1 LLaRl (o bl Jsls 3 il gmendl O
Iloxias A1 Cabadd] JSis 8 Ligs 193 Cusd Ll eadl uo Laylaely (oa3llS (3 )b ssde
D ) 19z O Igdslorg d5lol 19,83 (adll o8y ditucadl Y5 (o gdlad I 4udd OF Lis

& Game 3Lyl g Glos il (p19730) (Régis Blachere) ;o Gzuy udydll Tuss
Bgyomall Casmall 3 50 O €1 dllos UM oo sabing Ve lodial) Baon Jiay oo Loun @85
lias olus dile all Glo- Gl oo e d35pe Wil Ll dgunds donny)) dvucd) die s Lo
5805 ¥l (8 Cadll Cum (30 domo LS Bouste Byoly Ui A1 O ol s gusvo duz sl
) 6525 18] LY clgants s )1 diseanid] dipay 555 o) 8B pomall el & s Sy 5 (3 3ot
lo Gle SLadil elids (MYl dSin Jo Bug O &1 - Guw LS - il Sleisdl gezd! Gl
S 0T 0S5y ol 529 510,38 Byo 3o o Les Sl olsls eoyed ol]s 8,59 AS3RN 5 s
S ad] oer LS Bl isnaddl 3 ColS Gl L doylly oS5 o - doli] Baw LS - dBg,0n0)
ey

62 ¢ (John Gilchris) Couo S S92 & rictuel] die bl Jgd 4] ogy bo Jie dzs
ez Gl 6,2V Cimladl e alisy ¥ Baad O Sl oy w) dzez g3 A1 Casalll &
W3 des O Gle s - s Y LS - (2181 i Voyb s Sesane al diy sk Oy dilorall pasy
Aoy DY) daus el o9 B3 ol

dsd b yamy U (p19190) (Friedrich Schwally) JJlad oy, L dazg Bdlso o
808 Byl ) 631 &1 Llaadl 3 (553 iS5 aadlol Buio-sl) 8,8 dous Camadll 3lyo] 3o Olais
P.OLAN 583 LaS e Bpmil) Silus Jies 56 356

1710 Tg (il gz5e diladly LI S 5ls 7600 (Bl shuan @olsill o golssd) 5=l ol 36
310 (1974 db (Ll OUSII 1) Bolnw Loy idaz 3 0,8l dtez s cduygus gy il ey ) 37
A (22001 b Olas-padl] )15) BLadll plas dema 3o LA HLas¥l (bl 53 dams (MU S o2 38
650
39 John Gilchrist, Jam’Al-Quran. P: 20-21. Available on this link (24/09/2022)
https://dokumen.tips/download/link/jamal-quran-gilchrist
(p2001 a5 3adl gasz 525 513) el yse ez I Giard 8 1o O )b @Swsi H9355 40
341 2z

Vol. 2022(4), Astrolabe. 9 @



Gl et O Oy eVl oo &1 Y] dales oo sliw ¥ Jlis Brdauedl S O o
dolanll 0de Jado e gl Wl o 8 amall @SB L] (6085 COlS ) JSLawdl alas &
235 25 Basld Olois Lt Ly pB ) BLoY Y5 (e wudid W LS i Ly Sassy )
S ad] seay b sy (ol ol @les suo] s Il dedasll e Gle Sawaall

Blual Gaz) Slucadl oo ¢o5 lgd O Ciolasll 3ol ddos O oo paams 0y Lo Ul
o 8920 e - ouals soall we Jshy S - Gl 593 bl Bl Slete dep oy diwlow
Cousdl psgaally Slab ] - dte - Kdie 05 Gadlall gazzmall 5T (21381 Lag sy Cads
I dovo pas e JoT puds 2uliad) 35201 Badoad sole ghho 8 ColS Clakl oda Ol
lansssis 8,51 Hlu] Bus 8 oo 05 o9 coleis dlsd b s - 0 LS - dilwall gloz] e 2,3V
sliy) 8 Uil g1 Slaisll ezl 3 dszsall galucll oo Sl Bray s gelhss Lol s
B Jasodd) s3] e 5Sew 5B ST Jetoy Casuas)

