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AL-WASATIYYAH Volume 2 Issue No. 1, November 2023

Editorial Note:

Welcome to the second issue of AL-WASATIYYAH, IPSA’s Journal of
Islamic Studies and Arabic, a peer-reviewed academic journal that aims

to promote interdisciplinary and critical scholarship on Islam and Muslim
societies in Africa and beyond, as well as Arabic and culture. Original research
articles in both English and Arabic are featured in this issue.

This issue features original research articles that delve into the relationship
between Islam and sustainable development, the critical discourse on gelatine
for Mluslims in South Africa, the discourse of da’wah from an Islamic thought
Magasidi approach, and educational support and parental involvement for
immigrant learners at Islamic schools in South Africa. The authors employ
diverse methodologies and perspectives, drawing on sources from the
Qur’an, Ahadith, Figh, philosophy, literature, sociology, anthropology, history,
education, etc. Furthermore, we also have two Arabic articles that explore the
intricate relationship between language, literature, and place, particularly in
the context of Arab society.

The first article, by Professor Suleman Dangor, Sustainable Development:
Islamic Perspective and Implementation, explores the Islamic approach
to sustainable development by Muslim environmentalists and identifies
Muslim states that have adopted Islam-specific charters. It concludes with
recommendations by Muslim environmentalists on the implementation of
sustainable development goals.

The second article, by Doctor Dawood Terblanche, Food Security: The
Critical Discourse on Gelatine for Muslims in South Africa, discusses the
critical debates of gelatine fazawa which has divided the ha/a/ industry in
South Africa and Muslim consumers over the past three decades. This article
provides a historical background which traces the formation of the gelatine
Jfatwai in Cape Town and offers clarity and insight into some of the key issues
in this debate. The discursive discourse of Islamic Law is used as a framework
to present these debates.

'The third article, by Shaykh M. Wahib Abdul-Jabaar, examines the discourse
of da’wah from an Islamic thought Magasidi approach, using the known
Magasidi cycles of reflection. The article addresses pertinent questions when
examining the state of da’wah within contemporary South African society. It
examines the reasons for a lack of receptivity by the public from the ‘u/ama’
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fraternity, referred to as Jughah al-khitab. The article also surveys the concerns
of youth and the elements that play an integral part in their receptivity to
da’wah within the Western Cape, particularly in terms of the uses and effects
of social media.

The fourth article, by Lamees Peters, Educational Support and Parental
Involvement for Immigrant Learners at Islamic Schools in South Africa: A
Magasidr al-Shari'ah Approach, analyses immigrant parents’ understanding
of educational support for their children and the challenges they experience
in South Africa, amongst them being, educational, cultural and linguistic
challenges.

The fifth article, by Mustapha Saidi and Ali Farhan, studies the concept
of “structure of place” within the context of the pandemic, utilizing Jaafar
Yaqoub’s novel Haris Zahrat Al-Orkidah (2020) as a case study. The study
addresses the profound influence of place on shaping the emotional behavior
of characters in the novel, reflecting the intricate connection between
individuals and their surroundings. Employing qualitative content analysis,
the study effectively conveys the cultural, social, and psychological realities of
Arab society in general and Bahraini society in particular.

'The sixth article, by Fatima Cheikh, explores the attitudes of children towards
Arabic and the psychological factors that influence their language acquisition.
Employing a descriptive-analytical approach, the study aims to examine
the attitudes of learners towards Arabic at Al Ghazali College in Pretoria.
The findings reveal a positive outlook among learners towards Arabic and
its learning, driven by recognizing its importance. The study underscores
the need for schools to enhance their Arabic language programs to support
learners better and foster a more conducive learning environment.

We hope that the articles in this issue will stimulate and enrich your interest
and knowledge in the field of Islamic studies, Arabic and culture. We also
invite you to submit your own research and feedback to our journal and to
join us in our mission of advancing and disseminating academic excellence
and social relevance in this field.
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Sustainable Development: Islamic
Perspectives and Implementation

Suleman Dangor
Dangors@ukzn.ac.za

Abstract

While humankind’s well-being is the major goal of most forms of development,
itis now universally acknowledged thatit cannotbe at the expense of exhausting
the earth’s natural resources. The unconditional utilisation of these resources
will not only affect the sustainability of current industrial development but
also leave future generations with lesser resources for their own development.
'This concern has given rise to the concept of sustainable development. Many
countries have committed themselves to the implementation of sustainable
development goals. The Climate Change Conference in Egypt in November
2022 prompted me to consider the approaches of Muslim environmentalists
and select Muslim states that have factored in sustainable development issues.
My research findings indicate that while some Muslim environmentalists work
within the framework of the standard definitions of sustainable development,
others suggest alternative definitions based on primary Islamic texts. They
also refer to several institutions in early Muslim history to demonstrate that
many sustainable development principles are found in Islamic teachings.
This article presents the Islamic approach to sustainable development by
Muslim environmentalists and identifies Muslim states that have adopted
Islam-specific charters; these are in addition to United Nations resolutions
on sustainable development. It concludes with recommendations by Muslim
environmentalists on the implementation of sustainable development goals.

Key Words: Islamic perspective, environment, sustainable development,
responsibility, charters.

1. Introduction

'The term environment (or nature) is referred to in the Qur’an as £5alg (literally,
creation). For decades, environmentalists such as Fazlun Khalid and Seyyed
Hossein Nasr have been expressing concerns about environmental degradation

4 IPSA Journal of Islamic and Arabic Studies
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which is defined as ‘the deterioration of the environment through depletion
of resources such as air, water and soil; the destruction of ecosystems; habitat
destruction; the extinction of wildlife; and pollution” (“Causes, Effects and
Solutions to Environmental Degradation”).

Environmental degradation is attributed to a number of factors, though
environmentalists differ to some extent about its causes and consequences.
I have summed up the causes and consequences which are listed in diverse
publications, including Tread Lightly on Earth: Religion, the Environment and
the Human Future, on environmental degradation as follows:

Causes: industrialisation, urbanisation, wars and conflicts, overpopulation,
land disturbance, pollution, landfills, ruinous agricultural practices,
environmental pollution.

Consequences: land degradation, pollution (land, water, air, noise), high
rates of morbidity and mortality, famine and food insecurity, climate change,
ozone layer depletion, biodiversity loss, infrastructure decay, population
displacement, poverty, impact on human health, atmospheric changes, scarcity
of natural resources, natural calamities (“Causes, Effects and Solutions to
Environmental Degradation”).

Afsan Redwan in his book When the Earth Speaks against is: Environmental Ethics
in Islam contends that humankind can only survive on earth in the foreseeable
future if it commits itself to the principles of sustainable development. The
primary concern of sustainable development in a nutshell is to “meet the needs
of the present without compromising the ability of future generations to meet
their own needs” (“Sustainability — the United Nations”).

During the 1920s, 1960s, and 1970s several scholars and environmentalists
expressed concerns about the depletion of natural resources and warned
about its consequences. In 1972, with the creation of the United Nations
Environment and Development Programme (UNEP), the Stockholm
Environmental Summit was held to discuss what came to be known as
“sustainable development” (“United Nations Conference on the Human
Environment”).

In 1983, the World Commission on Environment and Development (also
known as the Brundtland Commission) which was formed by the United
Nations, issued the Brundtland Report aimed at helping “direct the nations
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of the world towards the goal of sustainable development”. The key concepts
contained in the Report are economic growth, environmental protection, and

social equality (Brundtland Report, 1987).

At the United Nations Conference on Environment and Development
(UNCED) - also known as the Earth Summit - in Rio de Janeiro in 1992,
member states signed Agenda 21 which outlined global strategies for cleaning up
the environment and encouraging environmentally sound development (United
Nations Conference on Environment and Development). The Johannesburg 2002
Sustainable Development Summit affirmed the need for global action to protect
the environment and fight poverty. As compared to Rio, there was greater concern
with social and economic issues and stronger emphasis on local, as opposed to

global, issues in Johannesburg in 2002 (Von Schirnding, 2005).

In 2012, the United Nations Conference on Sustainable Development
(UNCSD) or Rio+ 20 focused on two themes in the context of sustainable
development: green economy and institutional frameworks. The United
Nations issued a Sustainable Development Goals Report in 2020 which
covers goals related to poverty, health, education, gender, water, land,
employment, consumption, climate, peace, justice, etc. (Sustainable
Development Goals Report).

'The major topics covered at the Climate Change Conference held in Sharm
el-Sheikh, Egypt in November 2022 included adapting to climate change, loss,
and damage, and keeping hope for 1.5%. It identified four main objectives:
mitigation, adaptation, finance, and collaboration (COP 27 UN Climate
Change Conference). The 2030 Agenda for Sustainable Development
adopted by the United Nations in 2015:

envisions a secure world free of poverty and hunger, with full and
productive employment, access to quality education and universal
health coverage, the achievement of gender equality and the
empowerment of all women and girls,and an end to environmental

degradation (2030 Agenda for Sustainable Development).

Among those at the forefront of the current drive for conservation of natural
environmental resources,delete in addition to environmentalists are political
parties and non-governmental organisations. The latter include organisations

such as World Wildlife Fund (now known as World Wide Fund for Nature),

Greenpeace, and Friends of Earth (History of the environmental movement).
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'This study falls within the scope of environmental ethics, which refers to the
ethical relationship between human beings and the natural environment. It
relates not only to the needs of those living today, but also to future generations,
and the rights of other living creatures that inhabit the Earth. The Quran
refers to human beings as Zhalifah (vicegerent) which is interpreted to mean
that human beings are entrusted with the stewardship of Allah’s creation and
thus bear a responsibility (a7anah) to protect the environment.

The primary objective of this study is to elucidate the Islamic perspective
of stewardship in relation to sustainable development with reference to how
Muslim environmentalists draw upon Islamic texts, theological interpretations,
and scholarly discourse within the Islamic tradition. The research employs a
qualitative analysis approach to elucidate how environmental responsibility is
recognised as a central virtue within the Islamic faith.

2. Literature Review
According to Seyyed Hossain Nasr (2007a:23-24), Arabic, Persian, Swahili,

and Bengali literature contain a vast wealth of material on the Muslim view
of the relationship between human beings and the natural environment.
Numerous works of Islamic philosophy promote an Islamic philosophy of
nature. Sufism in particular contains the “most profound expression of an
Islamic metaphysics and theology of nature” The reasons for the decline in
Muslim scholarship relating to the environment in the early modern period
will not be elucidated here.

More recently, a growing number of Muslim environmentalists have been
campaigning for or promoting sustainable development goals through their
publications and participation in sustainable development initiatives. A
collection of articles on environment and ecology in Islam includes topics
relating to climate change, environmental protection, ecology, nature,
sustainable development, and so on (Environment & Ecology in Islam).

Fazlun Khalid, Seyyed Hossein Nasr, Mawil Izzi Dien, Mustafa Abu Sway and

Othman Llewellyn are recognised as the leading Muslim environmentalists

today.

Khalid at the time this was written was recognised as one of 15 leading eco-
theologians globally. He is also currently the most prolific writer on sustainable
development issues from an Islamic perspective. His publications include

IPSA Journal of Islamic and Arabic Studies 7



AL-WASATIYYAH Volume 2 Issue No. 1, November 2023

“Ecology, Sustainability & Future Generations: An Islamic Perspective”,
“Environmentalism is intrinsic to Islam”, “Faith, Nature and the climate
crisis”, “Exploring Environmental Ethic in Islam — Insights from the Qur’an
and the Practice of Prophet Muhammad” and “Islam and the Environment,

Theory and Practice”.

In his diverse, numerous publications, Khalid discusses how modernity
imposes itself on the world and its disruptive impact on traditional societies
causing an imbalance in the earth’s natural ecosystems. He suggests an
alternative mode of existence which is contrary to the Cartesian worldview
of humanity’s dominion over the rest of creation, which acknowledges the
capacity of human beings to act as guardians and protectors of God’s creation
by understanding their relationship with the divine order. Khalid argues
that the world’s adoption of a consumer culture impacts negatively on the
biosphere, which leads to the dilution and destruction of traditional values
and marginalisation of religions. He explains how the environmentalism
found in Islamic teachings detail how humans relate to the natural world and
the benefits that accrue from ecological conservation. Khalid asserts that the
shift in humankind’s perception of itself in relation to the natural order is the
result of adopting a secular worldview.

Khalid (2002:332-339) expresses regret over the disruption of the nexus between
humanity and nature and details this in his book Islam and the Environment:
Social Economic Dimension of Global Environmental Change. He states:

As what we now understand by modernity has advanced, as the
secular ethic progressively seeped into the Muslim psyche and as
industrial development, economic indicators and consumerism
became the governing parameters of society, there has been a
corresponding erosion of the Muslim perception of the holistic
[worldview] and a withering of its understanding of the sacred
nexus between the human community and the rest of the natural
order.

8 IPSA Journal of Islamic and Arabic Studies
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According to Khalid (Ibid):

traditional and indigenous communities lived in a manner that

was integral to nature and in the absence of scripture the natural
world itself was the text. Eastern traditions also had a close
affinity with nature, and it was looked upon as a gift from the
Creator by all three Abrahamic faiths. All spiritual traditions
teach us mindfulness, caring and sharing.

The Qur’an tells us that a stable, harmonious environment is the result of
the natural world obeying the laws of creation to remain in balance (mizan).
'This applies to all of creation including the human in its newborn state
(Khalid, 2017:3).

We are required to care for and manage Earth in a way that

conforms to God’s intention in creation: it should be used for

our benefit without causing damage to the other inhabitants

of planet Earth who are communities like ourselves. The

relationship we have over the natural world is not a right to do

as we please but a responsibility which carries with it the burden

of accountability. The discharge of our responsibilities should be

tempered by justice and kindness with the intention always to do

good (ibid, 2017:10).

Nasr’s books focus specifically on nature. They include “Human and Nature,
the Spiritual Crisis of Modern Humans”, “Religion and the Order of Nature”,
Man and Nature, and “God is Absolute Reality and All Creation His Tajallt
(Theophany)”. In Man and Nature Nasr (1990:96) contends that:

the gradual secularisation of the cosmos which took place in
the West and especially the rationalism and humanism of the
Renaissance which made possible the Scientific Revolution and
the creation of science whose functions, according to Francis
Bacon (one of its leading proponents) was ‘to gain power over
nature, dominate her and force her to reveal her secrets not
for the glory of God but for the sake of gaining worldly power
and wealth’.

Nasr believes that religion can promote sustainable development by
emphasising its doctrine about the world of nature - apart from ethics - since
religion may provide an understanding of the roots of the environmental crisis.

IPSA Journal of Islamic and Arabic Studies 9
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In Sway’s view, Muslim states will take due cognisance of the sustainable
development agenda only if is backed by Islamic legislation. This is the gist
of his argument in his seminal publication, Towards an Islamic Jurisprudence
of the Environment.

Dien’s publications include Islam and the Environment -Theory and Practice
and The Environmental Dimensions of Islam. In the former, he focuses
on the causes of environmental degradation in the Middle East which he
attributes to industrial policies which do not recognise spiritual or ethical
values as commercially significant. This has led to “a severe cultural rupture
that has alienated the human inhabitants from the earth that supports them”
(1997:18:1).

An interesting dimension introduced by several Muslim writers, including
Yasuf al-Qaradawi, is that environmental resources in Islam are considered
divine property belonging not only to human but also non-human creatures
including animals, plants, earth, seas, and the cosmos (Izzi Dien, 1997:48).
Izzi Dien (1997) deals with the Islamic theology of environmentalism and
Islamic ethics and the use of Shari’ah in legislation, international efforts to curb
pollution and biodiversity loss. He argues that “the conservation of the natural
environment in Islam is both an ethical and religious imperative which should
be backed by legislation and effective enforcement of an environmental law.”

Othman Abd-ar-Rahman Llewellyn’s publications include “The basis for
a discipline of Islamic Environmental Law” and “Islamic Environmental
Ethics”. Llewellyn (1998:41,44) contends that environmental law needs more
than legal rulings and precedents and ideal statements of general principle.
It requires creative, practical, and detailed application of these precedents
and principles to specific environmental, socioeconomic, and technological
problems. He is hopeful that in view of the rapid increase in environmental
awareness and the strong environmental concerns of many Muslim thinkers,
that the discipline of Islamic environmental law will soon be recognised.

As noted above, both Khalid and Nasr focus on the severance of the relationship
between human beings and nature and its consequences, and the imperative for
an ethical approach to environmentalism based on Islamic principles. This is in
contrast to the common approach that humans are superior over all other forms of
life on earth and that all of nature is created for the unconditional use of humans.
Sway, Dien and Othman Abd-ar-Rahman Llewellyn similarly emphasise the
importance of legislation to effectively attain sustainable development goals.

10 IPSA Journal of Islamic and Arabic Studies
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The primary reason for non-implementation of sustainable development
goals, according to the views expressed above, is that the policies of Muslim
states are underpinned by material or secular values with a central focus on
consumerism, which often excludes the ethical and spiritual dimensions that
Islam provides.

3. Methods

Sources related to sustainable development, in particular United Nations
resolutions and those offering an Islamic perspective, were identified and
the relevant information extracted. This information was analysed using the
qualitative content analysis method. The data in the literature was sorted, the
contents were categorised according to themes determined by the keywords
and phrases used in the texts, and the information synthesised. This research
technique provided new insights into the phenomenon of sustainable
development from the perspectives of Muslim scholars who are cited below.

4. Definitions

There are many definitions of sustainable development. I will list only two
of the most common ones, followed by the Islamic-specific definitions to
indicate points of convergence as well as divergence among them. Muslim
environmentalists could be classified into two groups, one falling within
the general sustainable development framework and the other within an
Islamic-specific framework, which some writers refer to as the “Islamic
ecological paradigm”, with its focus on the compatibility between sustainable
development principles and Islamic teachings.

The following are among the more popular definitions of sustainable
development:

* ...aprocess of change in which the exploitation of resources, the direction
of investments, the orientation of technological development, and
institutional change are made consistent with future as well as present
needs. (Sustainable Development — where has it all started?).

* development which meets the needs of the present without compromising
the ability of future generations to meet their own needs (Brundlandt

Report, 1987).

IPSA Journal of Islamic and Arabic Studies 11
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As stated above, the key features of sustainable development that were
originally identified were economic growth, environmental protection, and
social equality. The Rio Summit declared that sustainable development should
become a priority item on the agenda of the international community and
recommended that national strategies be designed and developed to address
economic, social, and environmental aspects of sustainable development

(Mensah, 2019: 5:7).

The definition of sustainable development was extended to include and
balance economic, social,and environmental concerns (Aburounia and Sexton,
2022). The aim was to guarantee a better quality of life for everyone now, and
for generations to come, with the understanding that this aim can only be
achieved by meeting a number of goals, including awareness of environmental
protection and careful use of natural resources (5 Objectives of Sustainable
Development).

Zubair Hasan believes that the notion of sustainable development which
seeks to create a balance between economy, environment, and society marks
a significant shift in emphasis from growth to social justice and implies more
than a mere conservation of natural resources, and hence should be supported.
A “sustainable” rate of growth implies that the pace of development should
be reduced. This would contribute to a conservation of natural resources and
reduce environmental degradation. Equity implies a more even spread of
resources and concomitantly a reduction in consumerism (Hasan, 2006:8).

Mahbub Ul-Hagq, who pioneered the human development Revolution and
developed the human development index, proposed that the basic objective
of human development is to “create an enabling environment for people to
live long, healthy and creative lives, to be educated and to enjoy a decent
standard of living” (cited in Baru, 1998:2275). He also provided the world
with a statistical measure to quantify the indicators of economic growth with
human development.

Abdur-Razzaq Lubis (2010) argues that humankind’s rights over nature
are rights of sustainable use - of usufruct - based on moderation, balance,
and conservation so that future generations have similar and equal rights.
Nature’s rights over humankind include the rights to protection from misuse,
degradation, and destruction. Greed, affluence, extravagance, and waste are
considered a tyranny against nature and a transgression of those rights.
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Having presented a summary of the general discourses on sustainable
development by the first category of Muslim environmentalists above, I will
now turn to the Islam-specific definitions by Muslim environmentalists of the
second category. Though they remain a rather small minority, their works, in
particular the works of, Dien, and Khalid, are acknowledged within the global
discourse on sustainable development.

'The essential difference between this category of Muslim environmentalists
and the previous category is that though the former concur with the causes
and consequences of environmental degradation as well as with the general
principles of sustainable development, unlike the first category they cite
Islamic texts as evidence that these principles are in line with Islamic beliefs.
In their writings, while all refer to the Qur'an and the Hadith (Prophetic
traditions), several also include shari’ah -based norms deduced from Islamic
jurisprudence (figh), with their main goal being to develop a field of Islamic
eco-ethics that includes both theology and law. The following maxims and
texts are commonly cited in their publications on environmental degradation:

“There is to be no harm and no reciprocation of harm” (a/~-Qawa’id al-Fighiyyah
2013:51)this is a hadith; “Eat and drink, but waste not by excess; ‘He’ loves
not the excessive” (Qur’an, 25:2., 7:31); “And do not follow the bidding of the
excessive, who cause corruption in the earth and do not work good” (Qur’an,
25:2.,26:151-152); “And do not cause corruption in the earth, when it has been
set in order” (Qur’an, 25:2., 7:56); “Do not waste water even if you are on a
running river”’; “Do not harm women, children and the infirm, do not harm
animals, destroy crops or cut down trees”; “Commit no excess therein, lest My
wrath should justly descend on you.”( Qur’an, 20:81). Even in times of war,
Muslim leaders advised their troops not to chop down trees, destroy agriculture,
or kill animals (Abumoghli, 2022). These texts, in sum, instruct humans not to

waste natural resources, not to destroy plants, and not to harm animals.

Othman “Abd al-Rahman believes that appropriate rules for controlling
environmental degradation can be classified under the “no injury” principle
in shari'ah (see Chowdury, 6[5]:281). Based on his understanding, the texts
above fall into this category. However, Zubair Hasan (2006:10) refutes the

claim that concern for the environment follows automatically from the maxim
1 This hadith is reported in Musnad Ahmad. Daily Hadith online. December 13, 2022. https://www.abuaminaelias.
com/dailyhadithonline/2013/08/19/conserve-water-flowing-stream/

2 This hadith is cited in Malik’s Muwatta (see Sunnah.com - Sayings and Teachings of Prophet Muhammad. https://
sunnah.com).
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“receive no injury, inflict no injury” as well as the claim that there are many
verses in the Qur’an relating to the avoidance of causing harm to the natural
and environmental resources. Hasan considers these claims to be irrelevant
and believes that the relevant verses are “intended presumably more to regulate
relations between man and man rather than between them and the environment”.
While Hasan presents a compelling argument, the merits of his contention will
not be debated here. The central focus of this article is to determine the response
to sustainable development by Muslim environmentalists and Muslim states.

Abdul Habeeb Ansari, Parveen Jamal, and Omar Oseri refer to another
maxim, Sadd Al-Dhara’i, or the idea of blocking the lawful means to an
unlawful or harmful end in relation to sustainable development. Its objective
is to forestall deeds or policies, which if pursued might lead to impermissible
conduct or lead to unlawful or harmful acts on the people, the environment,

and the whole of biodiversity:

Ansari, et.al. (2012:616) view it as “a useful tool to prevent all causes of
environmental degradation, because of abuse and over exploitation, whether
direct (pollution and hunting, particularly hunting endangered species) or
indirect (deforestation and increasing the levels of carbon dioxide and other
greenhouse gases)”.