3529l Lol e ST, Jadod - Blead] 0yuts WS - O 3oYl Ao @8l O el Lo Loles
Yo iy dlomall ozl el slgzz¥l i O 83szse OIS Il OBMSYI apdn; cpaslly
Lol Y1 43 Caol s 588 Yl5 33l (0 g Olete ] B0 dis e Sl Biluigo
Coomall 3 sl Uslow Lo 529 (Ml gld] 8 dssine 8,38 HUT Jasdl 1) Oy ki
Y]

Lo oMl Jgloss O e (Slaisdl gl 3 Cimlaall Blhe] o Cousdl gas 3 oess W 3 Y
ds Cys 8,8 HBT o &1 LAl Zesy diwlyd 8 Jols umg ool Sl 3 BT o aals
" el e e e s sl s

SL Y11

Loylziall ol dlisell Slshydll 8 835z sell CLNSYI 305 OIS GheoYl Bus O Ll Y ol G
Llidlly B5LE 8sl,dlls gouiall (o dede 3833 o Lo e BoYl =89 gy pall pamy B
yolisdl 0de O S do JI 3L ddes 2l ) e Gosas ™08, A3 4 OIS Lag il

Al bl - olall y1s) dass dulys 1eaSI LA 8 Gaeadydl] b pdiciucal] s gpas dosl iU il 41
Loasy oy 2220 (52009

&S Byan) 211 - 210 o (p2007 3b miedlls yills delball yae dag) OlAN gt ool souall e 42
RS

099 (8581 dp)lell dchaall) LA domma o 13eiod i) Ol (8 il (835501 ol domme (33 dosma 43
3300 dg (b

GlaSI ple¥l a3 3 pass LS 44

Vol. 2022(4), Astrolabe. 9 @



pas Jlo 8 Lgie dzsy OF Sl oo OIS g1 5adl me B5ylaelly Bgamme Lasas peool syl
8,3 | il el d5.S 13us ousg el alisdd] ¢ game 0550 Of @siall o O 3] .31yl
2 Byo 3 Loy SILAN Olslydlly @guinll e ool lia LA 0ad Lo gormg Dilal)
Byl O i Lae S8 15us9 8530xb dlial - 3o Juady - S g sazmall 1o ool (S i 3
9o 3 Law OIS Lo BYL BV ueds 3 S Bles 3ae 3 ilaisll

0Ss o) Lislasdl Ghe] O ga (p19190) Schawally s &y bound] dsdy Los o2, e
3 LS e 90 Lo ST Houall 3 Jadsdl e OIS dxie 55,301 OY sdlSand) J2o of drwy 8
oo ozl 65 0l amy Aol G513 ] Dlowall (30 sl z25 O dmstucall (0 OIS 48 Popshand]
d8 e O Leils coalzY S5 o BlmYl O s Las A1 Gadeaddl 3 e s - duss )] JSG - 04l
JlaYl e 6,51 8y0 dSiall Bage golany elds .Ul Hlael Basldy - pudsadl S - o Lo
20 Y] edugieg 3LV O Sl dzy) Y1 glgsll oSI5 e oy o) 3 ediiios 63 Bugll liag .dasM)
odake 3 3heYl aes 4 b Jie

Bl e O @) BV Ul o dgaiied] Ciiie 13 3l,oY Bl G s Sl Lol
oo e OLAN Gl s BT U 0S5 W85 gisas pas Jlo 8 6,51 850 Semy ol a0
AW JloW dilasds 38,5500 OBMWSYI o dgo Eus
el Y .2
oS OLAN Gl et o) gzals o B3 3Ty latsll Blo) Bl 3 il mey o ]
Bl L Gimlasll Blo] O 3 . aaa)l Jlowdl byl oo 651 Cilge Class Ly ads
Uyiny SO i s A3 holas 5l Lismo Glio] g LA go Jolsil] 3 Bgrus 58
ddlo 58 A0T8 g 2o ol e (AS 109 cpaels OLb Suaz ddly 3 Llall slyze
?(:IJ.’?:;WSU