Muslim environmentalists often cite the following texts to indicate that the
preservation of natural resources, which benefits both humans and animals, is
not only required but earns rewards for the benefactor:

“Whosoever brings dead land to life, for him is a reward in it, and whatever
any creature seeking food eats of it shall be reckoned as charity from him”
(Abumoghli, 2022); “If a Muslim plants a tree or sows seeds and then a
human, bird, or animal eats from it, it shall be regarded as charity from him”;’
“If anyone plants a tree, no human nor any of the creatures of Allah will eat
from it without it being reckoned as charity from him”;* “Whoever plants a
tree and looks after it with care, until it matures and becomes productive, will
be rewarded in the Hereafter”; °* “Even if the Resurrection were established

upon one of you while he has in his hand a sapling, let him plant it”.¢

3 This hadith appears in Sahih al-BukharT (see Sayings and Teachings of Prophet Muhammad).

4 This hadith appears in Sahth Muslim (see Daily Hadith online https://www.abuaminaelias.com/dailyhadithonline/).

5 This hadith appears in Musnad Ahmad (see Daily Hadith Online), https://www. abuaminaelias.com/
dailyhadithonline/2012/11/24/plant-tree-ressurection/

6 Ibid. This hadith appears in Riyad al-Salihin (see Sunnah.com - Sayings and Teachings of Prophet Muhammad).
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Though trees are mentioned specifically in these reports, it may be inferred
that any measure which contributes to the attainment of benefits by humans
and animals from nature conservation is to be encouraged and promoted. This
naturally includes treating animals well, and protecting land, water, and air
from pollution.

'The Prophet of Islam is reported to have stated “Whoever is merciful, even to
a sparrow, Allah will be merciful to him on the Day of Judgment” (Hadizh 4,
SUNNAH.Com, n.d.)

Moegamad Riedwaan Gallant (2009:292), in his doctoral thesis, lists the
following sustainable development principles that are to be found in Islamic
texts:

* caring for the environment

* avoiding wastefulness

*  promoting agriculture

* conserving water

* avoiding pollution of the atmosphere
*  caring for animals

* avoiding environmental pollution

* governing with justice

* promoting peace and reconciliation

*  alleviating poverty

* engaging in industry, trade and commerce

* educating and disseminating information

Approaching sustainable development from a religious perspective is no
longer frowned upon. Scholars from the field of religious studies have been
contributing to the discourse on sustainable development on the basis that
religions in general have “transformational potentials to facilitate transitions
toward more environmentally sustainable societies and to address climate

change” (Koehrsen, 2021:2).
According to Carolyn Egri (2023:410).

Fundamental to the industrial-materialist-scientific worldview has
been the exorcism of a nature that is organic, living, and spiritual.
Instead, nature is regarded and treated as a machine in the service
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of humankind. In this mechanistic hierarchical worldview, both
persons and nonhuman nature are objectified and valued only
in utilitarian instrumental terms (as inputs or consumers of
production) rather than for any intrinsic or spiritual values.

A basic internet search reveals a plethora of topics relating to the relationship
between religion/spirituality and sustainable development.

Some writers have coined the term “ecotheology”to refer to environmentalism
in which religion provides guidance and motivation to work on environmental
causes.

One of the more intriguing contextualizations of theology emerging

in the contemporary period is the sub-field of ecotheology. Insofar as
generalization is possible with respect to those in the ecotheological
movement, it is fair to say that these individuals seek to respond
authentically to what may be the key contextual problem of our
time— the ecological crisis (Mohamed, 2012).

Mohammad Hashim Kamali (2010:16) declares that “the Islamic tradition
possesses an ethics and a metaphysics of nature, rooted in the revelation and
Divine law, which concern the duties and responsibilities of man towards the
non-human realms of the created order”.

According to Christopher Weeramantry, because international law ignored
teachings of the world’s major religions, it “deprived itself of an important

source of strength and inspiration” (cited in Nalla, 2011:2[4]:749-752).
Interestingly, he also states that:

[Any] modern legal system seeking to conserve earth resources,
protect the environment, and safeguard the human future would
benefit from the wealth of principles, concepts and procedures to
be found in Islamic teachings. The range of this knowledge and
its practical usefulness in the environmental field are little known,
even to many Muslims, and even more so to non-Muslims. Indeed,
it is little known even in the academic world (Ibid).

For Parvez Manzoor, “nature and ethics are, as a matter of fact, at the very core
of the Quranic Weltanschauung. To infuse the natural world with transcendent
(revealed) ethics is the main purpose of man according to the Qur’an 25:2”
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(cited in Ozdemir, 2003:6). Manzoor argues that “environmental ethic is the
logical outcome of a Quranic understanding of nature and man. The Quranic
value system has the necessary elements for developing and constructing an
environmental ethic” (ibid, 21).

'The approaches by the scholars cited above treat nature as sacred and endows
it with intrinsic rights that must be respected by human beings. Adopting
such an approach could contribute significantly to arresting the degradation
of the environment.

As mentioned earlier, Muslim contributions to the discourse on sustainable
development are by no means substantial. Several reasons could account for
Muslims’ general lack of enthusiasm. The ongoing economic challenges in
some Muslim-majority countries have led to the prioritisation of economic
development and poverty reduction over climate change mitigation (Koerhsen,
2021:17). Another reason is that environmentalism is suspected by many to
be a Western conspiracy to weaken Muslim-majority countries in terms of
their economic development and population size (ibid).

In order to allay such concerns, Richard Foltz makes a distinction between
Muslim and Islamic environmentalism. The former, he says, draws its
inspiration from a variety of sources and not only religious sources, whereas
the latter is “demonstrably enjoined by the textual sources of Islam”. Muslim
environmentalism refers to activities that reflect the Western notion of what
constitutes environmental education and protection (cited in Yazid, 2008:10).

Roger Timm offers the following explanation:

Because of secularization of their societies, the leaders of
Muslim nations may be alienated from their religious roots, and
the support in the Islamic worldview for caring for the natural
environment may have little power to overcome the lure of
Western technology and its frequently negative effects on the
environment (cited in Vasi, 2008:69).

Ziauddin Sardar (1988) states that the economy and technology are not to
blame for the poor environmental track record in Muslim-majority countries.
In his view the lack of environmental concern is due to the clear gap between
theory and practice.

IPSA Journal of Islamic and Arabic Studies 17



AL-WASATIYYAH Volume 2 Issue No. 1, November 2023

According to Ba Kader et al.:

protection, conservation and development of the environment
and natural resources is a mandatory religious duty to which
every Muslim should be committed... The primary duty of the
ruler and his assistants is to do their best to realize the interests
of individuals for the betterment of life and society as a whole.
This also includes protection, conservation and development
of the environment and natural resources (cited in Koehrsen,

2021:7).

While Khalid finds parallels between the three pillars of sustainable
development (environmental protcetion, social equity and economic viability)
and Islamic institutions, he proposes the addition of two pillars - the spiritual
and the political. These, in his view, in combination with the three pillars
cited above, define the externalities of the Islamic system (cited in Gallant,

2009:347).

Ahmadi (2016:3) concurs with Khalid that for Muslim environmentalists
the need to include spiritual development is axiomatic since in the Islamic
tradition the material and spiritual aspects of life are complementary.

'The approaches of Muslim environmentalists can be summed up as
considering the earth as sacred, formulating an ethical understanding of
our relationship with the natural world, and discovering what it is that an
Islamic approach to this subject can do to both improve our understanding
of the current malaise and provide some answers as to how we can create a
model of well-being without having to subvert our own existence.

A brief survey of writings on sustainable development from an Islamic
perspective reveals that the notions of equity, “ad/ (social justice) (Qur’an,
25:2,18:90), shara (public participation) (Qur'an, 42:38), khilifah
(vicegerency) (Qur’an, 2:30), amanah (trust) (Qur’an, 33:72), and ummatan
wasatan (moderate nation) (Qur’an, 33:72) are considered the cornerstones
of sustainable development (Ab Rahman, 2018:9(4):987). Viewed from
this perspective, human beings as God’s vicegerents, while benefiting from
creation, are entrusted with the responsibility of caring for the environment
and, through a process of consultation, ensure that there is equitable access to
natural resources which are to be used moderately.

Several writers including Junaid Qadir and Asad Zaman emphasise the
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importance of equity — both intergenerational and intra-generational - which
in their view should be considered as a sine qua non of sustainable development.
They refer to various forms of charity, i.e., zakah, sadagah, awqif, etc. as
instruments for establishing a just and equitable social order. In terms of actively
redistributing wealth and obstructing long-term accumulation of wealth, Islam
proposes a number of interventions such as inheritance (Asad, 2018:10).

Odeh Rashed Al-Jayyousi et al. (2022:13) propose “moral-led sustainability
models” of sustainable development. According to them, such models offer a
universal perspective of cross-cultural learning and consciousness and highlight
the spiritual nature of the universe where “everything is alive, intelligent, and
articulate”. This model is articulated within the Islamic worldview based on
core Islamic principles, i.e., oneness of the creator, humans as God’s trustees,
and harmony and balance in creation. The human mandate is to serve as
guardians and trustees (shahid) to fulfil the divine trusteeship (amanabh),
protect all forms of life (¢hsan), achieve justice and equity (mizdn), respect all
communities of life, and secure the balance and natural state (fizrah) of the
universe.

Sway (1998) argues that the protection of the environment should be regarded
as one of the major aims of the shari’ah “because its destruction will prevent
man from fulfilling his mandate as vicegerent”. He proposes that in addition
to the major aims (Magasid) of the shari’ah agreed upon by Muslim scholars,
viz protection of religion, life, mind, offspring, and property, the protection
of the environment should be considered as a major aim of the shari’ah . He
believes that this aim is implicit in the original five aims of the shari’ah . If the
degradation of the environment is unchecked, he reasons, there will ultimately
be no life, no property, and no religion. So, in a sense the environment could
be considered as encompassing the aims of the shari’ah .

'There are a number of Islamic-specific definitions of sustainable development
articulated by Muslim scholars including Mehri Ahmadi, Mai Abumoghli,
Muzammal Hussain, Nor Hazila Ismail, Fazlun Khalid, Sohaib Mukhtar,
Ahmed Hammou and Hussein Amery. However, this discussion will focus
on just three definitions which capture the essence of the Islamic approach to
sustainable development.
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Khalid, who prefers “sustainable living” as an alternative term, contends
that deep in the matrices of the shari’ah there exist institutions that can
effectively deal with problems relating to sustainable development, trade, and
environmental protection. He points to the system of awgaf (charitable trusts)
that have served Muslims so well over the centuries by providing schools,

hospitals, and relief to the poor (cited in Gallant, 2009:348).

Ismail (2017:267) defines sustainability as encompassing “sustained learning
and wisdom, commitment to their [Muslims’] societal role of the people, the
responsibility of their religious and civic institutions, and the degree to which
their faith and spirituality are sustainably practiced in society”.

Hammou (2015:3) believes that faith-based environmental activism would
restore nature’s sacredness. The only way to prevent human destruction of
the environment is to view nature, with all of its fauna and flora, as having
inherent value. To mitigate the over-exploitation of natural resources and save
the environment, first there needs to be a change in the core attitude of people
towards nature, which is the most responsible driver of such actions.

According to the scholars cited above, the principles of sustainable development
are contained in Islamic texts and its goals can be achieved if people begin to
treat nature as sacred. Muslims are expected to protect the environment and
use natural resources in a sustainable manner. In Islam, as in other contexts,
the relationship between human beings and the natural world is portrayed as
mutually complementary; humankind cannot exist without the natural world.

Khalid (2002) states that Muslims cannot absolve themselves from their
environmental obligations, even during times of war. Early Muslims lived
their lives according to the understanding that nature, with all of its elements,
is the shared property of all creatures. People are to use its resources only
in a usufruct manner, without damaging, destroying or wasting what is in
their trust because the real owner of things is their Creator, Allah (Hammou,

2005:19).

Amery says that as trustees of the planet Earth, no one generation has the
right to pollute the planet or consume its natural resources in a manner that
leaves for posterity a polluted planet or one seriously denuded of its resources

(cited in Nalla, 2011:2[4]:749-752).
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Amery is of the view that although the word fasad (corruption, dissension) is
used in the Qur’an (30:41) in the context of land and sea, it can be assumed to
encompass all other components of the ecosystem because the Qur’an states
that Allah is the creator of everything (Qur’an, 25:2), and the heavens and
the earth and whatever is between them and what is beneath the ground
all belong to Allah (cited in Gallant, 2009:295). Islamic teachings, which
command Muslims to avoid and prevent fasid, encompass exploitation or
degradation of environmental resources. The other meanings of fasad include
taking something unjustifiably and unfairly or spoiling or degrading (natural)
resources (Ibid, 2009:295).

Muslim environmentalists are well aware that the adoption of sustainable
development principles does not guarantee their implementation. Precisely
for this reason, several have proposed that its principles should be reinforced
by laws. In their study entitled “Environmental Protection in Islam”, Abubakr
Ahmad Bagader et al. suggest that sustainable development should be given
legal sanction by adopting the following maxims:

Damage shall be eliminated to the extent possible.

The averting of harm takes precedence over acquisition of

benefits.

Exigency does not cancel the rights of others.

Dire necessity renders prohibited things possible.

The author of an act is held responsible even if his act is not

intentional.

Every necessity shall be assessed according to its value.

Damage shall not be eliminated by means of similar damage

(cited in Gallant, 2009:345-347).

'The charters by Muslim environmentalists and adopted by several Muslim
states which are listed below contain Islamic principles which have been
interpreted in the context of sustainable development.

5. Subjugation of Nature

'The Qur’an, in describing the relationship between humans and nature, affirms
that the world has been created for the benefit of humankind. Cited below
are several verses relating to zaskhir (the subjugation of nature to humankind):
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Do you not see that He subdued to you all what is on the earth?
(22:65).

And He it is Who has subjected the sea (to you) that you eat
thereof-fresh tender meat (fish) and you bring forth out of it
ornaments to wear. And you see the ships ploughing through
it that you may seek (thus) of His bounty (by transporting the
goods from place to place and that you may be grateful) (16: 14).

Do they not see how among the things Our Hands have made
we have created for them...[of] which they are masters? We
have subjected these to them that they may ride on some and
eat the flesh of others and they draw other benefits and diverse
drinks from them. Will they not give thanks? (Qur’an, 36:71).

'These verses affirm the subjugation of natural elements to humankind, including
the sea, rivers, rain, the sun and moon, night and day, fruits,and so on. Unfortunately,
these verses have often been misconstrued as permitting humans unfettered use
of natural resources which results in their manipulation and exploitation with
dire consequences. These sorts of misconceptions which arise from the verse:
“Whatever is in the heavens and on earth belongs to Allah” (Qur’an, 2:284), is
refuted by the arguments contained in the following three verses:

“Human beings have accepted trusteeship of the earth” (Qur’an,
33:72).

“Resources are not inexhaustible” (Qur’an, 16:96).

“Resources have to be shared with other life forms”
(Qur’an, 7:73; 26:155).

These verses give us a clear indication that the use of natural resources is not
unconditional. Khalid challenges these misconceptions and directs Muslim
states to take into consideration the following legislative principles in relation
to sustainable development:

Allah is the sole owner of the earth and everything in it.

People hold land on usufruct — that is, for its utility value only.
There is a restricted right to public property.

Abuse of rights is prohibited and penalized.

‘There are rights to the benefits derived from natural resources
held in common.
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Scarce resource utilization is controlled.
'The common welfare is protected.

Benefits are protected and detriments are either reduced or

eliminated (Khalid, 2010:4[11]-6).

To sum up, creation is for the benefit of human beings who are guardians
of resources and not the actual owners, they have a responsibility to protect
natural resources, should avoid waste, and exercise moderation in the
utilisation of natural resources.

6. The Institution of Hisbah, Harim and Hima.

One of the most distinctive qualities of Muslim society is the promotion of
good and eschewing of evil: “ye are the best of peoples, evolved for mankind,
enjoining what is right, forbidding what is wrong, and believing in Allah”
(3:110). For this reason, several institutions were established by the first
Islamic state under Muhammad. The head of this office or agency was an
educated jurist (muhtasib) who was familiar with shari’ah rules. His role is

described below.

'The institution of hisbah, is the idea of promoting or ordering what is right
and forbidding what is wrong. This plays a very significant role in promoting
ethical values among Muslim communities of all generations. Though hisbah
covers all types of activities, this discussion focuses on the aspects of hisbah
which relate specifically to sustainable development goals.

Hisbah, according to Abdul Karim Zaidan (cited in Ibrahim, 2015:185) is:

an action that commands the application of a good deed if the
situation warrants it and the abstinence of a misdeed if such a
misdeed is forthcoming”.

According to some scholars, the implementation of hisbah as an institution is
“under (the purview of a body or a particualr institution” (Ibid) .

'The “person who oversees” refers to the ruler or leader whose task it is to
appoint a person who is capable of executing the functions of hiséah. The roles
of hisbah include to regulate, maintain, and monitor the general well-being
of the Muslim community’s political, social, economic, environmental, and
individual activities.
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According to Huda Abdul Ghafur Amin (2010:187, 227), hisbah throughout

much of the history of Islam played a role in ensuring the preservation of the

environment. She divides the roles of hisbah for environmental conservation
into aspects of economy, health, community, and environment beautification.
In addition, she argues, it contributed to the protection and management
of the environment from elements that could cause pollution and damage
to the air, water, nutrition, medicine, noise, waste, and the development of
deserts. With the emergence of the modern nation-states, the hisbah system
was abandoned.

Llewellyn (1998:20-21) refers to two other institutions. One is the harim,
which is an “inviolable zone within which developments are prohibited
or restricted to prevent the impairment of utilities and natural resources”.
Historically, the harim was managed by the people who lived in the settlement,
provided for their needs, and was used and developed in a manner most
conducive to their welfare.

Within harim zones, development is prohibited or restricted to protect natural
resources from impairment and damages. under this system, water sources
and public utilities such as roads should have inviolable zones “resembling
easement to prevent their impairment, to facilitate their use and maintenance,
and to preclude nuisances and hazards” (Bagader et al., 1994). As explained
by Hag, these zones are also for the purpose of protecting Muslim interests by
making them the property of the Muslim community (2001) and not of the

exclusive few, powerful, and wealthy individuals.

'The other institution developed during the first Islamic state was the hima
which Llewellyn describes as “all unowned wildlands that are protected
from settlement, farming, and normal grazing, wood cutting, and the like,
and are reserved for purposes pertaining to the public good”. The hima
has been interpreted by some contemporary writers as an instrument of
conservation. Historically, most hima have combined conservation and
sustainable production. Himdi have now been abandoned, and their number

has plummeted to a few dozen (Llewellyn, 1998:20-21).

For the common good, states generally have both the right and obligation to
establish public reserves as conservation zones. These protected zones should
be in the most strategic, appropriate locations as to provide the optimum
wildlife protection and biodiversity maintenance, forestation, woodland
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preservation, and watershed conservation and management (Ibid, 29-32).
Activities such as hunting, farming, grazing, or woodcutting within these
zones may be prohibited or restricted.

'The responsibilities of protecting and conserving the environment fell under
the jurisdiction of the muhtasib office. The role of the muhtasib was determined
by the institution he served. The muhtasib role relating to the three institutions
is summarised above. To maintain the comfort and smoothness of public
facilities, the muhtasib had to ensure that public facilities such as clean water
supply, markets, public buildings, mosques and so on were always in good
condition and workable. The muhtasib had the right to seek financial assistance
from the treasury for improving all the public facilities. In the absence of any
tunding, the muhtasib could raise funds from public donations with approval

from the government (Jaafir, 2021:22(1):28, 33).

'The muhtasib was responsible for the inspection of markets, roads, buildings,
watercourses, reserves (hima), and so forth. Among his duties were the
supervision and enforcement of regulations and standards pertaining to safety,
hygiene, and cleanliness; the removal and disposal of wastes and pollutants;
the prevention and elimination of hazards and nuisances; the protection
of reserves from violation and trespass; and the prevention of abuse and ill
treatment of animals. He was also responsible for assessing damages and
imposing fines and other penalties (Bagader et al., 1994).

'The hisbah, harim, and hima are presented by Muslim environmentalists as
examples of institutions that historically prevented environmental degradation
and protected the environment. Some environmentalists propose the revival
of these institutions which they believe will provide an impetus to sustainable
development.

The development of such systems is evidence of Islam’s possession of
strong environmental principles and ecological ethics. These shari'ah guided
environmental measures were designed to help protect the greater good
and support humankind’s ecological vicegerency on earth (Saniotis, 2011).
Considering these valuable Islamic environmental ethics and principles
described above, it is unfortunate that Muslim majority countries today are
so often in violation of Islam’s ethos and practices relating to the natural
environment.
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7. Muslim Charters on Sustainable Development

A number of sustainable development charters have been drafted by Muslim
scholars and several Muslim countries have adopted declarations on sustainable
development. Following is a summary of three of these declarations: The Arab
Ministerial Declaration on Sustainable Development, which was adopted by
the Arab environment ministers at their meeting in Cairo in October 20017 is
also referred to as the “Sustainable Development Initiative in the Arab Region”.
'This initiative aims at addressing the challenges faced by Arab countries to
achieve sustainable development. It also commits the countries to implement
Agenda 21, the Millennium Declaration Goals, and the outcome of the World
Summit on Sustainable Development. The Islamic Declaration on Sustainable
Development adopted in Jeddah in 2002 was the outcome of the First Islamic
Conference of the Environment Ministers in 2002. It focused inter alia on
human responsibility to the environment, rights pertaining to the environment,
constraints on sustainable development, and Islamic perspective on sustainable
development. The Islamic Declaration on Global Climate Change was issued in
2015 after the International Islamic Climate Change Symposium.

'The adoption of these charters, in addition to hosting of conferences and
meetings to discuss relevant issues relating to sustainable development,
give a clear indication that Muslim states acknowledge the importance of
sustainable development. The critical question is to what extent are Muslim-
majority states implementing the resolutions on sustainable development
adopted by the UN-sponsored conferences and summits on sustainable
development, and/or as contained in the Muslim-specific charters on which
they are signatories.

8. Performance of Muslim-Majority Countries

Muslim-majority countries are contributing to environmental degradation
under the following headings: pollution of the atmosphere, land degradation,
pollution of oceans, coasts, rivers, destruction of biodiversity, deforestation,
and hazardous waste disposal (Gallant, 196ft.). Erhun Kula (2001:28:1) notes
that many Muslim-majority states, which claim to rule according to the
shari’ah , are guilty of appalling cases of environmental abuse, over-indulgent
lifestyles, and waste.

7 The League of Arab States adopted a comprehensive regional approach to Sustainable Development, committed
themselves to implement Agenda 21 and implement the objectives included in the Millennium Declaration. [see
Gallant, 347-348
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Although Aliyu Salisu Barau (221:3) claims that “the overall output of Muslim

states to the global net environmental pollution is extremely infinitesimal,”

the reality is that Muslim-majority countries states fare poorly with regard to
sustainable development.

Nonetheless, there are positive signs. Several Muslim-majority countries
states which have signed international agreements on sustainable
development have started to implement green economy strategies including,
reforestation, recycling, energy efficiency measures, installation of solar panels,
and construction of low-carbon eco-mosques. Albania, Azerbaijan, and
Turkmenistan are examples of countries that have made renewable energy an
important indicator of their environmental foreign policy. In addition, Muslim
leaders and organisations have undertaken public campaigning activities,
including issuing public statements and advocating for climate change policy
among governments (Koehrsen, 2021:4). Other initiatives include educational
programmes, workshops, and publishing information guides and newsletters.

A “Muslim Seven Year Action Plan” (M7YAP) was endorsed by more than
fifty religious scholars from across the Muslim world as early as July 2009 in
Istanbul. It was supported by the Islamic Educational, Scientific and Cultural
Organisation (ISESCO), Fatih University in Istanbul and representatives
of Ministries of Environment and Awqaf in Muslim-majority countries
including Kuwait, Bahrain, Morocco, Indonesia, Senegal, and Turkey.
Agreement was reached by the delegates to establish an umbrella organisation,
Muslim Association for Climate Change Action (MACCA) to manage and

implement a seven-year climate change plan (The Muslim Seven Year Action

Plan, 2009:1).

9. Proposed Solutions

Several solutions have been suggested by Muslim environmentalists to arrest
environmental degradation. Mensah (2022) sums up these in the following
words:

While not assuming a definitive posture, sustainability of
society can be said to depend on the availability of proper health
systems, peace and respect for human rights, decent work, gender
equality, quality education and rule of law. Sustainability of
economy, on the other hand, depends on adoption of appropriate
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production, distribution and consumption while sustainability of
the environment is driven by proper physical planning and land
use as well as conservation of ecology or biodiversity.

Kamali suggests the following measures that individuals, communities, and

countries should adopt to promote sustainable development:

Ethical teaching and spiritual wisdom in defence of the natural
environment should be backed by legislation and effective enforcement
measures.

Mass media, civil society institutions, welfare bodies, and parents should
all play a role, side by side with governments, in alerting the public on
instances of environmental abuse and the need to curb them through
persuasive measures and education.

Scientific and technical knowledge of environmental care should
continually be improved and developed through safer methods and
monitoring.

Ecologically sustainable development and planning should espouse and
nurture suitable restraints and take into consideration inherent proclivities
of various localities and climes.

Economic development and city-planning should always include analysis
of environmental impacts and be designed so as to minimise damage.

At the national level, environmental care, awareness of its pollutants and
protective measures should be introduced in public schools at an early
stage, to be pursued by suitable educational programmes in industrial
centres, farms and factories (Kamali, 2010b:278-279).

According to Kamali (2010a:17), governments are authorised by the shari'ah :

28

to take necessary measures for elimination of manifest damage
to public interest, seek indemnity and impose deterrent
punitive sanctions on individuals, organisations, national and
multinational companies and governments... to impose moratoria
on activities, projects and enterprises they consider will result in
real damage to the environment such that would exceed their
possible benefits under the legal maxim that ‘averting of harm
takes precedence over the acquisition of benefit’.
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'The shari’ah doctrine of darar (not causing harm) and its allied legal maxims
merit recognition by governments to hold the guilty parties liable for their
violations. Kamali ([b],278-279) suggests that in their effort to prevent further
damage to the natural environment, government authorities may impose the
doctrine of siydsah shari ‘yyah,® which imposes moratoria and emission limits
on producers and users of coal and fossil fuel, as well as licensing requirements,
to ensure environmentally friendly construction planning in urban areas.

Llewelynn (1998:34-35.) believes that strict and systematic enforcements
of the hisbah institution and the duties of the muhtasib could assist the
“development of Islamic municipalities and countries that is in line with the
environmental conservation”. He also suggests that every settlement should
have a harim which should be managed by the people of the settlement to
provide for their needs, such as foraging, firewood, and the like, and to facilitate
the use and development of such lands in the manner most conducive to the
inhabitants’ welfare.

Salman Ahmed Shaikh and Abdul Ghafar Ismail (2017:5) advise that:

there are many programmes that could be funded by Zakar such
as providing education for the poor, the establishment of schools,
vocational training and rehabilitation for Zakat recipients to
make them more productive, establishment of agriculture and
cottage industries, provision of fixed asset and equipment to small
business projects, provision of working capital, building of low-
cost housing and providing medical treatment and health care.

There are other solutions proposed by various Muslim environmentalists,
but the three environmentalists mentioned above capture the essence of
other contributions. In their summation, the acquisition of the requisite
knowledge, creating awareness of sustainable development through education
and appropriate planning are key to the success in attaining sustainable
development goals.

8 This term is used to denote broad doctrine of Islamic public law that authorises the ruler to determine the best
manner in which sharT ah can be administered.
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10.Conclusion

While the number of Muslim environmentalists is paltry by international
standards and the implementation of sustainable development goals by
Muslim states is far from satisfactory, there are reasons to be optimistic.

Muslim environmentalists have been promoting sustainable development goals
though active campaigns and publications. Several Muslim environmental
organisations have emerged in the past few decades, the best known among
them being the Islamic Foundation for Ecology and Environmental Sciences
(IFEES), founded in 1994 by Fazlun Khalid, which provides information
and regularly publishes articles on sustainable development issues. Others
include Wisdom in Nature, Islamic Network for the Environment, Islamic
Environmental Club, Muslim Association for Climate Change, DC Green
Muslims, and African Muslim Environment Network.

It is encouraging to note that in a survey conducted among Muslims in the
United Kingdom in 2018, over 75% of respondents said they considered
sustainable development to be a significant issue (Redwan, 2018). I have
no doubt that the same survey conducted among other Muslim minority
communities will produce similar results.

Publications on sustainable development from an Islamic perspective are
receiving serious attention, as can be deduced from the fact that they are cited
by environmentalists in their publications. There are a number of initiatives
by Muslim educators to teach learners about sustainable development. One
example is the Islamic eco-school in California which teaches children
ecological values and attachment through active practices (e.g., gardening,
tending animals, etc.) (Koehrsen, 2021:8). It is hoped that more Muslim
schools will follow suit.

'The “Islamic Principles for the Conservation of the Natural Environment”,
compiled by scholars from Jeddah University in Saudi Arabia, whose
environmental policy is founded on Islamic principles, has become a basis
for the development of policies in several Muslim-majority states. A number
of Muslim-majority states have signed international agreements, and a few
states have started to implement green economy strategies including Saudi
Arabia, United Arab Emirates and Indonesia.
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Publications on sustainable development from the perspective of different
religious traditions have gained traction. Even though the theological and
philosophical bases of these responses are different, they are unified by a
common concern for our planet. As Rkiouak (2016:5) states:

cultural diversity is important to developing a sustainable
society because, while no single culture may epitomize ideal
environmental, social or political values, each may contain pieces
of wisdom that together can produce a sustainable society.

Dialogues among various religious traditions relating to sustainable
development have become quite common. This development, it is hoped, will
lead to increased harmony among diverse faith traditions and between humans
and the environment, which is considered one of the goals of sustainable
development.

Finally, the approach by Muslim environmentalists to sustainable development
detailed above substantiates the hypothesis that it falls within the framework
of Muslim environmental ethics.
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Abstract
'The Muslim Judicial Council SA (MJC SA) is the central Muslim religious

institution in the Western Cape and has pioneered the consumer discourse on
halal (permissible) consumption in South Africa. The discursive discourse of what
constitutes halal and haram (not permissible to consume) has provoked a variety
of responses and was the cause of the establishment of other ha/a/ certifying
authorities in South Africa, like the South African National Halaal Authority
(SANHA). The genres of fatiwa (singular farwa, refers to the formation of a
legal opinion) constitute the distinctive nature of twentieth century discursive
discourses and debates within the ha/i/ industry in South Africa. Contentious
fatawa such as the beef saga in 1970, mechanical slaughtering, the recital of the
basmalah, and the discourse on gelatine were the cause of many controversies
which had a direct impact upon the hali/ industry in the country. These fatiwa
were the outcomes of exploring new methods within Islamic legal frameworks on
how halal is viewed, thereby shifting the discourse into a realm of robust debates.
'This was preceded by the discursive traditions of previous figh scholars. This
discursive discourse relied on reframing classical fzg5 by adding a contemporary
character to it. This article explores the critical debates of gelatine farawai
between the MJC and SANHA which has divided the ha/a/ industry in South
Africa and Muslim consumers over the past three decades. The gelatine faziwa
discourse is considered one of the most contentious issues today amongst leading
hala/ certifying authorities in South Africa. This article provides a historical
background which traces the formation of the gelatine faswd, and offers clarity
and insight to some of the key issues in this debate.

Key Words: Muslim Judicial Council of SA (MJC), fatwa, halal, hardm,
gelatine.
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Introduction

'The MJC SA is the first organized ha/a/ certifying authority in South Africa.
According to Imam Yasin Harris, Director of the Halaal Trust of the MJC
SA (MJCHT) , and Moulana Yusuf Karaan, the Muf#i (jurist consult) of the
MJC SA, the MJC SA is the first organized hala/ certifying authority in the
world, established in 1945 and officially registered as a ha/i/ authority in 1986.
(Harris and Karaan Interview, 2012).

The MJC SA can be considered as the marji’ (reference, or source to
follow) for halal certification in South Africa based upon its pioneering
and institutionalising of the halal industry and for adopting a wasatiyyah
(moderate/middle path) approach to halal certification. The latter approached
influenced the organisation to explore a broader scope of legal frameworks
within various madhahib (school of jurisprudence) on halal. The fatawa on
gelatine of the MJC SA demonstrate that faglid (moving from one madhhab
to another madhhab) and the impact of modernisation are not viewed as two
conflicting concepts, but can be assimilated; and figh can be adapted to a
rapidly changing world.

Halal certifying authorities in South Africa, according to Tayob, “render a
valuable service to the Muslim consumers”, he also notes that some authorities
have “used a rigid interpretation of textual evidence ... ” (Tayob, 2012:49).
Awais Rafudeen similarly suggests that halal organizations play the role of
“cultural intermediaries”, which according to him also represent how “certain
competitive authorizing discourses within tradition cultivate specific outlooks
on halaal”. Within such discourses, according to Rafudeen “not all readings
of halaal in Islamic law are equal”. He suggests that it is within “the internal
logic of an authorizing discourse that we need to locate some of the other
underlying factors that drive these organizations’ approach [es] to matters of

halaal.” (Rafudeen, 2012: 137-138).

'The complexities within the ha/a/ discourse place the consumer at the centre
of the disputes among the hali/ certifying industries in South Africa. This
article examines in detail the contentious issue of gelatine which have been
the subject of numerous disputes between MJCHT and other religious
institutions. The article also deals with the interpretation of Islamic law and
issuing fatdwa as a discursive tradition in the formation of a legal opinion.
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Contextual and Theoretical Framework

'The MJC SA is predominantly inclined towards the Shaf i madhhab (school
of leagl thought). Occasionally, they incorporate the views of other madhahib
(sing. madhhab) and legal scholars within the parameter and scope of the
codification of Islamic law. Over the past seven decades, the MJC SA has
shifted from a conservative orthodoxy to amore moderate position thatincludes
a broader scope of madhahib positions. They have adapted their legal opinions
to one that is inclusive of other madhahib. Lubbe asserts that adaptation may
occur by exploring the views of various scholars or when new situations arise.
In his PhD thesis entitled “The Muslim Judicial Council — A descriptive and
analytical investigation”, Lubbe investigates the history of the MJC and their
Islamic philosophy since their establishment in 1945. Lubbe noted that the
MJC was very progressive by integrating the views of Islamic scholars from
various madhahib into the formation of their legal opinions. They understood
from the beginning that they functioning in a Muslim minority country
and are influenced by prevailing circumstances. The Islamic codification of
laws, its reviews, legal rulings, and faziwai are enacted to accommodate these
circumstances (Lubbe, 1989:70-73). The discourse on gelatine in the South
African Muslim community has been subjected to the same legal framework
of fatiwai and to the relationship between the codification of Islamic law and
modernisation in South Africa which is discussed in this paper.

Tuglid has allowed the MJC SA to operate within the broad scope of the legal
framework of Islamic Law and to incorporate the best opinion on a given
matter. Wael Hallaq asserts that:

'The taqlid of later jurist was of the best type, so to speak, for it
involved the production of the masters’ opinion through careful
reasoning and interpretation that at times were qualitatively
superior to those the master produced. This taqlid, therefore, is an
intellectual independent affirmation of authority and in no way
involves blind adherence to the legal doctrines of the masters. It
is preeminently of the methodological type, having nothing to
do with the acceptance figh conclusions at face value... taglid
maintained a positive image since they amounted to an assertion
about afhiliation and loyalty to the school. For no school, in the
first place, could have come into existence and survived without
this doctrinal loyalty. (Hallag, 2009:113).
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'The MJC SA believes that if it wants to be relevant, it must be prepared to
incorporate the views of different madhihib. Talal Asad asserts that change is
part of life, and that Islam can be relevant and contemporary:

We can look into the contemporary Islamic revival as an attempt
to retrieve the Islamic tradition that can be adapted and linked
to modernity as if it were a case that could be experimented with
and examined as a whole by the Islamic world today. Moreover,
it is an attempt to form ways of resistance and struggle not
only with the West but with the Islamic history as well. (Asad,
2000:255).

The modern concept of figh al~wdigi® (contextual understanding and
application) allows Muslims to find an alternate view during a specific time
and space, and to return to the original ruling once the restrictive bar is lifted.
Ibn Qayyim al-Jawzi asserts that a muf#i must understand the prevailing
circumstances of society which may be influenced by local customs and
traditions. The legal rulings may vary and change from time to time and place
to place as the need arises. He asserts that:

“Indeed a jurist must understand people’s propensity ... in
addition to their customs and traditions. Religious edicts
(fatawa) change with the change of time, place, customs and
circumstances and all of this is from the religion of God...” (Al-

Jawzi, n.d:157).

By understanding the above, it can be said that the MJC has remained true to
the practice of preceding ‘wlama’ (scholars) by remaining relevant according
to the context of the time, having factored changes in modern society, thus
creating a discursive farwa discourse. This has contributed to integrating
Islam into a secular country, such as South Africa, and normalising the role
and place of Muslims as minority citizens of South African society. The life
of Imam Shafi'i can be cited as an example of this discursive tradition when
he traveled from the centre of the caliphate, Baghdad, to settle in what is now
Egypt. While in Egypt he revised many of his views that he previously held.
(Al-Aytah, 1999:9). When Imam Shafi’i left the shores of a predominately
Muslim community where Islam was thriving and settled in an emerging
Muslim community, he understood that the prevailing living conditions in
Egypt were different to Baghdad. Hence some of his faziwai changed.

IPSA Journal of Islamic and Arabic Studies 43



AL-WASATIYYAH Volume 2 Issue No. 1, November 2023

In South Africa, given the complexities of figh difterences between Muslims in
the Western Cape and those located in other provinces, there are bound to be
conflicting interpretations and applications of fatiwa, since these communities
tend to follow different schools of thought. The MJC during the height of
apartheid demonstrates its ability to apply the sacred law of Islam for Muslims
as minority citizens, although the limited political rights of Muslims at the
time. For example, the debate on the number of fa/igs that can be issued in one
sitting is considered contentious as it is viewed difterently by Muslim jurists.
'Thus, although the farwa issued by the MJC regarding ta/ig may have found
support amongst progressive scholars, it was however also met with challenges
from and resistance by more conservative scholars in South Africa.

Mufattin (sing. Mufti) in South Africaregulate their own fazgwaindependently
and have developed their own standards. It is vein, the MJC has used the
tools of fatwa to formulate their legal opinion on gelatine, and incorporated
an inclusive framework of Islamic law when confronted with figh al-wagi’
The MJC SA committed itself since its inception to provide Shar'iah
solutions in a contemporary context by attempting to meet the continuous
challenges of an ever changing modern society.

Literature Review

This article is conceptually informed by theoretical debates on traditional
practices in modern society and the impact they have upon custom and
change. Dawid Venter suggests that there are adaptation processes that
traditional communities experience due to modernization (Venter, 2004:3-7).
He asserts that these changes stand at the junction of acceptable traditional
norms of society on the one hand, and the effects of modernity on the other.
Modernity not only affects the tradition but with time it creates a new
tradition. According to Monica Wilson, it is the influences of technology that
impact upon traditions and customs of society (Wilson, 1971:14-19).

Modernization is not strange to Islam. Muslims had played a valuable role in
finding innovative ways in contributing strategies to bring ease and comfort
to humanity. To cite Tariq Ramadan:
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We often recall the extraordinary contribution Muslims have made historically
to scientific development and progress and emphasize the fact that they —
more than any other civilization — have advanced the sciences to a higher
level. (Ramadan, 2004:55).

According to Ramadan, for centuries Muslims globally enjoyed a close
relationship between markers of Islamic identity and science. He further
asserts that it is through the study of mas/ahah (public interest), ijtihad
(independent judgment or exerting oneself to arrive to a verdict) and farwa
which allows Muslims to retain their Islamic identity (Ramadan, 2004:55).

Asad argues that Islam is a discursive tradition in which ‘w/ama’ are able to
find practical answers that are conducive to social change (Asad, 1993:32).
He believes that the diverse views of ‘u/ama’ will help society in finding
ideal answer. This discursive tradition that is founded on diverse scholarly
interpretations is conducive to the creation of a new Muslim identity. He
asserts that the role of ‘w/ama’ is central in Islam and that it has evolved over
centuries. Asad regards the position and function of ‘w/ama’ in their societies
as an indispensable part of Islam and believes that their inability to respond
to social changes will have an adverse effect upon the Muslim community.

Muhammad Khalid Masud supports the view that a mufti who is an “alim
(pl.‘ulama’) is an indispensable part of a continuously changing society. It
is through an “a/im specialized knowledge of Islamic law that allows him
to respond to “diverse social and historical settings” (Masud, 1996:3-4). The
practice of issuing fafdwa allows the mufti to address the needs of specific
Muslim communities, for which he is required to have knowledge of local
traditions and colloquial language. Although his rulings may be nonbinding
judgements, he plays an important role in guiding Muslim communities

(Ibid).

Bettina Graf and Jakob Skovgaard Petersen urge that ‘w/ama’ “profess their
dependence on and commitment to a great Islamic scholarly tradition, of
which they consider themselves the contemporary representatives.” (Graf and
Skovgaard Petersen, 2009:28). Ramadan contends that Islam has allowed a
fine periphery for it to adapt to cultural and social change, though he believes
that there is a need for the ‘w/ama’ to have knowledge of what is unchangeable
and what is variable in order to face the challenges of modernity and its impact

on society. He states:
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There is one Islam, and the fundamental principles that define
it are those to which all Muslims adhere, even though they may
be clothed in Islamic principles, an important margin allowed
for evolution, transformation, and adaptation to various social
and cultural environments. Western Muslims, because they
are undergoing the experience of becoming established in
new societies, have no choice but to go back to the beginning
and study their points of reference in order to delineate and
distinguish what, in their religion, is unchangeable (#5abif) from
what is subject to change (mutaghayyir), and to measure from
the inside, what they have achieved and what they have lost by
being in the West. (Ramadan, 2009:9).

Ramadan suggests that the greatest challenge for Muslims is to preserve the

centrality of what is important and to be true to the message of Islam. (Ibid,
2009:61).

Mohammad Zaman has argued that central to the interpretation of Islamic
law is the ‘w/ama’. He considers them as the defenders of Islam. Zaman asserts
that British colonial rule during the eighteenth and nineteenth century in
India marked the beginning of a more focused, professional and specialised
role of the ‘w/ama’. In this modern world he believes that it is how the ‘w/ama’
respond to its challenges which will set the tone for how Islam is understood
and perceived holistically. He asserts that:

What makes the ulama of the modern world worth studying
is not merely that they continue to lay claim to and self —
consciously represent a millennium-old tradition of Islamic
learning, however, their larger claim on our attention lies in
the way in which they have mobilized this tradition to define
issues of religious identity and authority in the public sphere
and to articulate changing roles for themselves in contemporary
Muslim Politics. The ‘ulama’s tradition is not mere inheritance
from the past, even though they often argue that that is precisely
what it is. It is a tradition that has had to be constantly imagined,
reconstructed, argued over, defended, and modified. (Zaman,

2002:10).
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Thus, we witness the beginning of this discursive formation in which the
‘ulama’ set the parameters for how they understand Islamic tradition which
may vary in its acceptance.

Wael Hallaq opines that Islamic Law is not a stagnant, unchanging
monolith that can be exported from one country to another country.
Cumulative traditions, life experiences, time and place must be understood
in relation to the development and transformation of Islamic Law. Islamic
law continuously developed and reproduced to accommodate the practical
lives of people at every turn as Hallaq argues:

. understanding the SharTa of a particular time and place
is untenable without coming to terms with its cumulative
tradition, for its own history continued to be, at every turn in its
life, an integral part of life experience. History not only provided
continuity, a recurring experience on a linear progression, but
also augmented its totalistic experiences in every moment the
SharT’a came to be substantiated in a particular place and time.
Its sources, its theoretical and legal principles, and its textual
narratives were constantly reproduced and recreated, providing
the substrate and subject-matter for its practices and discourses
at every turn... For every stage in the Shari’a, both in fact and in
doctrine, has contributed to creating, defining and shaping the
next. (Hallag, 2009:17).

Shaykh Yusuf al-Qaradawi is one of the religious scholars in the late 20
and early 21* century to respond to contemporary issues by offering practical
solutions and is regarded as the leading figure of this discursive tradition. He
has been described as a protagonist of Islamic centrism and moderation (Graf
and Skovgaard Petersen, 2009:57). Shaykh al-Qaradawi and his knowledge

are compared to traditional ‘wlama’:

Qaradawi reminds us of the early Muslim scholar such as Imam al-Shafi’i
(d.820), who mastered different branches of knowledge together at the
same time. No one can have such vast and diverse knowledge in our age of
specialization... Qaradawi is really the last bead of a necklace of such unique

scholars. (Graf and Skovgaard Petersen, 2009:57).

The theories cited above will be explored in this article to demonstrate
the impact of modernization and globalization on South Africa’s the halal
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industry. Modernisation and globalisation not only affect the traditional
practices of Muslims but also has a direct impact upon the commercial and
production sector of the ha/i/ industry and are viewed by some as a threat to
traditional Islam.

Research Design and Methodology

A qualitative research design is employed for this study. Using a philosophical
lens to examine the discursive tool of fazawa, this study analyses different
methodologies applied when interpreting the primary sources of the Islamic
tradition. This contributes to an understanding of the classical doctrine of
Jfatawa, its consequences, and requirements. The theories employed by Asad,
Ramadan, Zaman, and Qaradawi are used to understand the origins, needs
and consequences of these fazawa in relation to the development of the hala/
industry in South Africa.

An empirical method is used to interpret the fazawi on the halal status of
gelatine issued over the past 30 years in South Africa. This will illustrate the
basis, reasons and consequences of the these fazawa.

The History of the Gelatine Discourse

During the mid-1970’s the halal status of gelatine first entered the public
discourse in South Africa. In 1977, Muslim News feature an opinion piece by
Anisha Adams from Cape Town, where she cautioned women to be vigilant
when purchasing products containing gelatine. She asserted that gelatine is
haram,because it is manufactured from bovine hides not slaughtered according
to Muslim rites. According to Anisha Adams:

I wish to bring to the notice of the Muslim community that the
product known as gelatine is not halal. Here in South Africa
gelatine is manufactured from bovine hides. These hides are
from animals, many of which are not slaughtered by Muslim
rites. Therefore it is understood that the meat and by-products
of that animals are not halaal. Muslim women should be careful
when purchasing ready prepared packets of instant foods, rice
mixtures, puddings and jelly powders as many of these contain
gelatine and by the addition of this gelatine it renders the whole
product haraam. Overseas gelatine is manufactured from sea-

grass or China grass. (Adams, 1977:5).
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At the time the Adam’s article was published, the MJC had never discussed

its halil status before, and thus no clear farwa was available. A possible reason

for this is because the number of products containing gelatine was minimal.
It was only since the inception of SANHA in 1996 (SANHA,n.d.) that
the halal status of gelatine has caused robust debate between MJCHT and
SANHA. Following the initial questioning about the permissibility of gelatine
products, the MJC conducted its own investigations and thereafter issued a
fatwa of permissibility. This ruling was later questioned by SANHA, who
applied a different, more conservative ruling on the hali/ status of gelatine in
accordance with their own fzgh understandings and interpretation of primary
sources in determining the scope of permissibility.

'These debates have certainly affected the ha/i/industry in general and impacted
upon the status of products containing gelatine specifically. Rafudeen is of the
view that the historical formation of ha/a/ industries has an impact upon the
nature of the discursive discourse and the fatiwa issued as a result. He is also
of the view that if one critically studies these fazdwai a clearer perspective
on the nature of the methodological approaches behind them emerges. He
asserts that:

This discourse is determined by an organization’s historical
trajectory and it is this discourse that may more properly
determine whether an organization is liberal or conservative in
its approach. It is in these methodological discourses where the
theological differences between the MJC and SANHA mostly
reside. (Rafudeen, 2013:151).

Today the confusion around the farwi on gelatine continues to be a focal
point amongst the supporters of SANHA even though a clear farwa was
issued in this regard by the MJCHT. Gelatine has become an indispensable
ingredient in consumable and non-consumable products globally. Thus, its
permissibility status is considered an imperative matter for contemporary
Muslims. The wasatiyyah approach of the MJC on this issue stands in direct
contrast to the more conservative, rigid approach adopted by SANHA. It is at
this critical nexus of differing fighi approaches wherein the Muslim consumer
is located.
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Transformation of Hide, Bones, Tissues and Bovines into
Gelatine

Gelatine is a by-product of the meat industry, produced from the collagen
derived from the hides, bones, and connective tissues and bovines. The Qur’an
is clear that the swine or pig is an impure animal and that no benefit may be
derived from it. There are three distinct verses in the Qur’an which confirm
the haram status of swine and prohibit its consumption by Muslims.