ABlg)l oda Jod dewlin dliws 3= slasl ] e S Dlaadl 3 gaslgzzt OF s
LT $555 gad By Sloz 52 1hde GSe @ Isunild 3yl o 0ald oo plozdl 3 iy
AT

> gy s ezl Bdlo asy o 13] 0L oo szl Gy desyi <lgadll i1 &5 e
Ju b ey dloall dsd Gl I3lazsl 03,81 G0 Gle oy duadladl STl - JYU - gl
Slsz OLE gaz e iolaally Casall 3ot Olate sl S9» (24495) IS nl JsB aule

342-341 0 . Gilo zope OB s Silss 59055 45

Boda gl dxlas oo dds C3ym Lo LBlssg o3lgiz! 4] Josy led ! & Gy wgimall T Basldll ode olie 46
O 53 35din Bus ol 13:des  OWESIgal] (Sl Lomma (33 Guse (2 puln] oablad) ) 4 gugills]
{17700 Sz (p1997 b Hlés ol H19) Oloke JT

Vol. 2022(4), Astrolabe. 9 @



092 L) dwy JadT Aol o e 8 Byodl lgpeiel s Ve s Al slowd b ) STl (32,05
B alu8IL by e B9ymedl G50 (e dd

L) “d(24900) Gad 3l wis 0uzs LS Gyodl min 630 00 slalsdl (o Jlia O gomloll g
50 Wl ysgezd] (sl O I eyl ol s pas Gle S 8 1oaime «Blaseadl g 55 (oo 4d
Al B LS B )b Lo O (e s Lol s (Wl &b oo 5531 sk Wladl (3 12l

Gl @i O oSes9 s Slsmdl s Dl dlsd Lo s s O oSy 5,8 JBT O Gasy Y e
Beiod (3 ] 395U sdimie Ay O Bymd) O Byisl 18] Logaasg ooz gll i of ol deyo
Ul dhado Cam o 02,1 QLA jpany @M & 5y dbls)) o Yad (BYI s sl Buyll
Aals) Gl Blgss dbgine Dol 9o

Gy> Slsz S Ll doge Busl Cadl Uislasdl 3y Bolo §] sl oSy dS e les
sl g3 0 Nigns .3 ] dolodly 835,801 Cusd 3] - duale S 5,05 - 4015 Cimlas
lloolds opud pliadl gy Y Lo Supis dgdd BT Calss Leyd LS
olead! 53913
S - s Byl - Basye el s BLoY) Bl (3 lots s By (B - By = ol 5
Sol asS 5o Ul Hlael 1o)lasly Bpas Olaze OF LAl LeY1 3 Lads 13] Lol elld (ki
S disS 90 ] 5LVl dgleolis Bymd ladule dudd (3 slyizW dulal olog oT,Al dadol)
nley B8 e 0a) sl ey 5801 @8 s OF LY Gls Bile Gles salunsdl Gl osliisly
o Baisy (lszs a1 05 13 Logass

dlzdy Lo d9um9 ulead] SAL digs d8le OIS Lol dmmy Yl amdl e O 8 els Vs
S 08 13] 6,2V ol O3l 3 pledl U5 diesyie ] ogy 4B =il (Sl
Y1 plsd 4y Gl o3,SU1 OT, AN Blse

P gVl ] asds Gl 95 68Ul Asuned] 0l Olaie Ligw somd O o4l Uis a9

- b)) ESe) putlnl G el peed sl 30 gyl e B wls (e gl sl U ol 47
22600 10 (2003 2b &y3g=ul)