Indeed prohibited for you are the dead (animals), blood, the meat of the swine
and that which has been slaughtered for other than Allah... (Q 2:173).

Prohibited for you are the dead (animals), blood, the meat of swine and that
which has been slaughtered for other than Allah... (Q_5: 3).

Say (oh Muhammad), I find nothing revealed to me forbidden to consume
expect that which is dead or blood or the meat of swine, indeed it is impure...

(Q 6: 145).

'The above three verses are explicit in the view that swine is strictly forbidden
to consume and that no benefit may be derived from them. Carrion, blood and
sacrificial animals slaughtered in the name of gods other than Allah are also
prohibited. Imam Nawawi asserted in his Kizib al-Majmu® that all scholars
agree that the skin of dogs and swines will remain impure even if is has gone
through a chemical change. “Without disagreement (amongst the scholars),
the dog and swine and that which comes from it, its skin does not become

pure through change ...” (Nawawi, 2001:111).

'The Fatwa of the MJC SA

According to the fatwa that followed the empirical investigations of the
Fatwa Department of the MJC, gelatine is prepared in one of the following
manners:

i. 'The skin is soaked in a lime solution to remove all its impurities. After
all impurities like excess pieces of meat, stains of blood and hair have
been successfully removed after being soaked in this highly concentrated
solution, a chemical reaction takes place which slowly transforms the skin
into a neutral substance.
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ii. 'The bones go through a vigorous cleaning process by removing all excess
meat, hair and fatty substances. It is then placed into a highly powerful
bone crushing machine which crushes the bones into small fragments
and pieces. Thereafter, these small pieces of bones are immersed into a
highly concentrated hydrochloric acid solution to remove the potassium

chloride.

In both cases, the skin and bones undergo an intense purifying process
involving heat, water solution process until they are transformed and changed
into a liquid gelatine substance. The liquid gelatine is then transformed into a
solid substance which is dried and crushed into granules. This is an irreversible
process, chemical process. The end product is transformed into a new product
called gelatine.

Today gelatine is used in most products. It is used in consumable products
like food and medicines and also non-consumable products like photographic
films and lighting. Gelatine is also used as a supplementary source of protein,
a bonding agent, stabilizer and emulsifier, to enhance different flavors, used
as a salt replacement and a collagen source. (Peta, n.d.). An argument can
also be made that gelatine contributes provides to the sustainability of zero-
waste use of animal by-products including being more energy efficient and
environmentally friendlier (Gelita,n.d.). There are many studies that show
that gelatine has numerous medical and health benefits such as its role in
increasing healthy body tissues:

... gelatin may help boost collagen levels and support skin elasticity .... Gelatin
contains glutamic acid, which the body can form into glutamine. This substance
promote a healthy mucosal lining in the stomach and aid digestion ....Gelatin
contains lysine, which plays a role in muscle and bone health. It helps the body
absorb calcium, which helps keep the bones strong and prevents bone loss.

(Medical News Today, n.d.)
According to the MJCHT,

Gelatinetodayisanalmostindispensable productwithawiderange
of uses. Gelatine is used to improve the quality of innumerable
foodstuff and medicines. It serves as a supplementary source of
protein, as a carrier material, as bonding agent stabilizers and
emulsifier. Gelatine is also used as an aid for frothing up flavour
enhancement, common salt replacement, clearing of drinks and
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as a collagen source in dietetics... The pharmaceutical industries
use gelatine in soft and hard medicament capsules, for binding in
tablets...As gelatine is so omnipresent nobody in the industrial
nations can avoid its assimilations. (Karaan et al., 1997).

Davis Gelatin known as Gelita SA, is situated in Krugersdorp in Gauteng
Province. They supplied 95% of South Africa’s gelatine during the late 1990’
to mid-2000s. Their gelatine was hali/ certified by the MJCHT. Despite this
certification, doubt still remained over Gelita gelatine’s hala/ status amongst
SANHA and some ‘wlama’ at the Cape. To this end, on 15 August 1990 the
MJCHT invited 12 prominent ‘u/ama’from the Jamiatul Ulama of Transvaal
to co-inspect the plant. After a thorough investigation, it was confirmed that
no dog, monkey or pig skin were used in the process of making gelatine. Local
as well as imported animal skin and bones were used from /a/a/ and non-hala/
slaughtered animals.

The Transformation of Animal Skin and Bones into
Gelatine — A Shari ah Perspective

'The principle which the MJC employed from Islamic law to establish the ha/a/
status of gelatine is al-istihalah which refers to change of essence or origin.
As explained earlier, the chemical process of making gelatine transforms the
animal skin and bones into a completely new end product. This new product
is regarded as tahir (pure) because of the numerous changes it undergoes,
despite the original status of the product.

In arriving at this conclusion the MJCHT applied the primary source
of legislation in which "Abd Allah Ibn ‘Abbas reported that the Prophet
Muhammad (saw) said: “If the skin (of an animal) has gone through the
process of tanning, then it is pure and clean.” (Nawawi, 1997: Hadith no. 810).

'This report is further supported by an occasion when the Prophet (saw) passed
by a dead sheep that was given to a group of people while being alive, as a
gift to the servant of Maimunah. The Prophet Muhammad (saw) asked them
why they were not benefiting from the animal through tanning. They replied
that it is not permissible to consume it based on the fact that it died prior to
it being slaughtered. The Prophet Muhammad (saw) said that consuming it
is not permissible, they were allowed to benefit from the animal after being

tanned. (Nawawi, 1997: Hadith no. 804).
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Today it evident that the leather skin products which undergo the vigorous
tanning process are widely used by Muslims and Non-Muslims. Broadly
speaking, the halil origins or status of the original slaughtering of the animal
is not questioned. Imam Nawawi who is a 7zarji " in the Shdfi 7 school asserts in
his classical work Kizib al-Majmii” that it is permissible to preserve the skin of
animals for it to be used. This preservation may be acquired by using the leaves
of trees and water. (Nawawi, 2001:Vol.1 —P. 116 ). It is however important to
note that the tanning process the during the time of the Prophet Muhammad
(saw) was vastly different from what it is today. A basic purifying solution
and procedure was taken directly from the words of Muhammad (saw) as
highlighted by Imam Nawawi. He cites the hadith which clearly states that
water and leaves of a specific tree (A4/-Qurz) are regarded as purifying agents
which affect the product chemically. The Prophet (saw) said: “Is there not in
water and al-Qurz but that which purifies.” (Nawawi, 2001:Vol.1 -P. 116).

'This basic purifying procedure allowed Muslims to use the skins of animals
without fear of contamination, affecting the ha/a/status of their food,or even the
validity of their prayer.Imam Nawawi further asserts that if the skins of animals
have gone through a tanning process they are permissible to use and benefit
from. This view is based on the following hadizh. “If the skins become purified
through tanning it is permissible to benefit from it because of the speech of
the Prophet (saw): why do you not take its skin and tan it and benefit from it?”
(Nawawi, 2001:Vol.1 —P. 116, Nawawi, 1997: Hadith no. 804).

The MJCHT applied a process of analogical deduction (giyas) which is
regarded as a secondary source of Islamic law, to reach its conclusion that
gelatine is halal except when the skin and bones are from swines and dogs.
Raw material, like the skin of animals and bones from a ha/i/ or non-halal
source, is transformed into a new end product known as gelatine.

'The question on the permissibility of consuming products which have gone
through avigorous cleaning process and a chemical metamorphosis is discussed
in detail in the Majmia . Imam Nawawi cites both views of Imam Shafi'i, his
old view and his later view. It is also interesting to note that Nawawi also
cites the students of Imam Shafi'i who disagreed with him. This question is
addressed by starting with a discussion about animals which are permissible
and impermissible to consume for Muslims. In his initial view, Imam Shafi'i
opined that it is not permissible to consume that which has gone through
a basic process of metamorphosis. In his later view he pronounces that it
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is permissible to consume it if the product is derived from animals which
are permissible to consume. However, if derived from animals which are not
permissible to consume, then it remains not permissible. The later students of
Imam Shafi't however declared total permissibility to consume products from
animals which are permissible and not permissible to consume on condition
that they have undergone a complete metamorphosis.

Imam Shafi'i says in his ‘old’ view that it is not permissible to consume that
which has gone through a chemical change of animals which are permissible
to consume because the Prophet (saw) said “Consumption of animals which
are dead is haram”. And he says in his “new” view that it is permissible to
consume because the skin is regarded as pure. And if it is of animals which are
not permissible to consume then its consumption is not permissible because
tanning is not stronger than slaughtering, and mere slaughtering does not
permit consumption of animals which are not permissible to eat ...And our
Sheikh Aba Hatim Al-Qazwini narrated from al-Qadi Abi al-Qasim ibn Kaj
that he narrated another version that it is permissible because tanning is a
process for purification. (Nawawi, 2001:121, Ibn Hajjaj, 1997:276).

'The legislators of the Shdf: ‘iyyah madhhab were inclined to accept the view that
it is permissible to consume products from animals which are not permissible
to consume, other than pigs, that which have gone through a chemical process
of metamorphosis. These Shafs iyyah jurists included Al-Qaffal, Al-Fawrani,
Al-Rawwayani and Al-Jurjani etc. (Nawawi, 2001:121).

The farwa issued by the MJC in 1997 on the halal status of two gelatine
production plants in Belgium supported the initial position. In addition, it
concluded an invitation to some Mufattin to inspect the South African plant
since they were skeptical and questioning the process of creating gelatine.
However, the confusion created by SANHA amongst its own supporters,
tollowers of Hanafi madhhab and the business community had a greater
impact than the detailed ruling of the Hanafiyyah scholars on gelatine. The
MJC Fatwa Committee went a step further by citing the view of the student
of Imam Abu Hanifah and the legislative principle of ‘wmim al-balwa (general
affliction or necessity).

The farwa issued for the gelatine plant in Belgium confirmed that there are
two intense processes under which the skins and bones undergo to produce
gelatine. The MJC Fatwa Committee asserted that:
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In our view results in a change of essence (ingilab al-hagigah)
which takes place not once, but twice. For a fazwi on the
permissibility of the use of this edible gelatine, we rely on
the verdict issued by Imam Abt Muhammad of the Hanafi
Madhhab who rules that due to the ‘wmam al-balwa’ the end
product will be permissible although the product from which
it was transformed was originally unclean and not permissible.”
(Karaan et al., 1997).

'The fatwi included the following legal maxims:
1. And Allah has not made any difficulty for you in your religion.
2. Difhiculty allows for ease.

3. When a situation is narrowed (through difficulty), it opens for relief.

This principle employed by the MJCHT is discussed in classical reference
works and has been part of the traditional legacy of Islam. According to the
Shari‘ah, wine and spermatozoa which are normally regarded as haram, may
become pure, and thus permissible, through a chemical process. This is another
precedent that the MJCHT employs to substantiate its view on gelatine. In
the Qur’an clear reference is made to the prohibited status of alcohol: “Oh
you who believe, intoxicants, gambling and animals slaughtered for other than
Allah are abominations of Satan’s work, refrain from it so that you may be

successful.” (Q_5:90).

Further prohibition is found in numerous Prophetic traditions which clearly
mention its legal status. One such narration curses anyone who associates

with it. The Messenger of Allah (saw) said:

Wine is cursed from 10 perspectives: “The essence of wine in itself, the
consumer of it, the wine pourer, the wine seller, the wine buyer, the wine
maker, the wine plant, the wine carrier, the place where its sold and the person
eating from its profits.” (Al-Qazwini, n.d:Hadith: 3380; Al-Sajastini, 1999:
Hadith n0.3674).
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For the application of giyas, the MJC SA relied on an as/(origin, or precedent)
which could be extended to the far" (branch or subsidiary) on condition that
the affects are the same. In this regard the MJC Fatwa Committee used wine
as an as/ and investigated the traditional views regarding it. The Committee
explained that when wine, which is regarded as impure and unsuitable for
Muslim consumption, undergoes a chemical changing process which breaks
down the properties of the intoxicants contained in the wine and changes
it into vinegar, either undergoing this change by itself or through the
intervention of humans, the end product vinegar is ha/i/ and thus permissible
for Muslim consumption.

The farwa further states,

For this reason [of the changes wrought by chemical processes]
we seek refuge in the opinion of Imam Muhammad and his
fatwa of tabdil al-mahiyat (change of essence), which is given to
save Muslims from a general calamity. Hence the changes which
takes place in the bones and skins (originally not slaughtered
in the proper way) i.e. transformed from a solid substance into
a liquid gelatine substance and then back into solid substance,
namely gelatine granules, renders the end product clean and
permissible for utilization. An example to substantiate the above
view, is the example of the change of wine into vinegar, either
of its own accord or through something being added to it. The
vinegar becomes clean and permissible for Muslim consumption
due to the change of essence which took place. This is so although
some of the non-essential properties of both products remain the
same, for example, both remain a thin liquid, the chief ingredient
of both is grapes and the two products resemble each other in
smell. ” (Karaan et al., 1997).

In addition to the analogy of wine turning into vinegar as an example to justify
the consumption of gelatine, the MJC also cited the manufacturing of some
soaps. It maintains that if unclean ingredients are added to it or accidentally
tell into it and chemical transformation takes change takes place it will become
clean and permissible to use. The farwa issued for the gelatine plant in Belgium
also cited references and the views of scholars to help unequivocally establish
its position by quoting the original Arabic text and providing a translation
for it. The farwa also contained the views of reputable Deoband ‘u/ama’ by
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referring to their farwai sources such as Fatawa Dar al-"Ulam Deoband. The
MJC, by resorting to this strategy, intended to demonstrate that the position
of the MJC was in line with both classical sources and contemporary scholars.
Fatdwa from Fatawa Rahimah were cited to demonstrate that the position of
the MJC concurred with that of the student of Imam Abua Hanifah:

And unclean oil becomes clean when made into soap. This is the fazwa given
to save people from extreme difficulty... And this transformation is a process
of cleansing according to Imam Muhammad and on it fatwa is given due
to the general difficulty which is caused by it. I have seen in a commentary
on Maniyyah which corroborates the first view. It says that many masa’il are
deduced from it as for example if a man or dog falls into a certain amount
of (liquid used for the manufacturing of) soap and becomes transformed
into soap, the soap will be clean because of the complete transformation
taking place. According to Imam Muhammad the reason for this verdict is
the transformation and change of essence and that fazwa is given to avoid
involving the ummah in difficulty. Also note that ashes of unclean things are
not unclean. Similarly, the (ingredients for the manufacturing of) salt in which
a donkey or swine fell into [and] become transformed into salt is not unclean,
neither does the water of a well become unclean if something unclean fell into
it. It also remains clean if afterwards the well becomes completely changed

into mud. (Fatawa Rahimah, n.d. Vol.1. p. 301).

Similar cases and examples are also cited in the faswa for the Belgium plant to
demonstrate the classical views of scholars regarding when a complete chemical
transformation and metamorphosis of a product has taken place. These examples
are cited in the farwai for both the Muslim consumer and skeptical “ulama’ to
demonstrate that there is a premise for the fazwa, thereby substantiating the
view of the MJCHT. The examples of impure substances which are considered
pure under certain circumstances as cited in the fazwa are:

i. When an animal like a donkey or swine falls into a salt pan before a
complete change has taken place.

ii. A container manufactured from unclean products which has been baked
in an oven.

iii. Soaps made from unclean products and when being used some traces of
the unclean product may still be visible.

iv.. Wine when it changes into vinegar and some properties of the wine is
still contained in the vinegar.
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v. Blood that is changed into musk.

vi. 'The original state of embryo when changed due to fusion of a male sperm

and female egg.

vii. When an unclean well undergoes a complete change after it has been
contaminated.

The fatwa for the Belgium factory concluded that:

In the production of gelatine, bones and skins are completely
transformed, first from its original solid state into a liquid
gelatine substance, then from this liquid substance into a solid
spaghetti-like substance which is crushed into gelatine crystals.
Thus, we conclude that although the skins and bones used for
gelatine production are not from animals slaughtered according
to Shari'ah or by Muslims, and although the skins and bones
would not be permissible to consume, the gelatine is permissible
for consumption (Karaan, et al., 1997).

In the conclusion it also mentions that this fazwa is confined to the two
Belgium plants visited by the MJC Fatwa Committee, and that this farwa is
not applicable to gelatine plants in South America, North America, or China.
If any additional changes take place in the manufacturing of gelatine at the
Belgium plant, a new fazwa will be required (Karaan, et al., 1997).

'The question of the permissibility of gelatine is only confined to animals which
are not slaughtered according to Islamic rights. Ijma' (Consensus) has been
reached amongst the ‘u/ama’ that is it permissible to benefit from the skin of
animals which have been slaughtered according to the laws of slaughtering.

(Nawawi, 200:132).

According to the classical Shafi'iview, the chemical process and metamorphosis
which the skins undergo after the death of an animal change their state into
its original status of purity while the animal was alive. This view is applied to
animals except swine and dogs. Imam Nawawi asserts that:

Every animal becomes impure by death, its skin becomes pure through tanning
except that of the dog and swine... because tanning returns the original status
of the skin and it is permissible to benefit from it like (it is permissible to
benefit from the animal) while being alive. Life erodes impurity from the skin

like that of tanning. (Nawawi, 2001:110).
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Imam Nawawi asserts that if the skins of animals become pure through the
chemical changing processes, then it is permissible to benefit from the animal
products generally without any restriction. (Nawawi, 2001:199). He further
asserts that this is the consensus view of Sh4fi'i scholars. He also cites the
views of other scholars as follows:

i. 'The skin of dead animals remains impure, and its condition will not
change through tanning. This is the view of the Imam Ahmad ibn Hanbal
and Imam Malik.

ii. 'The skins of edible animals become pure through tanning. This is the view

of al-Awza'i, Ibn Mubarak, Aba Dawad and Ishaq ibn Rahawi.

iii. 'The skins of all animals become pure through tanning except the skins of
dogs and swine. This is the view of the Shaf"i scholars.

iv. 'The skins of all animals become pure through tanning except the skin of
swine. This is the view of Imam Abi Hanifah.

v. 'The skins of all animals become pure through tanning including the skin
of dogs and swine. This is the view of the Ahl al-Zahirah reported by Aba
Yisuf. (Nawawi, 2001:112).

SANHA’s Refusal to Accept the Farwa of the MJC

SANHA did not accept the gelatine farwi issued by the MJC’s Fatwa
Department on gelatine. On 18 August 1999 they requested another farwa
to support their view and more specifically to rebut the fazwa issued by the
MJCHT. This was also in response to the fazwai that was issued by Mufti
Ebrahim Desai, a Hanafi muftt who supported the view of the MJC. Three
months later, on 27th November of 1999, Justice Muhammad Taqi Usmani, a
world renowned religious scholar from Pakistan, who is regularly consulted by
the Deoband “u/amd’ in South Africa, responded to the query of SANHA on
the permissibility of gelatine. He expressed the same view held by the MJC
Fatwa Committee. In his response to SANHA, he cited the views of various
scholars with their sources. He declared in his fazwa the following:

You have asked me about my Fatwa regarding Gelatin addressed
to Mufti Ebrahim Desai. The substance of the Fatwa is that
the Gelatin acquired from [animal] bones can be held as
pure (Taahir) and the Gelatin acquired from the hides of un-
slaughtered animals can also be held as pure because [the]
chemical process fulfills the requirement of tanning (Dabaghuh)
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but there are two points to be kept in mind. This ruling applies
only to the animals other than pig. The case of pig is totally
different because it is held to be impure ..., my ruling was to
extend purity of the Gelatin. Some Fuqaha are of the view that
hides of a Halal animal can be used orally after being tanned but
themajority of the jurists are of the view that it is not allowed for
oral use. The latter view has been preferred by most of the Hanafi
jurists. However, some of the Hanafi jurists and a large number
of Shaafie jurists have preferred the permissibility of oral use of
the hides of Halal animals after Dabaghah. Consequently, the
use of Gelatin taken from Halal animals, like cow, should be
avoided as far as possible acting on the opinion of the majority
of jurists. However, since Imam Shaafie in his latter view has
opined it to be Halal and a large number of the Shaafie jurists
as well as some Hanafi jurists take is as such, the view of these
Fuqaha can be acted upon in the case of genuine needs ...” (Taqt

Usmani, 1999).

SANHA did not accept the farwa by Muhammad Taqi Usmani and the
MJCHT continued to experience interference from SANHA through its
perpetual questioning of the MJC’s hala/ certification. Consumers were caught
in the debate, unaware that SANHA disputed the farwa issued by the MJC
and other reputable international scholars. In a letter to the United Ulama
Council of South Africa (UUCSA), a body founded in 1994 with the objective
of forming an inclusive forum for mainstream ‘w/ama’ formations in South
Africa, the Halaal Trust requested that SANHA accepts its fazdwa as a valid
legal opinion within the Islamic legal framework. The MJC accused SANHA

of undermining then and sowing doubt amongst the Muslim consumers.

Imam Yasin Harris also accused SANHA of regarding the Hanaf7 juristic
school of law as superior. He also indicated that he has sent numerous
correspondences to SANHA, asking them to refrain from their unethical
business behavior. In one of these letters he also informed the UUCSA that
if SANHA continues with their malicious behavior, the MJCHT will have
no choice but to pursue legal action against them. The letter further requested
from the UUCSA that they accept the MJC’s farwai on gelatine and that they
discuss the matter with SANHA. According to the letter of Imam Harris’s
letter to UUCSA he stated that:
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You are ... aware of the fact that since our inception in 1945,
our Council has been involved in halaal matters. It is our sincere
belief that we have rendered a great service to the Muslim
community as far as halaal matters are concerned. However, since
the establishment of SANHA, our responsibility, credibility
and legitimacy as a halaal certification body has [sic] been
undermined due to the direct interference with our certificate
holders and their consumable products.

I'have therefore written to SANHA, advising them that if they
do not stop interfering with our certificate holders or passing
adverse remarks about the credibility of our organization, we
will initiate legal proceedings against them. I have also written
to the constituent bodies of SANHA, stating that I hold them
all collectively responsible for the actions of SANHA. I have
the distinct impression that the Ulema serving on SANHA
are completely in the dark as far as the activities of SANHA
are concerned.

I hereby also request your esteemed body to come to some
amicable solution to the question of gelatine. In fact this is
recommended by the eminent Islamic Scholar Mufti Taki
Usmani. We have Fataawa from the following scholars who have
accepted the gelatine under our jurisdiction viz:

Mufti Taqi Usmani

Mufti Burhanuddin of India

Moulana Alie Moosajee

Moulana Yusuf Karaan

Sheikh MA Fakier on behalf of the MJC

Jamiatul Ulama of Kwazulu Natal has also accepted Davis
Gelatine.” (SANHA’s Report, 2002: 125).

'The lobbying of SANHA within UUCSA was considered so influential and
overpowering that it dismissed the Halaal Trust’s view that SANHA regarded
the Hanafi madhhab as supreme, an accusation made by MJCHT. The majority
of the constituent members were conservative Hanafi followers which may have
contributed to render any approach from the Halaal Trust futile, ineffective, and
unsuccessful even though UUCSA’s president was from the MJC and belonged
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to the Shafi'i madhhab. The MJCHT disapproved of UUCSA’s position and
criticized that it was prepared to accept the moon sightings by the MJC, and

not its fatiwa on halal matters. The position of UUCSA was becoming more
evident to the MJCHT. Imam Harris asserted that:

We therefore urge and demand from UUCSA to acknowledge our
authority as a halaal certifying body. It would be futile to belong to
a national Ulema body who accepts your hilaal matters as well as
your contribution to Muslim Personal Law, but fail to acknowledge

our halaal certification. (SANHA’s Report, 2002:127).

In the same letter the MJCHT provided UUCSA with the names of
some manufacturing and production plants certified by the MJCHT who
had reported intimidation by and interference from SANHA. Abattoirs
and “Airchefs” were particular targeted by SANHA; as the latter provided
butchers and supermarkets with meat and the latter who supply airlines
with halal food. The names of the companies as listed by the MJCHT in the
letter included Meatco — Namibia, EarlyBird, Unilever — Hudson & Knight,
Piemans Pantry, Robertsons , Airchefs, Southbakels, Meatlands (Colesberg),
Finlar Foods Rainbow Chickens.

Imam Yasin Harris reported that the intimidation included questioning the
halal standards of the MJCHT and the halal status of many products. When
the MJCHT realised that UUCSA was not going to address the complaint,
they turned to Jamiatul Ulama South Africa (formerly the Jamiatul Ulama
Transvaal until 1994) for intervention.

On 6 September 2000, the Jamiatul Ulama Transvaal responded to the
complaint and stated that it could not attend or deal with specific concerns
raised in the letter as the majority of the members affiliated with UUCSA
served on SANHA. The Jamiatul Ulama Transvaal also feared that they may
be bias and unable to mediate in this sensitive matter. This confirmed the
suspicion of the MJCHT about why UUCSA was not prepared to take the
concerns of the MJCHT seriously. The Jamiatul Ulama Transvaal confirmed
its support for SANHA and stated that:

It is unrealistic to expect UUCSA to deal with the matter
without bias, since most members of UUCSA, also form part

of SANHA. Members of UUCSA cannot be both the players

and the referee at one and the same time. There would almost
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certainly be conflict of interest. The correct forum to discuss
your grievances is SANHA. We can thus seek to resolve the
matter in our capacity as members of SANHA. It is beyond the
ambit of the Jamiatul Ulama Transvaal’s jurisdiction to instruct
SANHA to suspend all discussions with the MJC Halaal Trust
certificate holders. SANHA, like all other professional bodies
has grievance procedures, which are not necessarily concomitant
to taking instructions. The fact that we have suspended Halaal
certification as an individual body in favour of a National Halaal
certification body, is an obvious indication of our preference. To
expect the JUT to advocate MJC Halaal certification would be
to defeat the very purpose of SANHA’s formation. (SANHA’s
Report, 2002:127).

In addition to the halal status of gelatine derived from the skin and bones
of livestock animals, the MJC Fatwa Committee issued another farwai
on gelatine produced from the bones of fish. The farwa cited two ahadith
attributed to Muhammad (saw) which stated that:

Its water (sea water) is pure (for ritual purification) and its dead (animals) are
permissible (for consumption). (Al-Tirmidhi, n.d., Hadith 69).

Made permissible for us are two types of dead (animals) and two kinds of
blood, as for the two dead animals, fish and locust and as for the two kinds of
blood, liver and spleen. (Ibn Majah, 1975, Hadith 3314).

'The MJC Fatwa Committee used these two ahadith to prove that any aquatic
life used to produce gelatine is permissible. The farwa stated that:

In view of the fact that Rasulullah has said that two dead animals
(fish and locust) and two kinds of blood (liver and spleen) are
permissible for Muslims, it follows that any fish which dies of its
own accord or is killed would be permissible to consume. Now
if the bones are used for the production of gelatine, irrespective
of whether gelatine is produced as a result of a change in essence
taking place with the bones, or whether it is produced as a
result of an extraction from the bones, such gelatine would be
permissible for consumption by Muslims. Hence any gelatine
made from the bones of fish would be permissible to consume.
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‘The MJCHT believes is has proven, after thorough investigation of the juristic
views of various'u/ama’ and consulting scientific data, that gelatine is ha/a/
for Muslim consumption even though the animal has not been slaughtered
in accordance with shari‘ah. This view is held by Shafi'i scholars and some
Hanafi scholars as outlined in a pamphlet issued by the MJCHT in 2006.

After the MJCHT reconfirmed the halal fatwa of gelatine, there remained
some halal certifiers who rejected this. This prompted the MJCHT to consult
renowned "u/ama’ and religious institutions both locally and internationally as
SANHA continued to sow doubt amongst certificate holders and consumers.

A special invitation was granted to Moulana Burhanudien of Nadwah
al-'Ulama’ in Lucknow, Pakistan to inspect the Davis Gelatine plant in
Gauteng to affirm its halal status, according to Imam Harris. Other local and
international “u/ama’ and religious institutions which were consulted were:

i.  Sheikh Yasuf al-Qaradawi from Qatar.

ii. Majma’ al-Figh in Jeddah.

iii. Mufti M Taqi Uthmani of Pakistan.

iv. Majlis al-'Ulama’ in Indonesia.

v.  Mufti AK Hoosain from Channel Islam in Gauteng, South Africa.
vi. Dar al-'Ulam in Newcastle, South Africa.

vii. Mufti M Ashraf of Dar al-"Ulam in Springs, South Africa.

The farwa of the MJCHT asserted that:

.. our decision to issue a verdict of permissibility of gelatin
from Halaal animals was not taken lightly. A lot of thought and
consideration of the facts, both jurisprudential and scientific
data, as well as the views of men of science had been taken into
consideration as well as a lot of reading of reference works before
we came to the conclusion. Most definitely, this farwa was not
sucked out of our thumbs and we strongly resent the view of
some Halaal Authority that goes about spreading the word that
bovine gelatin is non-Halaal. That may be a personal view of
some people being stubbornly held by them, [which is] by no
means a universal view. Our view is that gelatin formed from
Halaal animals is Halaal for Muslim consumption and is so even
if the skins of bones come from animals not slaughtered in the

Shari’ah manner of Thabah... (Karaan, 2006).
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In order to attribute greater credibility to the MJCHT’s fazwa, they cited
the view of Mufti Abdul Kader Hoosain, a prominent an influential Hanafi
scholar of Channel Islam International that:

If the gelatine is sourced from halaal animals then it is halaal. If it
is sourced from haraam animals and a complete tabdeelul mahiya
takes place then it would be halaal. We need to consult with
experts in this field regarding tabdeelul mahiya. However, this
rule excludes the pig, which is explicitly prohibited in the Noble
Quran and no process can purify it. Another issue, which needs
to be probed is the gelatine derived from hides of haraam animals.
After tanning takes place it is tahir and according to majority
of the Shafi’i jurist and some Hanafi scholars it is permissible
for consumption. Nowadays, where sweets, chocolates, biscuits
etc contain gelatine the fatwa of permissibility should be issued

on the basis of umum balwa (general interest) and necessity ...
(Karaan, 2006).

The farwa also reiterated view of Mufti Ebrahim Desai. In his fazwa he
holds the view that gelatine derived from the pig is also regarded as pure.
He argued that,

If the gelatine is derived from any part of the animal which can be
consumed according to the Shariah, eg. cow, camel, sheep, goat,
etc and slaughtered according to Shariah, it will be permissible.
If the animal cannot be consumed according to Shariah, or
was not slaughtered according to the Shariah, the gelatin from
such animals will not be permissible. However, if it undergoes
a complete change of metamorphosis (Tabdeel-e-Maahiyyyat),
the gelatin will be permissible. i.e. if metamorphosis takes
place in pork gelatine or gelatine derived from an animal not
slaughtered according to Shariah, it will be Halaal. If it does
not undergo a complete change, it is not permissible to use it
or sell it. The income will be Haraam. However, in a state of
Idhtiraar (desperation), one will be excused to use it if there
is no alternative and prescribed by the Physician. The state of
desperation must be confirmed by a reliable Mufti. (Desai, n.d.).

Even though the MJCHT provided evidence and empirical data which it
used to derive its ruling, SANHA rejected the view of the Halaal Trust and
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declared the products containing gelatine as hardam. SANHA's view is widely
circulated on the World Wide Web. On its website it declares that:

“Majority of the Ulama and the International Halaal certification
bodies are of the view that such metamorphic changes do NOT
occur and therefore they do not accept this view and have adopted
a very holistic position on gelatine and other such ingredients of
non-Halaal animal origin used in food production. SANHA’s
'Theological Committee holds the latter view and we reiterate
that it is not acceptable to use non-Halaal raw material in the
manufacture of food products due to the fact that abundance of
Halaal raw material is available and Muslim should not look for
technical loopholes (metamorphosis etc) to legitimize the use of
raw materials sourced from Haraam animals in food production.”

(SANHA, 2012)

The discussion and differences amongst the ‘u/ama’ on the permissibility of
gelatine continued for a number of years, with Muslim consumers were caught
in the middle. In July 2006, SANHA gave a false impression in its Halaal
Gazette, following the World Halal Conference held in Cape Town in 2005,
that there is worldwide support for its position on gelatine. It announced that
gelatine derived from non-halil sources was vehemently rejected and that
the delegates at the conference supported their view. However, according to
Sheikh Achmad Sedick, no full scale discussion took place on this issue at the
World Halal Conference in Cape Town in 2005. He asserted that according
to Imam Yasin Harris, Dr Muhammad Hawari from Germany presented his
paper on gelatine, espousing the view that a complete chemical change takes
place in the skins and bones prepared for gelatine, thus making it completely
permissible. Dr Hawari held this view for many years, which he presented
at the previous World Halal Conference held in Jakarta and Kuala Lampur.
Shortly after the presentation of Dr Hawari, a SANHA delegate presented
the view of SANHA by asserting that gelatine derived from non-halal
slaughtered animals is haram. SANHA gave the distinct impression to the
audience that most gelatine are derived from pig skins and pig bones.

At the conference, Imam Yasin Harris objected to this assertion, stating that
the plants which are directly under the jurisdiction of the Halaal Trust use
skins and bones of cattle, buftalo, poultry, and even skins of fish to produce
gelatine. The conference subsequently appointed a committee to conduct
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further research on the question of gelatine and to report back at the next
World Halal Conference. This is how far the issue of gelatine was discussed

according to Imam Harris (Sedick, 2010:66).

'The fatwa of the MJCHT, the view of the Shafi'i jurists, the fatdwa from
different Muslim authorities and individuals globally did not satisfy SANHA.
In 2009, MJC SA approached another Islamic authority in India known as
Jamiat Ulama—E- Maharashtra headed by Mufti *Abd al-Ahad only to discover
that they held the same view as the MJCHT. The farwi was written in Urdu
and translated into English by an approved translator of the Saudi Consulate
in Mumbai. The farwi specified that when the material for gelatine have passed
through various stages, and the end product is totally transformed into a new
product, then it is permissible to use. The Jamiat Ulama-E-Maharashtra states
that this process has its validity in the framework of Islamic law and should not
be disputed. They further emphasized that when an impure or pure product
has undergone a vigorous cleaning and chemical transformation process its end
product is permissible for consumption. The farwa further cites similar examples
which are often cited in Islamic law and the application of analogical deduction
to support the same farwa. The fatwa states that:

The way Gelatin is prepared it passes through a multi-step
process in which the characteristics and properties of bones are
completely changed. This is called Transformation or Change
in Fighi terminology. When an impure and unclean thing is
changed and transformed to the extent that it loses its originality
and changed completely, the transformed thing can be used
without any hesitation. For instance the semen is impure and
unclean [and] when it becomes blood it is still impure and
cannot be used, but when it becomes flesh then it is pure and can
be used, because the properties have been changed completely.
Similarly the musk, as the musk is impure in the form of blood.
But it is pure and clean when it becomes musk. Bones of those
animals whose meat are not eaten are Haram (not permitted)
and cannot be used. But when the bones have been transformed
into salt, now the salt is Halal and can be used. Likewise, the
impure oil is mixed with soap it is clean and pure on the basis
of change and alteration as declared by Imam Muhammad
(Rahmatullah Alaih). The soap mixed with impure oil is clean
and usable because the impure oil transformed and changed
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completely. The change makes unclean and impure thing clean
and usable by: Imam Muhammad (Rahmatullah Alaih) and
the same judgment is delivered to avoid trouble and day-to-
day involvement. The Islamic Figh Academy of India has also
delivered its judgment after research and several discussions that
the Gelatin is clean and permitted to be used. Therefore, there
is no problem in its usage in any form. Allah the Al-Mighty has
the full knowledge of everything.” (Ahad, 2009).

In 2011, SANHA reaffirmed their position on gelatine by
stating that:

Certain Ulama contended that a drastic metamorphic change
occurs thereby rendering the impure collagenous tissue into Halaal
gelatin protein. Others are of the view that such metamorphic
changes does NOT occur and therefore do not accept gelatine from
Haraam animal raw material as Halaal. SANHA’s Theological
committee therefore suggests abstention from gelatine sourced

from non-Halaal animals. (SANHA, 2011).

Conclusion
The MJCHT has adopted a generally inclusive figh methodology within

the Islamic theoretical framework of interpretation and analysis. They have
adapted to modernization and globalization by adopting a figh al-wigqi’
approach as evidenced by their fazwai on gelatine.

After numerous attempts, different faziwa and consultations with various
national and international scholars, SANHA continues to reject the hali/

status of gelatine by the MJCHT,

although some scholars who were consulted were of the same ideological
school of thought (Hanafiyyah) as SANHA. To date, this matter remains
unresolved and SANHA continues to question the gelatine status certified
by the MJCHT. Consumers are caught in the middle of the discursive
discourse of gelatine and it continues to divide the ha/a/ certifiers in South
Africa. The MJCHT continues to accuse SANHA of regarding the Hanafi
madhhab superior to the Shafi T madhhab. Although UUCSA was established
to represent Muslims in South Africa to government as a united body despite
in its diversity in representation, it has failed to unite Muslims by respecting
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and accepting diverse fatGwa especially within the halil/ industry. Another
possible case study in this regard could focus on the recital of the tasmiyah
according to Imam Yasin Harris. Ultimately, this article helps to provide on
and insight into the debate on the ha/a/ status of gelatine in South Africa.
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Abstract

This article approaches the discourse of da’wah from an Islamic thought
Magasidi” approach, using the known Magasidi cycles of reflection. The
purpose is to address pertinent questions when examining the state of da'wah
within contemporary South African society. It further examines the reasons
for a lack of receptivity by the public from the ‘w/ama fraternity, referred to as
lughah al-khitib." Adopting a Magasidi approach to this overarching theme, a
survey was constructed and distributed to 137 anonymous persons throughout
the Western Cape Province of South Africa, using social media platforms as
the main medium of distribution. This case study surveyed Western Cape
inhabitants to ascertain the concerns of youth and to further understand the
elements that play an integral part in their receptivity to da’wah within the
Western Cape, particularly in terms of the uses and effects of social media. The
outcome of this study was aligned with the null hypothesis, which states that
there is no relationship between the levels of knowledge of participants and
their interaction with the survey. Secondly, this study proposes an alternative
hypothesis which states that there is a relationship between knowledge and
interaction. However, since the results of the survey aligned with the null
hypothesis, it is evident that our society has a major concern with its da*wah
discourse.

Key Words: Society, da’wah, Maqaisidi al-shariah, social media, Generation Z,

contemporary Islamic thought.

1 The language of the da’'wah discourse. This encapsulates all facets pertaining to the discourse, whether it be
theoretical or practical.
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1. Introduction

One of the fundamental aspects of a Muslimss life is that they are all equally
vicegerents® placed upon this Earth. Each one is equally responsible for
propagating Islam and embodying this message as an ambassador thereof. The
most effective form of da’wah is adherence to the prophetic lifestyle of the
Prophet [1. The believer’s life is encapsulated by da’wah and portrays the true
message of purity, unity, love, respect, tolerance, good, and non-blameworthy
traits that are pleasing to Allah 1. As for blameworthy traits, they are for
those persons who purposely stray from the prophetic path of wasatiyyah.

1.1. 'The Importance of Da’wah
Indeed, Allah [] has created humankind in the best of forms and fashioned

bodies for them;, a self, a heart, and a soul interwoven inside an amazing

physical form. Allah [] states,

And say, Ours is the religion of Allah . And who better than Allah U in [ordaining]
religion? And we are worshippers of Him [1.*

'Then He [ made for them (humanity) a path for His [ worship. If humanity
journeys upon it, they are considered pure servants, thereby ascending to the
heights of the “il/iyyin’. If, however, they shun the prophetic way, then they
thereby descend to the furthest abyss, becoming a comrade of the accursed
devil. Humanity holds the secret of “The Beneficent”.® Allah [1 states, 4nd
breathed My spirit into him””

Therefore, according to its unique primordial state, the soul inclines to its
source of existence, which is, in essence, a spiritual one, a yearning for the
ecstasy of that moment when all souls were brought forth from the loins of

2 Akhalifah upon this Earth as Allah [ states: 48 (=39) & Jela ) 483Gl &5 08 Y5, Allah [ says to His Angels that
He will place a vicegerent upon the Earth. Sizrah al-Bagarah, verse 30. A vicegerent is an ambassador of this din,
one who embodies and displays prophetic traits.

3 A moderate or middle path. To clearly articulate this important concept, which is often misconstrued according to

people’s whims, it is best conceptualised as “understanding the realities of the shari’ah in its purest and pristine

state, which the creation is most in need of in their lives, whether they know it or not.” An understanding of the

reality of creation within every facet of life, as Allah [ gives humans a clear directive of who Rasiil-Allah &&; is, %3

Gudlall Aad sy Y' e (We have not sent you except as a mercy to all humankind). This mercy is da’wah, etiquette,

character or ethics, (akhldq), and din.

G A BAT5 Bkem AT e (k] B3 ) ke (Q. 2:138).

The lofty (people), persons held in high regard as expressed in multiple verses by Allah

One of the names of Allah [

>0 e 4 Cadig (Q. 15:29).

~N N W A
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Prophet Adam [ and addressed by Allah [, “4m I not your Lord?™® However,

the residue of demonic whispers, the self-appetite of its lower caprice, the

adornments of this perishing abode, and the company of heedless and
ignorant folk veil the soul from its realities and severs it from its Creator. For
this reason, Allah [ sent His messengers and prophets to awaken the sleeping
hearts of humankind and arouse the primordial faith concealed within them.
He [, the Most-High, states, “Tberefore remind [them], for reminding profits
[serves good for the hearer]””?

Allah [7 sealed prophethood with His beloved Muhammad [1 and made him a
bearer of glad tidings and a monitor for all creation. Perfection is summed up
in him as he enjoys the best of character. Allah [I has facilitated for him [/, on
this path to Allah [, every means that is necessary to ensure its establishment,
continuity and dissemination of da’wab in its purest form. The Messenger of
Allah [1 came with a method which introduced concern into the hearts of his
tollowers for calling unto Allah [, and he placed upon the shoulders of every
Muslim the responsibility of maintaining a deep concern for the affairs of the
community. He [ said, “Whoever shows no concern for the affairs of the Muslims

is not from them”."°

'Thus, for the benefit of those who desire to establish His message in the latter
generations, the beloved Messenger [ illustrated the most perfect principles
and methods for the correct interaction with creation. Allah [ says,

In the Messenger of Allah L, you have the best example for him who
longs for Allah ') and the Last Day and remembers Allah ') much."!

1.2. Conceptualising Da’wabh

The linguistic definition of the Arabic word da’wah™ includes four literal
expressions. Firstly, da’wah means an invitation' to anything, such as inviting
someone to embrace a set of values, ethics, and beliefs, or simply inviting
someone for dinner or a celebration (Altalib, 2014). Secondly, da’wah means
nida’, which is to call in supplication." Thirdly, da’wah means din (religion),

8 ol A sl ppdil Gl dhngils a0 2 sih m e 5 e S5 1 Y5(Q. 7:172).
9 S s o) S35 AI-Quir'an, sirah al-A’la, verse 9.

10 (peie oo Cpalesdl) 5ol ign ol (30) | AI-Tabrani, Mu jam al-Awsat, 7/270.

111588 BT 5805 5au aalls 1 158 58 08 ol B 3500 8T Q505 3 &1 & 8 (Q. 87:21).

12 Da’awa, da’a, yad’i, da'wah.

13 & ve bl sh agls ¥ 5 23(Q. 33:5).

14 Allah [ states, s 13 g1 5523 Cunf Cu 5 8 e isakie @l 135 (Q. 2:186).
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or madhhab (path, way to act, call [to truth]),” which is defined as such
due to the persons being called to a specific ideology. Fourthly, da’wah means
diiyah, or da’wai, which are derivative of the previous expressions, i.e., one

thing inclining to or following the other (al-Sabbagh, 2011. pg. 320).

The concept of da’wah relates to the profound statement made by one of
the companions of Rasul-Allah (], Rabf’ bin * Amir, upon a visit to Rustum,
Atayna liyukhrij al-"ibad min “ibadah al-"ibad ila‘ibadah Rabb al-"ibid."

'The Muslim general Sad bin Abi Waqqas sent Rabi’ to speak to the Persian
commander Rustum. Rabi’ was extremely poor and considered among the
Jfugara (diviners) of the Muslims. With tattered attire and a small spear in
hand, he mounted his frail-looking horse and hastened towards Rustum.
Anticipating his arrival, Rustum adorned his entire tent with lavish silk and
jewels. He aimed to exhibit the opulence of the Persians and captivate the
Muslim emissary into a state of wonder that would render him speechless.

Upon his arrival, Rabi’ requested that Rustum share his concerns. Rustum
openly condemned the Arab culture, labelling them as stubborn and
belligerent. At first, Rabi’ admitted to their past ignorance and lawlessness.
After a brief period of silence, the blessed companion confidently declared,

Allah [1 has sent us to you so that we can remove a person
from the worship of another person and turn him towards
worshipping Allah (1. We intend to remove people from the
confines of this small world and their troubles and sorrows and
turn them towards the Hereafter and remove them from various
corrupt beliefs and turn them towards the just religion of Islam.

When Rustum heard these words, he flew into a rage. He commanded that a
little box containing a small quantity of sand from Persia be positioned on the
head of Rab1’. The Persian soldiers erupted in laughter at this sign of mockery
toward the Muslims. Rabi’ then rushed back to the Muslim encampment. Sad
inquired about what the sand represented. The blessed companion replied,
“Congratulations to you on a great victory, these Persians have handed their
land to you even before the battle itself.” The Muslims roared the zakbir
(magnification of Allah [1) and believed that this was a true sign of impending
16  Allah [ has sent us to you so that we can remove a person from the worship of another person and turn him towards

worshipping Allah (1.
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victory. This is an example of a practical expression of da’wah. Similarly, the
response of RabT is an illustration of the manners, conviction, and trust in
Allah [ inherent in the companions when conveying the message of Islam.

In this article, da’wah, wasatiyyah,and akhlag (morality) are used synonymously
with the same outcomes; each of these concepts aims to achieve the ultimate
pleasure of Allah 1. When deconstructing each of these terms in isolation,
there is a common thread relating to all three, which is encapsulated in
achieving the pleasure of Allah [ as mentioned above.

1.3. Background of Da’wah

Da’wah is an ancient concept that has been in existence since the very advent
of the creation of humanity. This concept developed with the arrival of the
very first Messenger Nah [ sent to this Earth. His responsibility extended
throughout his lifespan of 950 years. Allah [ states,

And We have sent Nup to his people. He lived among them for 1000
years less 50, then the flood seized them while they were wron gdoers.z 7

Thereupon, many of the inhabitants followed Nuh [ by propagating this
message,'® calling people to a path of purity in belief. Only 1400 years ago, this
effort of da’wah crystallised into practicality. Da’wah endured various stages of
adaptation, all of which played a pivotal role in the outcome of the social and
political environment (al-Hasi, 2016). Muslim missionaries’ spread across
the world propagating the objective of connecting people to their Creator, to
this very day.

The first stage (al-Hasi, 2016) of da’wah occurred at the advent of Islam,
during the lifetime of Rasul-Allah (1. The Prophet [ began informing people
individually and in secret (due to the animosity of the inhabitants of Makkah)
about the oneness of God. The elites of Makkah viewed Islam as a threat to
their political, social, and economic status locally and more broadly across
the Arabian Peninsula. Despite the inimical atmosphere that reigned over
Makkah, the word of Islam gradually entered every home and appealed to

people from all castes.

17 Coshla s (a8 all sl Ule Gyt V1 50l b i o) 850 U1 805 (Q. 29:14).
18  Regardless of the status of the message, be it upon truth or falsehood.
19 Known as du’at (pl.) and da’iyah (sing.) people that went or were sent out to convey a specific message.
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Da’wah progressed from this juncture onwards to become a public invitation
to the inhabitants of Makkah. This progression unsettled the Meccan leaders,
who enjoyed the status that accompanied elitism. They saw this propagation
as a direct challenge to their authority and an attempt to dilute the power of
the Quraysh clan. Eventually, this enmity escalated into violence, aggression
and sanctions toward Muhammad [ and the Muslims.