Ly dmial) (3ilud] yaaoll 48

] slalell ) gol 55 Y oY) diadl Byzly 2483 diw L35 2490 diw L8 wildy diw 5 sl 49
B S damme s 1,00) dadiod] Olids ($ dedell polgzd) dlll yai () desme (0 5l due Gl e
2800 2¢ (b 090

10490 .(p1971 b O35 (UMW 43,201 &5,801) S yaad) 2y 5] S Al 0 doml (3 dosma 50

093 pan - aasd] JI5) 3le ool 1 3des Aslalud] plSSY) hase (3 e rausdl il gysledl i B Sail 51
8)l39) duelly ol e (B Lyl duleud] oulodl dus 3 das] (Rl GBS dinsS (als 4002 (2006 b
Loz Lag 2100 (p1418 (1.b dydgmad! BBsYI

Vol. 2022(4), Astrolabe. 9 @



Gl Lloall 315 iy 3 83500 SBSYI G OLAN BLEY Ay olzsly Cholaal 3,0
s delb Lozl x5l dgz pes (Obioyedl pamy ] prals LS aily Jis 095 19505 oa3Y o3lgie]
29 o3lgiz Czsn ] leog Bgitae Alue 3 iz 13] plo¥l Y ks cdllucall 0da Jio 8 el
2 disolie

G asmall 31,05 Slo - (24020) ML Sy 5ol Jwd LS - slolsll pasms 3o 13 (e
Cdas I BLaYl Solse 3 Baw 1o 055 Loy e 2.elld ] oslgzz $3T13] aladl o201 Ly
632 O W “lgilds umy dads Casas 3yo (B oSl 32 Olspe d=d LS B9l pamy wis I Lasd
Sleisll Gimadll n Sasy 18 By @l Gasadll (8 bl 4 iy 03 Gb o Sl )
0amy 0055 LS - ilaisll mesdl G byuisl 13] Losass (568 Jlaiz) g9 *.dais Cisas (39
Labs (ibuah iy oo ilisn 98 48wyl T i b sl sy Gede O - Cllsyl
Lys alll o)

dpolew HOT &5 - de ) Loleadly abl)) oSy - lotsd] Gl 3T e S &S Jugs
ey lon doyes dugis 6,51 BT Cals WS dayall 093l 3 oslgazly pladl U5u5 e 8,8
Aol ode & oslaitul S5 03las]

Ol LiSay s Al oy Olods Lt age 8 Lislasll 3ol Bole oo alsll Blshill s us)
doge Slsz sy BLasS) Wyle WL - kil ool 3 Gosy g ssell @l o) Ol - Jsds
s S35 Gl LBYI pasys dsdlog diddio dulyd UM e dslsll ody)

G OLAN gaz Aoy B dage dSie S BVl Bole & sdll Sy S 555 3s
L) yslanll 3blss s e Jaods L) s s Slall &le anis dsdly Lag . ilaisd] dgs]
Loyies uditlly AN poles «lousdly @yl S oo da)SH e degizel]

3he¥l s> L o9 U1 Oyl el O solas)l ode 8 labasls (1 55aYl e 015
28 &yl dlgy S s3] anli LS die alll o) e o gl 90 azly Golovo Bi5b e Ol
LWL Blyol O &8s b &1 s Sblsyl ST &1 Y] (33 ls ety &25a0l o 352

G Jie Byl dide =89 Lo dido Iyols dgesd) dhiws sl O saus BLaYl elgs G

plol 450) ol gl e 13205 @B S S oY) S (sl Al s o elledl e amyol pla] 52
21600 (1401 2b (unys]

22600 10z .3l shas .§3lull gummo g b «ils 5y e Gued) sl I ol e M 53

94 Bl soas dolad Giliunldl Sy ol 54

102005 dguits doniall (oldl yoand] 55

238 oo g (Gl shas AN pele (3 oyl (aSHH Al e (o S ol 56

Vol. 2022(4), Astrolabe. 9 @



Al 50 BLeoYl G 0550 O g2 BLldl o oleie age 3 0Ll maz Bl ] g 52l
- oudsoYl jpmty - dinand oSay be L gz g . OLAN Oleld 8 835z se LIS LI OladzsY
lgbbes) ) Medituns 330 - il Jlo 3 - SOl il gl 336) U¥s e JTI Slasl Busly
Gugied 3Ll ddes sz Lo liag .y5T 850 dlSanll Sigu ] 658 98 L @Y1 asuallly
hlisdlly @ guindl 1dzyY) yoliall e azly Cod gidisw bo 529 BV Eguo 3 Eaw O Lo
ies8 48 5 O Log SLadly pundily

€SUs Gl gyl (3 Bon s Yo OIS Camlaall 3ly=) OF b UNs e LlamY u3s
C505 dpodul] daYl dxlas o 48 L) 4l Gle Dilvall zaz - dis dlll o) - Oleis slyzz b 289
Igais OIS Lo 3ados 8 Gloes 4T3 6T e (oadadl gu)ld] 3 8,88 BT 8,5 a3 Boldl ol
8y9.rall o> 18] dpalsll aSUI 5T G, ¢y sl By dus sl 8 a5 A HBT Lyins 3yl (e
0952l 3 Yaga 05 O] - oolgizly (Sl U Slsz 3 pasks dewlew HUT L) O LS ]
lodte SYg)1 pasms b dd dL0 slgzo¥l iy Olete B (5 W8 .daYI Lle matlly sy e Lyl
Ly dlll o) dado Wuw Casuas ze Olgye Jsd

0 Cousdl - Y1 = oSy ¥ Cum OLAN gl B dage &332 SloY Dol GESs din
LS cple JSiy ol gl 3 Colsmdl Bousie HUT lyls lais Jymey Olate s 8 OLAN mez
WdleaS) o A1 ATl Olbshsall & 3] podl &A1 Oluhll Glegdge pamy dys8 B )
Juos 631 gz e Balodl 0l (e yman - B3le dulys - yalys (S ¥ 55Tl gum (0 pd
)= 3089 553 Gl Bl 8955 Uie sl didl 8 55 Il LLad pasy dulys ] Alusdl 0
doaly - Cad O] - bl e BLESIy dgisd e 8 il g a2l EadloW - Lagis all
s atll elys s allls Lytbluy pacs d55odl o dual Lo 4S i Juyy iolas)) &,
JS9 Jsiti Lo e

Vol. 2022(4), Astrolabe. 9 @



ol Sl Llady dolusyl dagdl Al 09 oYl SAl 8 Coby B o) NERY/JRWS
o0 byoleall LA Slubal 3 prass dadldl Sluball 8 OISV tusls doys Lo Jas
P Lol Bolgdr e Lol Jass p 2021 d=8d) dads (o deo dsalze LMl Olulyl LIS
gy sl bl ol oy LS e el ASLaall ey (o, sl ra i) ol
oYl S (8 Loy dislozaVly ABlE) Olmasd) (o dyasll 8 hids gae Jleudly Wiko)ge B
Ayl dsl) gl

alfiyal276@gmail.com

- Bylwell doSe gl wolie e BlaW il sslas (RN LU Gus o2 508 O el
21987 b (2L

Wl de sadll B 1 3o g W 8 JalSU) cdasma (3 dnsma 0,801 (Rl (3 Gle ] 3l 5391 o
£1987 (1b Oigy0 - deadsll Sl Hls ol

o drdhal) GLAN dammo Gl 13aiod .yl Olslyal] 8 3] chaseo (33 dame (83350
o 09 (g

LS panlnl 51 puls S ol 3o )l e b il oy e el ol UL )
22003 2 dydgzad] - wd)l|

GBI 8)l35 .due Mg ol o] B due i) L] oulend] ds (3 dnm Gl GBS densS o)
£1418 (1 b dydgzl]