In this toxic environment, persecution became the order of the day. The Muslims
then undertook the first migration (4ijrah) in Islamic history to Abyssinia. This
led to the very first inter-faith dialogue between Islam and Christianity, where
the famous Christian Abyssinian ruler Najashi, who later embraced Islam, met
with the Muslims who had migrated. The second migration occurred shortly
after when the Prophet [] himself migrated to Madinah. The Aijrab of Rasil-
Allah ) marked the commencement of the Muslim calendar. During this
period, da’wah adopted a more dynamic approach and intensity. Numerous
delegations were dispatched to the surrounding tribes to convey the principles
and practices of Islam. People living in the Arabian Peninsula would flock to
Madinah to hear about this intriguing and unique message directly from its
source. As Muslims grew in number, more enemies manifested, and Islam was
seen as a growing political threat to the Peninsula. Consequently, this resulted
in military confrontations between Muslims and polytheists. Rastl-Allah [
was actively at the forefront of propagating Islam and the purity thereof, as
he was the embodiment of da’wah. The da’wah of Rasul-Allah [ continued
throughout his life and culminated in two outstanding instances: the influx of
people into the fold of Islam after the treaty of Hudaybiyya/?® and the bloodless
conquest of Makkah. Muhammad [ entered Makkah with humility and said to
its inhabitants who feared for his vengeance,

Go, you are all free. Everyone will remain safe if you stay within your
homes or take refuge in the home of my uncle Abit Sufyan, or within
the precinct of the haram [mosque].*!

This gradual evolution of da’wak allowed it to expand to neighbouring nations,
wherein the Prophet [ called the major political powers of that time to Islam,
namely the Romans and the Persians. Over the centuries of the existence
of Islam , it has undergone considerable transformation and adaptation as
a result of different sociological and geographical influences. In these ever-
evolving global societies, da*wah is rooted in everything around us.

20  Aplace on the outskirts of Makkah where a peace treaty took place between Rasiil-Allah [1 and the Quraysh clan.
21 Sahth Muslim, 1780 and Abii Dawiid, 3022, &el sed 43b Glel as efal sed dandl) J23 as e(ra ] 5 Gl (A Dls J30 02
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1.4. South African Context

Muslims have been in South Africa for approximately 350 years.

Understanding the emergence of Islam in the Western Cape is a principal
factor in understanding the impact it had on shaping the practice of Islam
in the Cape. Islam was first introduced when slaves and political prisoners
were exiled to the shores of the Cape in the mid-17" century (Da Costa Y,
1995). From 1700 to 1800 the Muslim population was about 12,000, of which
almost 50% were slaves. In 1770 Muslims represented 3.7% of the population
in the Cape and continued to grow from this point onwards.

'The establishment of Islam in the Cape emerged through various mechanisms,
namely trade, intermarriages, its ideological worth, preachers, competition
between Islam and other faiths, political conveniences, and political loyalty
(Hendricks, 2009). However, the most outstanding of all is the zasawwuf
origins of Islam in the Cape and its influence on the majority of Muslims
in South Africa. This sifi approach entrenched true love for and conviction
in Allah [] within the hearts of the masses and inculcated the yearning for
learning in the Muslim community.

Based on this premise, sifi teachings and sifi masters cultivated a society
conducive to the growth of Islam in the Cape. The various modes of teaching
and maintaining this message oscillated between the recitation and singing of
gasd’id”? and other alternative practices. These poems and songs taught people
the Arabic language, the fundamentals of Islam as well as about the shama’i®
and strah** of Rasul-Allah [1.

The influx of new persons, especially slaves, embracing Islam presented new
challenges to the Cape Muslims. Many of the new adherents came from
diverse sects, races, tribes, cultures, religions, and ideologies. The religious and
ideological mindsets that stemmed from this diversity intensified the need for
more refined and comprehensive approaches to da’wah.

22 Qasa-id (plural of gasidah) are generally Arabic poems and/or songs of praise and veneration of Allah [J and His
Prophet .

23 The perfect outward features and inward characteristics of Rastl-Allah (1.

24 The perfect Prophetic biography.
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The most common forms of da’wah were the establishment of the Rarib al-
Haddad® and the ratib al-'Attas® gatherings of the Mawlid celebration,?

t‘30

gatherings of Ratiep,”® the circles of Hadrah,” and the gatherings of Haji

'These rituals were introduced to the Cape by political exiles from Indonesia
and other parts of the world. Every Muslim gathering or celebration held in
Cape Town encompassed da’wak; in most cases, a few minutes would usually
be designated for some nasihah,’* a practice still common today. However, all
these practices are slowly fading. With the significant leap into the digital
world, the mediums of disseminating da’wah have become an area requiring
extensive re-examination. Generation Z* has been particularly riveted by
multi- and social media. Where was da’wah in pre-millennium, and where
is it today? New challenges have arisen with Generation Alpha® and the
evolution of Al (artificial intelligence).

25  Known in South Africa as the “Gadat” pronounced with a “kh” (), the Ratib (litanies) of the renowned scholar and
saint Imam "Abdullah bin "Alawt al-Haddad, born in the town of Tarim on a Monday evening on 5/Safar/1044 hijri.
He compiled some of the Prophetic supplications that are still read to this day (al-Badawi, 1994).

26  Imam ‘Umarbin 'Abd al-Rahman al-"Attas, born in Hadramawt 992 hijri, known for his piety, hdfidh, and a great
scholar of Islam, compiled a ratib known to him as ratib al-"Attas. https://ar.wikipedia.org/wiki.

27  Celebration of the birth of Rasiil-Allah [1; a compilation of Prophetic praises specifically the Barzanji, Qur’an
recitation, and reading of the biography (sirah) of Rastl-Allah (1. https://en.wikipedia.org/wiki/Mawlid.

28  The Ratiep/Ratib/Rifa’T practiced in the Cape is attributed to /mam al-Rifa’r. This practice is commonly known
to Cape Muslims as the dabbus (iron awl) ceremony. Participants enter into a trance state where sharp swords
and metal spikes are used to pierce the body, accompanied by dhikr, du’a, and the beating of drums. Upon this,
absolutely no harm would be inflicted on the person’s body irrespective of the force applied by the weapon. The
intention was to display the Absolute Might of Allah [] (Baker, 2009).

29  Aritual known as saman werk, which is practiced to this day. People gather in the evenings (mostly Saturday)
and engage in dhikr. The practice starts gradually, with the jama’ah singing or reciting gasa-id, reciting dhikr, and
supplicating. As the programme intensifies, participants then stand, and some enter into a trance state.

30  Known in the Cape as “Gaajat” pronounced with a “kh” (), it is a word originally derived from the Arabic term
hajah (need). Attendees beseech Allah [ for their needs or the alleviation of any difficulty, but mostly as an isal al-
thawab (a means of help, gifted rewards, or intercession) for the deceased. It is done via Qur’an recitation, praises,
and reading the Riwayat al-Barzanji. At the end of this gathering, the congregation stands and recites the salawat
wa salam (salutations) upon Rastil-Allah [7; this is referred to as the Ashraqal. (Baker, 2009).

31  Some good advice or a reminder of our purpose, as the hadith states “Inna al-din al-din al-nasithah” , Ibn “Abd
all-Barr. 21/284 &2l 601 &),

32 The generation born between the 1990s - 2010s.

33 Born from the early 2010s.
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1.5. Its Relevance

'The true purpose® and objective® of da’wah can only be understood once
its misconceptions and the responsibility of the 4i7°¢ are identified. Islam
is presented as a din;*" a perfect way of life for all inclusively. A common
misconception in the West®® is that Islamic da’wab is confined to a means of
expanding the Muslim faith and implies that one should entirely abandon
existing patterns of life to tread the path of God (Ali, 2016). This skewed
perception has resulted in a distortion of the true path and message /i ikriha
Jiddin.*® Islam does not entail changing one’s ways, customs, language, food, or
clothes, as long as it does not transgress the realm of permissibility, within the
confines of the shari’ah.* The objectives of the shari’ah and the presentation of

141

da’wah as a traditional or wagi’ model* must be appropriately conceptualised.

1.6. Rationale and Objective of the Article

Meaningful interactions with Muslim youth are crucial for gaining insight
into their needs. An analysis of the South African environment reveals a
void in people’s perceptions, cultures, and generations. Even within the same
fraternities (i.e., mosques, learning institutions, etc.), one finds differences in
the practice and execution of commands. Observations of wag:’(the reality of
society) prompt questions about why we do not see apparent change for the
better within present-day South African society. Why is there a void between
the youth and the scholars? What is the cause for the non-receptivity of the
public to local Islamic scholars? Why does the da’wah not align with wagi™ Is
traditional da’*wah no longer applicable?

'The objective of this article is to ascertain where, or when the Cape Muslim
community diverted from the system of Za"wahinaugurated by our predecessors.*?
It will explore the impact of present-day da’wah on the Generation Z mindset

34 Anaction in the course of execution.

35  Phenomenon of the field.

36  The da'iis the ismu fa'il; the one who actively partakes or bears the responsibility of da 'wah.

37 Not a religion, but a way of life establishing the objective of the human’s existence and purpose of
life.

38 The West in this context refers not to geographical locations per se, but a mindset influenced by
things like the history of European and/or British colonisation, Christian cultural hegemony, a secular
outlook, etc..

39  There is no compulsion in din (Q. 2:256).

40  Divine laws ordained by the Creator [ documented within the Qur’an and the Sunnah of Rastl-Allah [J.

41 A model that is ideal for Muslims in this digital age.

42 The meaning of the word predecessors here refers not merely to forefathers, but those pious pioneers
and scholars of Islam who laid the foundation with wisdom for the Muslims of South Africa.
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by considering the various platforms currently used to propagate Islam and
reinforce its ethics. This article will examine the influence of these mediums of
da’wah on the dynamic multi-racial groups in the Cape. It offers a closer look at
the da7and mad’i and how this message is projected and received.

2. Literature Review

Zaid articulated that da’wab is not only the responsibility of “u/ama’, but also
of all Muslims generally. Today, people have become largely reliant on digital
technology. As such, individual and institutional speakers would benefit from
using available technology to convey the truth of Islam. This study outlines
the ethics of da*wah based on uslith and manhaj (methodology) by considering
the wasilah (means, mediums, or intermediaries) as having both an internal
and external relevance (Permai, 2007) .

Bensaid aims to build a coherent model of da’wah for contemporary societies.
According to him, there is no clear criterion to ensure consistency and
continuity in his approach to challenges faced in the field of da*wah. Bensaid’s
model includes Muhammad al-Ghazalf’s critique of traditional alternatives to
establish a newer approach to da'wahb in the modern world. Al-Ghazali asserts
that his version of da’wah is peaceful, accommodating, transparent, open, caring,
supportive, all-inclusive, and educational for all of humanity (Bensaid, 2011).

Shah states that though traditional da*wah has been remarkably successful,
much effort is still needed. He mentions that Muslims are forfeiting their beliefs
and that the rapid emergence of atheists, secularists, liberalists, extremists, and
terrorists globally is concerning. According to Shah’s study, the dire state of
the Muslim “wmmah (community) is attributed to the non-implementation of
their duties to the Creator [I. Since the start of the 21 century, approaches
to da’wah should become creative to remain relevant (Aung, 2016)it is indeed
important to work rigorously for preparation of true and dedicated Muslims
among them because many of our Ummabh is found to be namely Muslims and
the true colour and quality of Muslim has been far away from the reality. The
consequences of this unwanted situation causes conversion of Muslims to other
religion, production of unqualified followers and leaders, rapid emergence of
atheist, secularist, liberalists, extremist, and terrorists in many Muslim nations,
continued internal dispute, and civil war in Muslim countries. The reason of
befalling fitna and problems on the Ummmah according to my research is not
because of the sabotage of western civilization or non-Muslim, it is only for non-
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appliance of promise by Muslims to their creator and it is the penalty ordered by
Allah [7. Allah said: And whoever turns away from my remembrance - indeed,

he will have a depressed life. (Sura, At Taha, 20:124.)
Chik and Abdullah concluded that the use of technology in the everyday life of

university students is extremely crucial. Videos, music, and other media content
are continuously consumed. The misuse of technology, however, may attract
undesirable outcomes. The study revealed that Sultan Zainal Abidin University
(UniSZA) students in Malaysia prefer to use Facebook to consume Islamic
multimedia rather than traditional 4a*wah sources. Employing technology as an
approach to da’wah has no effect unless it is properly implemented. The purpose
of their research was to establish the effectiveness of da’wah approaches that are

favoured by university students (Chik & Abdullah, 2018).

E.F. Thaib reveals that people have become more visible on social media
platforms in comparison to real life. This paper exposes the harms of
uncensored da’wah in the cyber world which may impact future da’wah
activities. Du'a? are using social media spaces to propagate their ideologies
(Deya, 2014). He states that the problems of da’wah on social media will
hinder its development. This paper further suggests that a forum should be
established to monitor and filter da*wah content on social media to ensure

that it is within the confines of the shari’ah (Thaib, 2019b).

Briandana et al. (2020) analysed the perspectives of millennials interpreting
da’wah through social media. The results indicated the flexible nature of YouTube
as it enables its audience, specifically millennials, to see and listen to preachers
in any location at any time. The authors concluded that although YouTube has
a major impact on the youth, its limitation is that there is no opportunity for
communication with the a7 or ustadh. Online da’wah incorporates transmedia
storytelling elements such as the internet, video games, and studies relating to
the use of hashtags to increase audience engagement (Singh et al., 2014). The
daTis no longer the main factor influencing mad'ii.

Saputra (Saputra et al., 2021) conducted a study on understanding da’wah
and 4hatih as the containment of activity. They set the scope of da'wah as
introducing the message of the Prophet [1. They subdivided it into two
categories: the material aspects of da*wah, which include the Quran and
Sunnah; and the formal object of da’wah which is the process of delivery
and internalisation of religious messages in all human behaviour (Rasyid &
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Nurdin, 2021). In certain instances, the Zhaifib is compared to the “ulama’,
except that the influence of the £Aaitib transcends that of the “u/ama’when it
pertains to political, social, cultural, and governmental aspects.*

Hassan delves into the most prominent contemporary challenges in the
science of da’wah. His study analyses three aspects of da’wah: the challenges
in the field itself, the subject matter, and the caller (da7). It explores the traits
and expectations of the 4a’7in the technological age, i.e.; becoming tech-savvy
and understanding 21st-century vernacular (Hassan, 2021)the researcher

discussed the definitions of Dawah (Calling to Allah).
Achfandhy (2021) examines the structural da’wah framework of Safari Subuh

Berjama’ah in the government of Ponorogo Regency of Indonesia. The study
showed that their purpose was to increase religiosity and build fellowship. It
also exposed a hidden motive behind such structural da’wah activities, which
was to gain political popularity. Hasfi in her study similarly confronted growing
contemporary ills, including an increase in disobedience, moral degradation,
juvenile delinquency, crime, pornography, and various others (Hasfi, 2019).

Jamil et al. ( 2021)mental and piety to Allah SW'T. The spread of da’wah
requires a specific uslub (method focus on five concepts of thinking as
extrapolated from the Qurdn, namely, tadabbur* tafakkur,® tafagqquh,*®
ta’aqqul,’” and tadhakkur.*® Based on their results, Lasan et al. identified five
methodological da’wah approaches: the Qur’an; the universe; comparison;
encouragement and support; and prayer, supplication, and zasbih (Lasan et

al., 2017).

What can be deduced from existing research is that the practice of da’wah

is not commonplace within contemporary Muslim societies. Thus, they are

merely Muslim by name and not by practice. More practical interventions are

needed to cultivate progressive societies. This paper differs from the rest in

its theoretical framework. It approaches da’wab as a case study, exploring the

receptivity of recipients to the discourse of da’wah from an Islamic magasidi

approach through a lens of cycles of reflections.

43 Currently this may be the situation Muslims find themselves in globally, but the reality and true nature of the true
‘ulama’ of this din undoubtedly go beyond this. Sadly, there is a shortage of these influential persons.

44 To ponder.

45  Contemplation.

46  To understand or conceptualise.

47  Comprehend.
48  To remember and be reminded.
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3. Theoretical Framework

'This study is based on magasid al-shari'ah,an applied Islamic thought approach,
which aims to reposition revelation -i.e., the Qur'an and Sunnah at the centre
of the Islamic paradigm. This encapsulates three objectives: repositioning
revelation at the centre, defining fundamentals of broad understanding, and
applying the fundamentals of logic to da’'wah. The methodological objectives
for constructing this framework depend on the “cycles of reflections”(Jasser

Auda, 2022) which will be discussed later.

This study compares older models of the da’wah approach to the current
discourse on generational differences from a magasidi perspective. The
collected data will be used to develop a refined integrated applied Islamic
thought model, aiming to address the experience of a generational void on the
path of da’wah. The cycles of reflections are:

3.1. Concepts (al-mafihim) are derived from critically and analytically reading
texts, which are developed through igra’ (reading) revelation. Qur’anic and
prophetic concepts can be classified into five categories: undefined, revealed
in the same verse or group of verses, inferred from different readings,
compounded, and explicitly mentioned.

3.2. Groups (a/-fi-af) are universally relevant parties with specific roles in the
revelation. The exploration of relevant actors, their nature, behaviours, traits,
roles, and interactions are found in the Qur’an and Sunnah. There are several
sub-classifications in the human category, including proper names, relations,
lineage, archetype, religious affiliation, social function, social circumstance,

major quality, ethnicity, tribe, and language.

3.3. Universal laws (a/-Sunan) are based on rules that apply to any space,
place, and time. The Qur’an is a living document, which implies that
there is a framework embedded within the revelation itself for continuous
guidance on an infinite number of issues. Allah [ states that the Qur’an,
as it was mercifully revealed, includes all the fundamental elements
to eternally deal with all realms of life. The Qur'an and Sunnah are a
collection of texts and traditions, respectively, that provide guidance for
believers. Each letter in the Qur’an has an intrinsic value and serves as a
building block in a composite understanding.
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3.4.

3.5.

3.6.

3.7.

Objectives (al-magasid) are directly connected to the concepts set out by
revelation and are derived from and defined through text. These objectives
are directly related to Allah [, and their levels are determined by the
scope of textual examination. There are six possibilities for inferring
objectives: a holistic view of the Qur’an and Sunnah; verses, sections, and
chapters of the revelation; certain themes in revelation; rituals of Islam;
the wealth of social dealings and relationships; and various readings and
rules of recitation (fajwid).

'The methodology for determining objectives of da’wah includes making
sense of statements from the Qur’an; highlighting relevant Qur’anic
chapters or paragraphs; illustrating prophetic traditions; the style of the
text; the structure of sentences, words, and letters; the functional meanings
of words and letters; reasons behind differences in understandings of the
text, endorsing the magasid al-da'wah deduced from a jurisprudential
school’s rulings; and by analysing the impact of specific verses on reality.

Values (a/-giyam) are the standards and worth that the Qur'an and
Sunnah attach to things of all kinds, denoting the importance that
humans should place on thoughts, actions, and all created matter as a
standard for prioritising action.

Commands (a/~awamir) are the positive and negative orders that govern
human behaviour in the Qur’an and Sunnah, clarifying what is beneficial
and reprehensible.

Evidence (a/-hujaj) is the evidence that reinforces the truth of arguments
or logic in the Qur'an and Sumnah. It aims to establish truths in the
minds and hearts of believers.

4. Methodology

'This study employs a mixed-method approach, combining qualitative and

quantitative methods to analyse the eftectiveness of da'wab in magasid al-

shari’ah. Qualitative research investigates the significance individuals or groups

attach to social or human situations, while quantitative research involves

developing questions, collecting data, and interpreting the data’s significance.
ping q ) g ) p g g

'The adaptable structure of a mixed-method approach emphasises individual

meaning and conveys the complexity of a situation.
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Qualitative research focuses on self-awareness and understanding human
situations, unlike quantitative research, which gathers data about human
behaviour. It is usually conducted in natural settings and involves the researcher
as the primary instrument in data collection and analysis. Qualitative
research emphasises thick descriptions, authentic and rich data, and first-
hand knowledge of the researcher’s experiences. It values the development of
relationships between researchers and participants, rather than outcomes, and
focuses on social behaviours.

Quantitative research tests hypotheses by investigating the connection
between variables using tools and statistical analysis. Researchers evaluate
hypotheses deductively, controlling for potential explanations, and sometimes
generalising findings. Methods include random selection, standardised
surveys, and analytical techniques to examine the validity of predetermined
hypotheses.

Mixed method research combines quantitative and qualitative data, integrating
them and using unique designs to gain a more thorough understanding
of a phenomenon. This approach complements standard qualitative or
quantitative methodologies by integrating various procedures, methods,
approaches, concepts, or languages in a single study. Mixed-method research
employs induction, deduction, and abduction to provide a comprehensive
understanding of a phenomenon, focusing on trends, ideas, and hypotheses,
in an attempt to determine the best explanations for the findings.

4.1.Sample of this Study

In this study, a survey was conducted and distributed using Google
Forms and WhatsApp statuses. It was shared with colleagues, various
student bodies in Cape Town, the local “u/ama’ council, and the public.
The race and age categories of participants are unknown as it was
completed anonymously and randomly. The survey was conducted over a
period of three days, wherein 137 responses were received. It included a
Likert scale for answering; strongly disagree, disagree, neutral, agree and
strongly agree. Thereafter, a comment section for personal suggestions
was included with each section of the survey upon the request of
participants. The study used a questionnaire as the primary instrument
for data collection. Questionnaires were constructed using Google
application forms (Google Forms), collating data via surveys, and
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consulting traditional and academic texts from the past and present. This
data was then compared to Islamic revelation to ascertain its validity and
compatibility with concurrent societies.

‘There were several categories involved in the survey. The first category of
participants was the “scholar” ("aZizn) who is defined, in this discourse, as
an individual well-versed in the Arabic language and who has received
knowledge from a teacher covering an intermediate level of all the sciences
of the shari’ah.If these qualifications are missing, then at the least the person
should have studied the basics of every shari'ah science and specialised in
one or two of those sciences. The second category is a “student of din”.
A student of this sacred knowledge should be sincere in achieving the
pleasure of Allah [7, acquiring beneficial knowledge to illuminate those
stagnant in the darkness of ignorance. This category includes a student
who is constantly engaged in studying the sciences of the shariah.

The third is the well-versed layperson. This individual is one who did
not formally embark on the journey of seeking knowledge by studying
the sciences of shariah or did not complete all the required sciences to
be regarded as a student of iz or a scholar. This person is perhaps one
who constantly attends different short courses or has studied the basic
level requirements to lead a moral Muslim life. The fourth is the “no
background layperson”, or one who has no previous Islamic education, but
may be educated in the basics in what we know as madrasah level.” The
final category is the “professional”. This person is either studying secular
education at a university or a graduate working as a professional in any
secular field. The professional could be partially graded under any of the
above categories as well as included in the fourth category, for example,
a medical doctor, lawyer, information analyst, or a lecturer in fields other
than Islamic studies.

4.2.Qualitative Method of Analysis

49

Statistical analysis is used in applied Islamic thought and magasid al-
sharT’ah to determine the number of independent dimensions in a set
of data. This methodological approach provides a clear perspective on
The madrasah is generally known as the time when pupils learn the absolute basics e.g., ! << or the ABCs. Children
in primary school learn basic Arabic phonics after secular school classes known as madrasah. Sadly, this stage ends

when children attend high school. Youth tend to only seek knowledge of their religion post-matriculation or when
they enter university.
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future da’wah orientation and involves sifting through revelation via
cycles of reflection. The theoretical framework is based on Jasser Auda
and “Ali’s lessons and books as referenced throughout the paper. This
study on da’wah is unique as it gathers all cycles of reflection in one
place. The sample was selected based on interactions with people, their
responses to the discourse, and the normalisation of specific trends.