21986 b 095 Sl Hls dlgdly BIudl S & ses (3 deslow] sladll o

21416 b dead ol dSo TN J5Lad S o yes O Juslow] sludll oo

Olas - gl ls Bladll plas dema 13e5 GHAL jLas¥l i 5y deme (WL S 5ol
22001 1k

15 odue ( desw 13abed olasd] OUS (Giltwsid) Gloadu o dll wis sl (il oSS0
- £2002 (1b pas - dyasdl és)um

Byl - diwd) LaSe bl Gl Come 1 3alsy Beions . guoledl) (o golol] 2yl (35S0 o0
21412 6L

Vol. 2022(4), Astrolabe. 9 @



QUSIL Glats pole ) sz gl adyedl (uadel] uslow] (0 gamyll e gawl Olad dols o]
21975 b 993 gy — solo yls 2¥e3 LUT b 13udod 5=

A S ol 515 03,57y ddasll Gl e 1 Gaes . OLAN JSad ) ws o oo o puldl] aus 5l
21995

Caono igummaly g )35 (Gbud) guowo gyd @i g8 (sl Jadll ol 125 5 Gle o0 deo]
21379 a0 — d8y=all s adasd] ]

Al Bl - ol s Aoy dulyd 19,5 O 3 e dl) (8 piitand) el (§pa o]
22009

Sl Gsb JIs . poll 1ol oy ) dase 13ubiod Gl e (uslow] (3 dame ()l
21422 1b

S s s Hola)] wes dama (30855 ST Sl (Lol B Gl (3 dasl Sy ool (gl
£2003 3b (g - dnalsl]

SN IFSTCRSA TR LY IV SYERE PES S [F - JE-VERVICIEN PR EL 1~ [ T RSV JEPEYW:
22001 «&yg39:5

(SUL VR W.ES ‘eﬁaJl ol S (MSJI Gle dll e o ellodl aue Gunyadl plo] (gl
21401 2L (yuayodl plo] dSa .ol

1974 (b (Ll OESUI 1o Boleuw Loy tdaz 3 0,859 diaz 5 cdiygus g3 : 0L by Lzo)

5 pual] Jadll ool daoe 13aos AN pole 8 Oyl dll dus (3 dasme Gl 5y (253
21957 b =l S sl

Jadl) ool dae 13udos LA pole (B OBYI Sy A 53 seoyll s ! Do (bl
21974 b (95 OLSW dolell &y yaoll diggl) . ounl ]

i) Gao Jl due oy dame 1dulydg Baod plaie¥] (aslll dase (1 Guwge (3 eslp] (bl
£2008 (1b za39ulls il 3ozl oal 1> 02,518

Sl sbo] )13 gyl gue gid B G CSIUI L hwgy (i desme (GilaySIl ol uas
21981 2b D9y - 2,5

L ALl dzmall s 3 Ghos 13205 - Gumolid) whud (sl (3 w3 Olasks L“,_\l):.lzdl
21984 (b (9,0 - Ayl

£2007 3b zjeilly illy delall jae diags 0L guub (peols Hsnall L

93l daol 13ades O plSSY galodl waasl () dame AUl ws sl (] e (ubydll
21964 2 8,0l - & sl CaSUI s Giudbl el

22006 b (395 pas - Cadsdl Is ole dasl 1 3o dslhludl pSSY) wame 1 e (g3l

21971 b (95 UMW &8,801 35,801 uS) sl g5 (52l g A 03 daml (3 dasme

Vol. 2022(4), Astrolabe. 9 @



s 13eoS @] QL o0 Gle ol e 5udl s Ole ol e Qs (o deowe
21988 (b 39,0 - Ayl duwse b9553)
£2012 db & peud) Hls dlvall 4 guiad] ilacd) Glulhll (ool dus (3 dame
CasSl dsaly sy yadl &S 3 LA poles yradd) (3 yotwerledl Dy ) ol 5 demme
1419 4w
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