'The questions included in the survey for this study were generally random,
with a few specific questions aimed at determining the reasons for societal
ills. This methodology aims to uncover the source of public non-receptivity
to the discourse and the absence of apparent change within society.

5. Discussion and Analysis

'The issue society faces today is with technology cementing its footprint not
only on the minds of the youth but in their hearts as well. Unfortunately, as
the leaders and guardians of society, the elder generation has not predicted nor
tuned in to this dramatic change. The technological age is a ni'mah (virtue) of
Allah [J when it is used for good, but when it is misused, it becomes a nigmah
(harm) to everyone. Generation Z is fixated on their screens as they constantly
seek sources of stimulation in games, social media, and other multimedia.

The 21* century has challenged the very core of human essence. Islam
and Iman (faith) are being held at technological gunpoint. Youth are not
positively responding to the call of Allah [1. The mosques and gatherings
of dhikr (remembrance) of Allah [ have almost become devoid of youthful
presence, as concluded from the survey and personal experiences. The Zhutaba®
(preachers) on the pulpits, in the classrooms, in zdwayd (spiritual institutions),
physically and virtually are calling and preaching, but the apparent change in
communities is not being witnessed.

This cacophony of degradation has intrinsically become habitual. Though a
multi-dimensional problem, this article analyses one aspect: da’'wah. When
assessing this phenomenon, we must consider all peripheral entities™ that
directly or indirectly impact the value of da’wah and the receptivity of the youth.

50  For example, the way we present ourselves, our demeanour, ideological stances, the da 7 or the mad it and cultural
background or upbringing could have an impact on everyone.
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5.1.

Consulting Revelation

To sufficiently discuss the issue of da*wah, wahi (revelation) should first
be consulted as it is expressed in the Qur’an. The root letters of = -¢ -
s (da’wah) are dal, in, and waw i.e., which translate as an invitation,
supplication, plea, call, prayer, preaching, and proselytising. The first five
interpretations are used throughout the Qur’an and the remaining two
pertain to religion but are not commonly used in the Qur’an. The root
letters 2 ¢ s appear in the Qur’an 103 times in different scales, tenses,
and forms, while the word 3¢ s only appears four times throughout the
Qur’an, as quoted below:

o shiialh e 18 g1 6523 Ll B T8 e atie il )
G53853 aelad o Vil
Ob, Muhammad, when My bondmen question you concerning Me, then

surely, I am close; I answer the prayer of the supplicant when he calls on Me,
so they must obey Me and believe in Me, so that they may attain guidance.

(0. 2:186).

A L) o o skl ¥ st s G2 il GalTE 5254
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Only the prayer to Him is truthful; and whomever they pray to besides Him,
do not hear them at all, but as one who has his hands outstretched towards
water that it may come into his mouth, and it will never come, and every
prayer of the disbelievers remains wandering. (13:14).
£l 1Y) T (2 5380 sle s 18] & oyl (o VT 2Ll 5 6 o 4l (pe
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And among His signs is that the heavens and the earth remain established by
His command; then when He calls you — from the earth — you will there upon
emerge. (Q.30:25).

Ol & ) e i3 358001 (V5 AT 35520 4 Gl 4l U8 W 208 Y
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So, it is self-evident that what you call Me towards has no benefit being prayed to,
either in this world or in the Hereafter, and that our return is towards Allah '], and
that the transgressors only are the people of the fire. (Q. 40:43).
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In the first dyah, after Allah [ mentions tests and trials, He [] gives us an
alternative by turning to Him [J. In the context of the second dyah, the word
da’wah appears after Allah [, expressing that change will only come about
after one directs oneself to Him [] and that none in existence will be able to
override His [ decree. The third dyah revolves around a sequence of six aydir
wherein Allah [ speaks about the signs of Allah [] in His creation and that
no creation can create what He (] has created. The word da’wab in this dyah
undertakes the meaning of a command that is impossible for any of His [
creation to escape. Each one will be resurrected, and none will be able to do
other than what people have been commanded to do. In the final dyab, da’wah
has a distinct meaning: to claim. None whom they (transgressors) call upon
will have the authority to claim authority in this life or the afterlife.

When one examines the magasid of these four dyat, one can observe the
relationship in it: ma’rifah (experiential knowledge) in Allah 1. Turning to
Him [ is true guidance and the inevitable end will only be to Him (.

5.1.1.'The Scholar-Scholar Relationship

'The relationship between scholars is a critical part of the progression or
retrogression of society. Allah [ says:

Oosan 25 W& A 15815 i3580 i ) ALali 354) O shaall 1)

The believers are but brethren, therefore make peace between your brethren
and be careful of (your duty to) Allah [ that mercy may be had on you (Q
49:10).

'The Qur’an reminds us of our duty to keep all ties of kinship thriving
to better serve Allah [ as a constituency. Rasal-Allah [1 said, “Zhe most
severely punished among Mankind on Resurrection Day will be the learned
one whom Allah 1) has not blessed on account of their knowledge”>" The
scholars, being those who know best amongst the creation of Allah [,
should know how to interact with each other by maintaining the ethical
values that Allah [J embedded in this dyah and exemplified in His

messenger [ ].%?

51 Daraqutni narrates the hadith by Aba Hurayrah in his book Lisan al-Mizan. 5/415.

52 There are countless examples documented in the sirah (prophetic biography) of how he [I
implemented this concept of ukhuwwah (fellowship). One of the most outstanding examples is the
incident of mu-akha (creating fellowship) after the migration to Madinah.
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The survey presented the statement: “The learned fraternity are most
times in disagreement with each other, that is why people do not take note
of them”. Of the 137 responses, 65 agreed, 42 chose a neutral stance, and
the remaining 30 disagreed. This is concerning, as it is the responsibility
of scholars to educate the masses on the flexibility of the multitude of
opinions in this din. A possible reason for this response is how debates/
disagreements of *w/ama are often publicised, which may lead to malice
and discord. The Muslim ‘ummah has long been afflicted with this
pandemic of scholarly dissonance. If differences of opinion were to be
conducted healthily according to the Sunnah, it would only enrich the
Muslim’s mind by encouraging intellectual development, receptivity, and
dialogue. Perhaps a means out of this intellectual paralysis is to confront
the root of this predicament by rectifying the methodology of thought.*

One respondent commented, “I¢ is sad to see how our ‘ulami who are
supposed to be the frontline leaders of din, [but] are selling us out in these
trying times we face.” Another added, “My experience with many leaders
of today is that they don't practice what they preach.” Today, young people
crave connection to those who can relate to them. They seek mentors
who embody the Prophetic lifestyle, are equipped to ofter sound counsel
and have a deep understanding of the shari’ah.

Youth today are the most technologically advanced generation, constantly
connected through social media, search engines, text messaging,
and video chatting. Their smartphones provide unlimited access to
information, regardless of whether it is sound or unsound. Growing up
in a world where every move is documented and criticised, social media
has influenced their interactions and self-perceptions. Thus, disputes
amongst scholars, especially on social media, are extremely detrimental
to the Muslim “ummah.

5.1.2.'The Scholar-Youth Relationship

'The relationship of the scholar with the youth is incomparable to the
noble life of Rasal-Allah 1. He [ empowered the youth and delegated
the most dedicated and competent amongst them with very important
responsibilities. He transformed them to become their best selves; this
type of mu'amalah (interaction) fostered within them a profound love

53 Ibid. pp 8-9.

IPSA Journal of Islamic and Arabic Studies 91



AL-WASATIYYAH Volume 2 Issue No. 1, November 2023

92

towards him [ to the extent that many were prepared to sacrifice their
lives for him [7. The Prophet [ understood that the youth were more
receptive to change in comparison to the elders who were set in their
ways. He trusted the youth, nurtured their abilities, and treated them
with kindness and warmth.

A hadith attributed to Imam al-Bukhari says that the Messenger of
Allah [ kissed his grandson Hasan, the son of *Ali, in the company of
al-Agra’ bin Habis, who responded, ‘T have ten children and never have I
ever kissed any of them.” Rasil-Allah |) looked at him and said, “Ihose who
do not show mercy will not be shown mercy (by Allah [).”

More than half of the respondents expressed that youth have difficulty
relating to leaders and scholars today and that their words have little
impact because they are out of touch with societal standards. One
participant commented,

The youth are hungry for knowledge, they are eager for change and
enlightenment, but their issues are often trivialised and invalidated.
Their struggles are not considered worthy of being struggles, and that
drives them towards other ideologies that are more receptive to their
‘new age’ and ideas. There is a need to contextualise the speeches of the
leaders in an effective way.

Islamic scholars must be attentive to the needs of the youth. They should
take advantage of the opportunity to nurture and elevate their level of
appreciation of the commands of Allah [7. Disinterest in the youth may be
the result of parents not instilling the same values and principles instilled
into the previous generations. Changing times, technology, and models
of life have radically shifted. Thus, there is a need to integrate innovative
ideas to intensify connectivity, unity, and a harmonious relationship with
future generations; i.e., the youth.
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5.1.3.'The Scholar-People Relationship
Allah 7 says,
B85 5aY apdls d A 8 ol s 3l B Uy b X s
Indeed, following the Noble Messenger of Allah [ is better for you,

for one who is confident of Allah ) and the Last Day, and remembers
Allah ] much. (Q. 33:21).

If the scholars are living by this code of conduct and fulfilling their

amdnah as vicegerents upon this earth, then societal ills would be

considerably minimised.

Rasal-Allah’s [ excellent character and etiquette were evident in his
interactions with people. Imam al-Tirmidhi states in his book Shamail

Mupammad Hadith 330:

When Rasial-Allah [] entered the house, he distributed his time into
three portions; He spent a portion for Allah 1 (In devotion, performing

salah etc.); A portion towards his family (fulfilling their duties. i.e.,

laughing, speaking, enquiring about their welfare etc.); and a portion for

himself (resting etc.). He distributed his portion in two, one for himself

and one for the people, in such a manner that the close ones among the

companions came to visit him. Through these companions, he conveyed
messages to the people. He did not conceal anything from them. He
71 used to say: “Those that are present should inform those that are not

present regarding these beneficial and necessary matters. He [ also used

to say: “Those people who for some reason (are distanced, shy, or in awe)

cannot put forward their requirements, you should inform me about

their requirements, because, that person who informs a king of the need

of another, who is unable to put forward that need, Allah 1 will keep
that person steadfast on the Day of Qiyamah.’And he [ would inquire

about the affairs of people due to his concern and love for them.

'This hadith demonstrates how leaders should interact with the public so
that people feel safe seeking guidance from them. Activism, solidarity,

and community service are often more commonly practised by civil

community organisations than scholars.
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'The survey highlights the dichotomy between Generation Z and the
past generations of Cape Town in the following statement: “Earlier
generations people of the Western Cape venerated scholars and took
their word as authority.” The majority of the participants agreed with
this statement. Today, however, the word of scholars and preachers
is often disregarded. The issues experienced by the public stem from
realities reflected in another statement included in the survey: “Today
most scholars are so self-absorbed, and they look down on others
hence people don't take their advice as they feel judged.”

5.1.4. Magasid al-Shari'ah Approach

Magqaisid al-sharTah is a system of values that has the potential to
contribute to a desirable and sound application of the shari’ah. These are
the purposes, objectives, and principles behind Islamic Law.>* Shariab is
the hikmah (wisdom) underlying revelation.”

Traditionally, magdsidis classified into three levels of necessity: necessities
(daruriyyat), needs (hdjiyyir) and luxuries (zahsiniyyar). These are then
turther classified according to what coincides with the preservation
of faith, soul, wealth, mind, and progeny. Jasser Auda states, “Modern
scholarship introduced new conceptions and classifications of Magdsid
by considering new dimensions”:

1. General magaisid: when observed throughout the entire body of
Islamic law, such as the necessities and needs.

2. Specific magasid: when observed throughout a certain division of
Islamic law, such as welfare in family law, prevention in criminal law,
and prevention of monopoly in financial transactions law.

3. Partial magqaisid: the intent behind specific text or judgements, such
as the intent of alleviating difficulty in allowing ill persons who are
fasting to break their fast, and the intent of feeding the poor by
banning Muslims from storing meat during '74 (Auda, 2011).

Magasid is a way of life and entrenched within it is the masalih al-
‘ammah (public interest). Statements such as, “True scholars and guides

54  Ibn ‘Ashir, 1997, pg. 183.
55  Al-Amidi, 1404 AH, vol. 5, pg. 391.
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are not tapping into the larger communities (general public), they are
merely confined to their private circles,” and, “People are too preoccupied
with their daily lives to devote time to listening to preachers; therefore,
podcasts and other online platforms cater to their demands”, garnered
112 responses in agreement with these claims. Where is the maslahah
and why are the scholars not accessible?

Regarding another statement, “Current day da’wah does not contribute
to the noble aims of shari’ah”, 35 agreed, 39 disagreed, and 63 remained
neutral. It is a clear indication that people are not entirely aware of the
aims of the shari'ah. This situation raises the level of urgency for the di’i
(one who engages in da’wah) to create a society conducive to learning,
teaching, and dialogue about that which is fard (incumbent) upon each

person as the hadith states, Seeking knowledge is compulsory upon each
Mouslim and Muslimah.”®®

If we critically assess the reality of the South African context, it is
important to ask: are South African Islamic scholars adequately
equipped to deal with today’s evolution? A bad culture has arisen where
students of 4in sent to study this precious subject were not always the
“cream of the crop” or the brightest children within their households, but
“problematic” young men whom their families hoped would benefit from
the rigid and strict environment.

5.1.5. Language and Style of Khitabah

Rasal-Allah [] epitomised perfection. There were no discrepancies in his
behaviour, be it in his private or public life. We derive from his [1 way of
life invaluable lessons that are a source for societal development. He [
always directed himself to the individual or people he [| was addressing
by turning his face and chest towards them as narrated, “When he
would turn, he would turn entirely.” His manner of speech was concise
while retaining its meaning.*® He [ articulated his words carefully and
everyone present was able to hear and understand him.*”* He (] would
repeat important words, phrases or information thrice.®® He [ spoke the

56  Hadith narrated by Ibn Majah, 224. And Al-Bazzar, Hadith 6746. slue 0S (e dumy 53 Jlall Ll
57  Hadith in Dala-il al-Nubuwwah 1/298 les cadill i) 13) 5,

58 Hadith in Takhrij al-Musnad, Pg 7403 13 ek s Iasasa (331 (1 il 5 I gal 2 i

59 Sahih al-Timidhi, Hadith 3639 A3 Gada (e dziny (s 455 S, iS5 G,

60 Tbid, 3640 e Jxdl o LS Auny sl adle 1 Lo 1 e, IS
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dialect of the people using language they could comprehend and he [

was never extravagant in his usage of words.

The survey included the statement, “A &butbah does not have the same
effect on people as a class” to which 61 disagreed and 58 agreed. The
responsibility is shared here. Firstly, the £batid (speaker, or preacher)
should properly assess the audience and speak to them at their level of
intellect with clarity, whilst providing them with information diligently
and within their capacity. One participant commented,

With language barriers, £butbah will not wave positive feedback thus
trying to accommodate all languages is key, and also teaching the Arabic
language to all Muslims from a young age should become compulsory.

This comment reiterates the importance of knowledge, education, and
integration. Secondly, the distributors of information should be truthful
and strive to avoid any potential bias. There should not be extravagance
or exaggeration in inclination; rather listening to the words of the 4hatib
should be prioritised above the interest of the speaker. What is apparent to
the masses is interpreted by each individual as they see it. Transparency in
speech is a step to combat misconceptions from &butaba’ (preachers) in their
khutab (sermons). To test this theory, listeners should be asked to reiterate
what they have taken from the message conveyed. Most often, the feedback
would prove that many people misinterpret what has been conveyed. People
love stories, and so if the information is connected to stories, the receptivity
is greater. One anomaly, however, is that not everyone gathers the intended
lesson therein. Thus, clarity and sincerity from the speaker are vital.

5.1.6. Technology-Enhanced Methods of Da'wabh

96

Allah [ has blessed humanity with amazing technological modes of
communication, so it is humankind’s responsibility to utilise this 7imah
(blessing). Communication opportunities should be utilised for the
development and empowerment of younger generations. If this fails,
the “ummah, especially the youth, will continue to be indoctrinated and
misled. Their screens have become an additional lens to their eyes. Thus,
technology can also be a virtue in addressing the issue of da’wah by
eradicating misconceptions and spreading the messages of love, respect,
tolerance, and unity for humanity.
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Ninety-six participants disagreed with the statement, “Cyberspace is a
safe space for our youth”. People acknowledge the harm of cyberspace;
the disadvantages seem to outweigh the advantages. The “cyber world”
has significant authority. This sentiment is mirrored in the response to
another statement included in the survey, “Google has more authority
than the local Imam or scholar,” with which 80 agreed, 22 were neutral,
and 35 disagreed. “Social media has the most effective outcomes on
society” elicited a response of 78 persons in agreement, while only 27
disagreed. What permeated throughout this research was that these
statements and questions resonated with so many.

'The role of Muslim scholars and their responsibility toward the “ummah
is inseparable from da’wah (Thaib, 2019a). Sulthan al-Umari stated in
his paper:®!

The first and most important step is to [have the] correct intentions for
using cyberspace. Da’wah will be pleasant on the internet if it is centred
on good intentions; alternatively, it is not meant to dredge the content
or dissolve in a school of thought (madhahib) arguments for instance.
Secondly, by developing a da'wah digital vision and mission. It is critical
to understand in this context that the core of da'wah is to empower others.

Da’wah leads to the virtues of kindness and positivity. According to Abu
Hurayrah’s narration, “Whosoever invites the guidance of goodness receives
the same reward as the person concerned.”

Thirdly, demonstrate to the world the splendour of its noble
principles. Fourthly, select a quality content supervisor or regulator
who is well-versed and knowledgeable about the laws contained
in the SharT’ah and has a broad range of experience. This will aid
in the avoidance of content conflicts and inconsistencies. Fifthly,
information is always modified to meet the demands of the present
and contemporary societal trends. Finally, if one creates a specific
da’wah site, one should not forget to supplement it with better
applications such as forums, live talking (chat) and electronic mail
capabilities (e-mail).

Sulthan al-Umari stated in his paper, Istikhdam al-Internet fi ad-Da'wah, that there are some important
considerations to make when preaching in cyberspace, 262. See also: Thaib, (2019:104).
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The internet is a powerful tool and one of the most influential means
to propagate what younger generations are required to know. Yet, many
remain slow and apprehensive towards its usage. Many Islamic scholars
are resistant to expelling the “old school mentality”. They choose not to
indulge in platforms polluted by the ills of humankind’s lower caprice.
However, scholars should be occupying these spaces to reduce the
possibility of laypeople falling into the traps of shaytan.

5.2. Conclusion and Recommendations

98

Before the turn of the millennium, Muslims in the Cape walked proudly
in the footsteps of our predecessors who settled in the Cape of Good
Hope nearly 400 years ago. Today, it seems as if some Muslims are
ashamed of their culture and are easily compromised by immoral, new-
age Western customs and trends. Muslims were once a cohesive unit
living in conformity with traditional values, but this has largely shifted
to pride, individuality, and egocentricity.

The entire community was in the past instrumental in the farbiyah
(nurturing/upbringing) of its youth. Every elder was well-respected and
had a degree of right to nurture and, in some cases, discipline a child
of their neighbourhood in the absence of their parents. While physical
disciplinary measures are no longer condoned, the reality is that there
was more order, etiquette, unity, love, and respect within society in the

past. This lifestyle was that of the Prophetic way, as Rasal-Allah [7 said,
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The likes of the believers in their love, compassion, and mercy are that of
one body. If a limb should hurt, then the entire body is affected.

At the advent of the millennium, people became increasingly more self-
centred, communal support faded, and unacceptable behaviour gradually
became acceptable. The overprotective nature of parents has barred
anyone from commenting on their children’s behaviour. Today, parents
no longer possess the power to discipline their children with light
physical admonishment due to the threat of abuse charges potentially
being laid against them, as specified in the South African Constitution.
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Before the 2000s, in the Muslim community, a juvenile smoking a
cigarette in public in the presence of older persons was widely considered
a disgrace. The objective of such an act being regarded as disrespectful was
to moderate the ills of society, but the elders rarely led by example. Thus,
the youth mimicked their bad habits. Such behaviour defeated the purpose
of maintaining morality within society. If an adult witnessed something
troubling, he or she would take the offending youth to their parents who
would then discipline the child. Today’s generations of parents would rather
agree with the child and completely disregard accusations of misbehaviour,
rather than communally correct the ills within society. These ills stem from
attitudes of self-interest that have caused Muslims to digress further away
from an Islamic ethos and from the good character demonstrated by the
best of all creation, Muhammad (1. As smoking in the presence of elders
became normalised, the level of respect also declined, and more alien
customs were soon adopted. Nowadays, smoking is the least of concerns as
the Muslim community is threatened with much greater problems. What
caused this spiral into such a degenerate state?

One of the major challenges Muslims in South Africa face today as an
‘ummabh is the usage and conceptualisation of the term wasatiyyah. Scholars
at a 2017 Khair ‘ummah conference in Kuala Lumpur discussed the concept
of wasatiyyah beyond the typical understanding of the middle road,
concluding that this concept has a lot of grey areas since not every middle
path is the correct one. The concept denotes moderation and balance, not
one of the two extremes. Ibn Qayyim al-Jawzi expresses that people exist
like the two wings of a bird, one being hope, and the other being fear. Those
of hope, like the Marji’iyyah,** are extreme in the sense that hope in Allah’s
"1 mercy overrules any accountability; they do as they, please. Those of fear,
like the Khawdirij,*® believe that every sin takes a believer out of the fold of
Islam. Wasatiyyah strikes a balance between the two extremes. Why is this
concept still one of the greatest contributors to the seemingly unresolvable
differences in opinion? One possible cause could be the fulfillment of
people’s lower caprice, especially those scholars whose hearts are tainted by
the adornments of this world. As time progresses, these types of scholars are
looking for ways to ultimately assimilate into “appealing” Western societies
by selling out the ethical values of this clear dn.

62 This is a sect in Islam with their own concept of belief, known as the Marji 'iyyah.
63  Extremists with a totally misconstrued ideology of Islam, this sect was cursed by Rasal-Allah [J.
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The misinterpretation of Islamic texts by some scholars has made
Islam become a major contributor to the non-receptivity of people to
the discourse of da’wah. Under the guise of Islamic integration of the
wasatiyyah, mechanisms are used to water down the perfected principles
of this din. What was once alien has evolved into the new norm and,
upon this, Islam may become just another practice.

The da’wah of today in comparison to the past has significantly changed.
When the message of Islam spread after the demise of Rasal-Allah (1,
Muslims were introduced to various ideologies, as people embraced the
din from different religions, races, and cultures. This invigorated the need
to initiate new approaches to da’wah.

Allah [0 has created this creation to form a fellowship. He [ says,

O mankind We have created you in two forms, that of male and
the other female, and We have made for you clans and tribes
to get to know each other. Indeed, the best among you will be
those most conscious of God, God is truly The Knower and All-
Informed.®*

Da’wah demands tremendous sacrifice and persistence. These days,
people are enthralled by interesting stories but often lack the quality of
introspection to exhume the pearls of wisdom within them.

The way forward entails more facilitation of the dissemination of
sound Islamic knowledge. Current scholars need to use the mediums
most appealing to youth and genuinely establish a relationship with
them. After the fundamentals of the din, the knowledge that should
be prioritised is understanding the vastness and etiquette of different
opinions.

This research underlines the acute dilemma regarding da’wah and its
receptivity to Muslim youth. Contemporary da’wah is not as effective as
it could be, despite the denial of scholars. Da*wah has reached so many
corners of South Africa and the world, but its outcomes that ought to
have been reached have not yet been met. Support structures to provide
adequate assistance to reverts and those who are seeking solace are
insufficient. Back in the 80s, scholars and other authorities set a manhaj

64
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(path) that preoccupied the community with this din, rather than leaving
them susceptible to shaytan. Imam Ibn Qayyim said,

L e 3ally Ll o) o el

Your soul if it is not busied with good/truth, will then busy you with
bad/false (that which displeases Allah).”

The dawah does not “speak to the people”. One of two extreme
perceptions of Islam, have alternately been propagated, usually leaving
people perplexed. Scholars should be more considerate of people and have
the necessary support structures in place. They should also become better
acquainted with the cyber world. As digital entertainment continues to
gain traction, cyber da’wah needs to be more appealing to Muslim youth.
The harms inflicted by digital platforms are rife, especially those which
provide an income stream for influencers, such as OnlyFans, Omegle,
Instagram, Pornhub, and YouTube, among others. It is thus imperative to
protect our youth, which, in turn, preserves the sanctity of the din of Islam.
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Abstract

Little is known about how immigrant parents in South Africa view education
and how they contribute to their children’s educational growth. This research
study indicates that these parents provide their school-aged children with
a wide range of support; most of which is of a physiological nature, such
as providing food and clothing. This study investigates immigrant parents’
understanding of educational support for their school-aged children and
the challenges they experience in South Africa. An interpretive paradigm
informs the setting of this basic qualitative research investigation. Six families
were chosen for the study using a purposive sample method. Participants are
from the Indian and Pakistani communities in Pietermaritzburg, KwaZulu
Natal, and from the Somali community in Mitchells Plain in the Western
Cape. Content analysis was conducted on the data after it was gathered
through semi-structured interviews and observations. The challenges that
the participants encounter are amongst others; educational, cultural, and
linguistic. It is evident that the magasid Al- Shari’ah principle is applied as
part of the parenting of children in these immigrant families. As such, the
findings of this study suggest that the participants are involved in both their
children’s secular and Islamic education.

Key Words: Parental involvement, educational support, immigrants, magasid,
shari’ah, madrassah .
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1. Introduction

Parental engagement is subjective in nature and often challenging to assess.
It is a term commonly used in primary and secondary education contexts and
is customarily associated with parental involvement in schools and parents’
support of their children’s education (Waterman, 2008). It may also refer
to the extent or level of participation that parents have in their children’s
learning trajectory. The success of parental involvement and collaboration
with the education community may be ascribed to parents’ significant role
in their children’s educational paths. There are innumerable ways parents
can become involved in their children’s development. These modi operandi
include, amongst others, participation in their children’s educational progress
(Taliaferro, et al., 2009). It is recognised that children’s insight and knowledge
development may be enriched when parents provide their children with the
required assistance and support in their educational growth (Dunst, 2004).
Oftentimes, parental engagement may be understood by both schools and
parents as a series of events, from initiating and establishing substantial
learning skills and knowledge in their children in the home environment, to
volunteering to assist with school projects and events.

South African schools have shifted from being racially and ethnically
segregated (and thus homogeneous to being culturally, ethnically, and
linguistically diverse in the last two decades. Schools in lower socioeconomic
regions, in particular, are under significant strain to service their expanding
immigrant learner population (Daniels, 2017). It can be assumed that learners’
backgrounds may have an effect on how they learn in school, since learners
come from various racial, ethnic, linguistic, cultural, and socioeconomic
backgrounds. Swart (2004) claims that schools may overcome obstacles to
learning by embracing and fostering diversity. Success may be guaranteed
for parents, learners, and the community by addressing these issues. Thus,
it is critical that schools address diversity-related issues constructively
and concentrate on giving learners the chance to study, regardless of any
complications that might develop.

One of the numerous approaches to accomplishing educational goals is
encouraging parent engagement. By having conversations with their children
about their regular school activities, parents demonstrate to their children
the value of education. Additionally, parents might offer to participate in
extracurricular activities and school functions as volunteers. Involving parents
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in a child’s education is crucial, especially if they may not be familiar with how
local schools operate (Nargis & Tikly, 2010). Although parents continue to
be in charge of raising their children, schools are largely in control of teaching
them (Epstein, 2001). Moreover, if the quality of the partnership between
parents and the school is good, this may lead to an enjoyable classroom
environment for learners. It is imperative to pay close attention to the function
that parental participation plays in educational support in addition to creating
awareness of diversity and inclusivity in schools.

Education, especially at the primary and secondary levels, is essential to
the growth and development of a community. Pitt (1998) contends that a
commitment to freedom and democracy may be equated with a commitment
to social justice within the framework of education. Additionally, integration,
including in educational contexts, is made possible when an individual’s
rights and obligations are upheld in its entirety. This cultural attribute, which
includes values, beliefs and behaviour could make people more willing to fulfil
their social obligations and foster their resourcefulness, which might improve
their child’s academic achievement (Pitt, 1993).

There is a myriad of reasons why families would relocate from their native
country to start a new life elsewhere. One such cause would be to seek more
favourable employment opportunities (Al-Sharmani, 2007; Jinna, 2010).
Many immigrants have settled and become self-sufficient in South Africa. In
doing so, they have contributed to the country’s economic growth. However,
their integration into the South African cultural landscape seems to be
hindered by, amongst others, linguistic dissimilarities (Jinna, 2010). A child’s
educational development is shaped by the type of schooling that is offered.
In most South African schools, English, and to a lesser extent Afrikaans, are
the predominant medium of instruction. However, both would be languages
that many recent immigrant families do not speak and therefore they may
lack proficiency in these languages. Hence, parents may experience countless
challenges supporting their children academically due to differences in native
languages and culture. Moreover, the language in which children converse in
their home context may differ from the ones used in a school environment.
'This may impact the value that parents hold about education.

Several elements influence and strengthen a country’s success and economic
growth. One such element is that of education. Arguably, irrespective of a
community’s economic status; parents generally aspire to the best education
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for their children. This is also true for immigrant families. Since educational
settings are not always standardised and consistent, there are several unique
challenges that immigrant societies face. Some of these challenges include
the degree of affluence in a community, which may determine the quality
and success of children’s education. Communities with a more developed
educational infrastructure are more likely to have higher success rates and
positive outcomes. Consequently, wealthy communities have a greater
advantage over the less afluent communities since they also generally have a
higher degree of social capital. Bourdieu (1986, p. 248) defines social capital
as “the aggregate of the actual or potential resources, which are linked to the
possession of a durable network of more or less institutionalized relationships
of mutual acquaintance and recognition.” This may include, amongst other
factors, access to resources in the form of books and information technology.
Cultural capital thus serves as an advantage and an asset, precisely because
many of children are exposed to reading material at a relatively young age.

There is a lack of knowledge about parental support amongst the immigrant
populace in South Africa. If parents gain insight and awareness into, amongst
other factors, the scholastic and linguistic challenges that their children face
at school, they may better comprehend techniques which they can utilise to
support them. This in essence may lead to greater success in their children’s
education. To better understand their children’s performance, parents may
play an active role in their children’s education by joining school boards,
demonstrating care for their academic success, and attending parent meetings.
These activities may help parents become more engaged in their children’s
education. In order to determine the areas where their children are having
difficulties, parents may also become engaged by following up with the subject
teachers of their children.

This study explores the various forms of support and involvement of
immigrant parents for their school-aged children. This study is guided by the
following research questions: (1) What is immigrant parents’ understanding
of educational support for their school-aged children in South Africa?
(2) What are the challenges that immigrant parents’ school-aged children
experience? (3) What challenges do cultural differences pose to parental
engagement with their children’s school? (4) What role does magasid play
in encouraging immigrant parents from Muslim backgrounds in providing
educational support for their children?
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'This study was limited to communities in two provinces, viz. Mitchell’s Plain,
Western Cape (WC), and Pietermaritzburg in KwaZulu Natal (KZN). This
study’s population was confined to six households: three from Mitchell’s
Plain, and three from Pietermaritzburg. In KZN, the research participants
were from the Indian and Pakistani communities, as opposed to the WC,
where the research participants were Somali families. Fathers and mothers
both participated in this study.

2. Literature Review

In an educational setting, the expression parental engagement often refers to ways
that parents become involved in schools and how they support their children’s
education (Waterman, 2008). It further refers to the level of involvement a parent
has in the education of his or her child, as well as the expectations parents may
have for their children and the ways in which parents might be involved in their
learning and educational pursuits (Ji & Koblinsky, 2009). Establishing links
between parental involvement and student learning is challenging, especially
since learner achievement is influenced by multiple factors. This is due to differing
definitions of parental involvement and an overall lack of consensus regarding
which types of parental involvement leads to certain educational outcomes (Cao,

et al. 2104 & Desforges & Abouchaar, 2003).

Parents or guardians are the chief teachers of their children. Their guidance has
an impact on children’s growth, cognition, and ultimately school performance.
Indirect facilitation of elements including diet, health, and cleanliness as well
as direct assistance with learning before and throughout formal schooling are
included in parents’ roles. Communication between the school and family,
help with homework involvement in school activities, and participation in
decision-making bodies at the school are all examples of support activities
(Desforges & Abouchaar, 2003). Depending on a child’s age, support might
range from at-home preschool assistance to more indirect assistance once
the child enters primary school, including support with homework and
volunteering in the classroom and at school events.

A substantial amount of research demonstrates that “at-home good parenting”
is a key predictor of children’s success, even after other factors that affect
accomplishment have been eliminated, such as the calibre of schools at the
primary level (Desforges & Abouchaar, 2003). Mahuro and Hungi (2016)

discovered in Uganda that parental involvement in the form of devoting time

108 IPSA Journal of Islamic and Arabic Studies



Educational Support and Parental Involvement for Immigrant Learners at Islamic Schools in South

Africa: A Magasid Al-Shari'ah Approach

and money to their children’s education plays a crucial factor in encouraging
children to raise their academic standing.

Parents who are actively engaged in their children’s education help them develop
academically and in other abilities associated with learning by modelling how
to organise, supervise, and be cognisant of the learning process. In a similar
vein, the largest influences on learning come from supporting and monitoring
children’s key learning objectives, which include learning and studying. Parents
are also role-models of favourable school-related behaviours and attitudes, and
play a crucial role in accentuating the value of education (Castro, Exposito-
Casas, Lopez-Martin, Lizasoain, Navarro-Asencio, & Gavirria, 2015). For
example, education ought to be beneficial and relevant to the real world, with an
emphasis on fostering practical abilities. Moreover, if teachers are aware of the
heightened parental involvement, they might also pay closer attention to those
specific learners. In view of the aforementioned, one may assume that children’s’
parents who are actively involved in the education of their children and school
activities are more likely to be successful academically as they would not like to
disappoint them and emulate their parents’ optimistic approaches to learning.

Furthermore, studies conducted in Burundi, Malawi, Senegal, and Uganda
demonstrate that parental involvement in their children’s educational
increases their children’s literacy levels, despite the parents’level of educational
attainment (Marphatia et al., 2010). It can thus be concluded that promoting
greater parental engagement might aid in minimising gaps in educational
performance. Winthrop, Ershadi, Angrist, Bortsie, and Matsheng (2020)
tound during a study in Botswana that the need for and value of active,
ongoing parental participation in the teaching and learning process, was
reinforced during the COVID-19 pandemic. Moreover, Brossard, Cardoso,
Kame, Mishra, Mizunoya, and Reuge (2020) proclaimed in their study that
outcomes of learning for children may be significantly impacted by parents’
own education levels and capacity to assist with homework, particularly
when schools are closed. Parents’ capacity to support their child’s learning
must be taken into consideration when making policy choices about school
closures and distance learning. In areas where there is no internet access or
power, parents can be aided with self-directed learning packages (Brossard
et al., 2020). Another study conducted by Angrist, Bergman, Brewster, and
Matsheng (2020) showed that involving parents through phone calls and

SMS messages enhanced parental involvement in their children’s schooling
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and improved parents’ comprehension of their child’s academic standing.
Moreover, any strategies created must also consider parents’ schedules are as
well as the diversity of family situations. Of particular importance is extending
assistance to those parents who need it the most (Winthrop et al., 2020).

3. Theoretical Framework

This study utilises an eclectic theoretical and conceptual framework that
draws insight from Epstein’s Parental Involvement Model and a magasid Al-
Shari’ah approach.

3.1 Epstein’s Parental Involvement Model

'The six primary elements of parental involvement in children’s home and school
activities are outlined in a framework developed by Epstein (2001). These
include attending to children’s needs, communicating, volunteering, learning,
making decisions, and working with the community. Epstein emphasises
that any kind of parental involvement is acceptable for assisting school-age
children and offers strategies for fostering effective communication between
parents and the school. Epstein’s paradigm for parental participation is
supported by Lunenberg and Irby (2002), who assert that it is more successful
and useful than other models since it focuses on parents’ engagement in both
the home and school environments, as illustrated in Figure 1.
e

g

\Cammunltat'rn;

Epstein's Model of

Figure 1: Effective parental involvement (adapted from Epstein, 2001).
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During occasions like parent-teacher conferences, social gatherings, and
other school-related activities, all of these aspects create opportunities for
parents to connect and communicate with the school. Both the home and
school environments are seen as separate microsystems, whereas parental
engagement is classified as a mesosystem (Bronfenbrenner & Morris, 1998).
Hence, children are affected by both systems in their own unique ways. If
the home and school environments are supportive of one another, it may be
advantageous for the child, the parent, and the school. For instance, when
teachers inform parents about what they anticipate from their learners, the
parents may then assist their children in obtaining the resources they require.
'This serves as assistance for educational support as well.

Many educational institutions mandate that parents attend scheduled events,
programmes, or meetings. At school meetings for examples, parents may use
this opportunity to express their concerns and even raise their opinions on
relevant matters. By doing so, parents gain insights into the logistics of how
schools function. In view of this, Epstein (2001) elucidates the significance
of parent involvement at schools. For instance, parents might volunteer to
help out at fund-raising events or as teaching assistants in the classrooms.
Frequently, parents are utilised to oversee the lessons while teachers are absent.
Moreover, parents who participate in their children’s education through the
aforementioned activities become aware of the challenges that teachers as
well as other parents may encounter (Epstein, 2001).

3.2 Magqasid Al-Shari'ah Approach

In the interest of presenting an Islamic paradigm and worldview that
accomplishes Islam’s higher purposes, i.e., magdsidin the modern environment,
and the magasid methodology (Auda, 2021) initiative strives to resurrect the
fundamental conceptions of the Qur'an and the Prophetic traditions. The
long-term objective is to enable this framework to integrate into systems of
higher learning and research that promote global civilisation. It is necessary to
reclassify all fields of knowledge before developing a magdisid-based plan for
higher education. Therefore, Auda (2022) argues for “disciplinisation” From
an Islamic perspective. In the context of higher education, disciplinisation can
be understood as the process through which a discipline is established.
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3.3'The Role of Magqasid Al-Shari’ah in Education

Magasid and shari’ah are the two terms from which magaisid al- shari’ah is

derived. Shari'ah denotes the divine Islamic law, whereas magaisid refers to
objectives, purposes, or goals (the singular form is magasid, i.e., an objective).
Consequently, the two terms together imply a philosophy related to the goals
of Islamic law. The goals of shari’'ah encompass every facet of human existence,
including human growth, with a particular focus on each person’s overall
well-being (Oladapo & Rahman, 2016) and more particularly on educational
rearing. Strictly speaking, magasid refers to the study of understanding the
logic and rationale of the legal rulings that Allah. revealed to believers via his
final prophet Muhammad (1)). Literally, magasid refers to the goals of Islamic
legal norms or legal rulings (Abdul Karim bin Mussa, 2021).

3.4'The Philosophy of Magagsid Al-Shari'ah

Human development in essence is measured amongst others, in terms of
heath, income, and education. Education plays a vital role in the improvement
of human life since it provides an approach for humankind to access means
for physiological needs for survival, to the extent of alleviating poverty.
In Islam, it is imperative to understand and implement the objectives of
shart'ah. According to Oladapo and Rahman (2016), Al-Gazali divided
the goals or objectives of shari’'ah into three fundamental levels of maslahah
(benefits or interests), i.e., necessities (darariyyat), complementary (hajiyat),
and embellishment (zahsiniyyat). Necessities refer to those factors that are
necessary to a system’s smooth operation because without them, a society would
destabilise. The survival and spiritual well-being of people and societies are
considered as fundamental prerequisites for necessities (Sarkawi, Abdullah,
Dali & Khazani, 2017). Complements are those features that make people’s
lives easier, and embellishment pertains to moral and ethical behaviours in a
system. Furthermore, on preserving the five fundamental shari’ah principles,
or universal values (a/- darariyyat), al-khams), namely, religion (hifz ad-din),
life (nafs), intellect (‘agl), posterity (nasl), and property (mal), which serve as
the foundation for all “human affairs, are the basis for the Islamic vision of

development (Oladapo & Rahman, 2016).

According to Auda (2008), magasid is viewed amongst other concepts as “a
group of divine intents and moral concepts upon which Islamic law is based,
such as justice, human dignity, free will, magnanimity, chastity, facilitation, and
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social cooperation”. Based on the aforementioned definition, it is imperative
to be cognisant that Allah. has created humans as vicegerents on earth and
by following Allah.’s commands we are able to attain a close(er) relationship
with the Divine (Qur’an, 2:30).

4. Methodology

'This study is qualitative in nature, and offers insights into how immigrant
parents support their school-aged children, and aims to discover underlying
causes, perspectives, and motives related to this support. This qualitative
study demonstrated awareness of aforementioned in specific regions in South
Africa as previously stated, especially among six families whose children
attend nearby Islamic schools.

4.1'The Research Population and Sample

Two immigrant communities from Pietermaritzburg (KZN) and Mitchell’s
Plain (WC) were the focus of this research. The scope of this study was
restricted to immigrant parents of learners at Islamic Schools from six
families in these areas. In order to obtain data about the parents, a method
termed purposive sampling was utilised to choose the participants. Merriam
(2002; 2009) contends that the purposive sampling theory applies to selecting
participants or instances that have a wealth of information and would be
most appropriate for use as study examples or interview subjects. Purposive
sampling is unrelated to the sample size. Instead, the primary interests of the
research are on the significant contribution that each participant may make to
the researcher’s comprehension of the phenomenon (Merriam, 2002).

4.2 Data Collection

Researchers who employ a qualitative approach consider occurrences in their
natural environments and interpret circumstances in view of the meanings
that individuals assign to them (Denzin & Lincoln, 2011). Patton (2002, p.
248) endorses that “[a] rich variety of methodological combinations can be
employed to illuminate an inquiry question”. Several different techniques were
executed to gather data in order to validate the aforementioned endorsement
in this study, including semi-structured interviews and observations.
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4.3 Semi-Structured Interviews

Face-to-face interviews are among the most common techniques for
gathering information (Alasuutari, Bickman & Brannen, 2009). This kind of
data collection includes a number of benefits. One of these benefits is that, in
addition to the researcher being available to structure the interview, he or she is
also in a position to encourage the participants to expound on their experiences.
'Thus, it is possible to facilitate both verbal and nonverbal communication
(Alasuutari et al., 2009). Hence, interviews served as the main technique for
gathering data for this study in order to shed light on the experiences of
immigrant parents in terms of providing educational support for and being
actively involved in their children’s education (cf. Seidman, 2012; Patton, 2002).
An interview guide was specifically designed to elicit pertinent information
from participants and expertise on the subject was used to facilitate the semi-
structured interviews. The researcher adhered to the interactional concept by
conducting semi-structured interviews and posing open-ended questions to
participants. This allowed the researcher and participants to have a direct line
of contact. As the participants did not consent to have their interviews audio
recorded, the interviews were conducted manually; the researcher honoured
their preferences and recorded the responses to the queries by taking notes. In
short, the interview questions were verbally delivered to the participants and
their responses were written down.

4.4 Ethical Considerations

The protection of participants from any negative impacts of the research is
one aspect of ethical behaviour during the research process (Henning, Van
Rensburg & Smit, 2004). Participants in this study were informed about the
nature of the investigation and had an opportunity to address any ethical
problems with researchers. Prior to the signing of permission forms, their
rights were explained to them. The researcher ensured they understood
everything there was to know about the research, the interviewing procedure,
and how their privacy would be safeguarded. According to Duffy (2008), the
intimate and in-depth nature of material collected makes informed consent
crucial in qualitative research. Respecting the participants’ right to privacy is
of utmost significance. Any information supplied by them is private (Allan,
2008).To assist participants who might have challenges reading and/or writing
in English, the consent form was provided both verbally and in writing, and
explained in a manner the participants could comprehend.
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Documents were submitted to the International Peace College of South
Africa’s (IPSA) Ethics Committee as part of the required procedure for
institutional assessment and ethical approval. The principals of the schools
that were chosen as the study’s setting granted access to undertake research at
their schools by issuing their approval.

5. Data Analysis

5.1 Discussion of Emerging Themes

To demonstrate how Islam supports parents’ efforts to educate their children,
Epstein’s paradigm (2001) will be merged with Auda’s (2008) 7agdsid method.
Epstein (2001) focuses on parenting, communicating, supporting children’s
teaching at home, collaborating with the community, keeping good company,
teaching children to be critical thinkers and to make informed decisions, and
volunteering in the community. These are all part of parents’ involvement for
the maslahah of their children. The fundamental levels of masiahah are clearly
indicated in Auda’s approach. Similarly, the objective of the shari‘ah is to
promote the well-being of all humankind, which lies in safeguarding religion
(hifz ad-din), life (nafs), intellect (‘agl), offspring (nas/) and wealth (mal).
Whatever ensures the safeguarding of these five principles serves public interest
and is desirable (Auda, 2008). The magasid approach is illustrated in Figure 2.

Human development

and well-being
(Blessing for mankind)

Figure 2: Human Development and well-being Based on Magasid Al- Shari‘ah (Chapra, 2008).
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The following themes emerged from the data: the importance of children’s
education; the role of parents in children’s education; parent support; eftect
of migration on childrens education; impact of environment on children’s
education; and cultural and economic changes.

5.1.1 The Importance of Children’s Education

Within contemporary society, all people’s lives are significantly impacted by
their education. More so in the case of a child’s education. Similarly, Islam places
a high value on education. This concept of the importance of education, and
more particularly of gaining knowledge, is emphasised in the following ‘ayair:

Read! Read in the name of thy Lord who created; [He] created
the human being from a blood clot. Read in the name of thy
Lord who taught by the pen: [He] taught the human being what
he did not know (Qur’an, 96: 1-5).

This ayah that was sent to Muhammad (). In Sirah al-Bagarah Allah.
says, “And Allah. taught Adam all the names...” (Qur’an, 2:31). On further
exploration of this @yab, it points to the various fields of education. Another

ayah in the Qur’an states, “Are those who have knowledge equal to those who
do not have knowledge?!” (Qur’an, 39:9).

According to Epstein (2001), parents have certain obligations towards their
children’s education. Apart from attending to their physiological needs, they
are encouraged to bring their children to school on time. This element of
punctuality is also demonstrated in the Qur'an and hddith as it plays a crucial
role in the life of a Muslim. For example, Mu‘adh ibn Jabal (RA) narrated
that the Prophet (1) said:

A person will not move on the Day of Judgment until he has
been asked about four things: his life and how he spent it, his
knowledge and what he did with it, his wealth, from where he
acquired it and on what he spent it, and his body and how he
wore it out.

Evidently, the participants in this study take this issue of time and education
serious. Some parents reported that they take responsibility for taking their
children to school themselves, whereas others depend on reliable private and
public transport.
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The principle of magasid al- shari‘ah under daririyyit can be applied to the
preservation of children’s intellect (¢/) through education. This is currently
evolving around the pursuit of knowledge and the avoidance of brain drains in
Muslim contexts, as well as the ability to use educational facilities in a way that
positively enhances children’s minds. For example, it is necessary to prevent
children from using school computers to watch unethical propaganda and
violent films, which can endanger their minds and weaken their relationships
with peers and the community. Instead, technology should be used to expose
children to books and movies that depict people who have a strong faith in
Allah. and show how their faith and rituals help overcome obstacles and
problems. In addition, nature, science, and so on can all be used to demonstrate
the Creator’s majesty. These are just a few examples of how parents can protect
their religion and children through education.

5.1.2 The Role of Parents in Children’s Education

One fulfills their role as a parent by enhancing the role of Islamic education in
promoting peace and harmony in society, and thus achieves the higher purpose
of magasid. In other words, parents are not only parenting their children, but
are also active members of society who promote Islamic values through their
children. As a result, they are promoting social peace and harmony. Close
communication with children and a positive attitude is the most effective
ways to help children to learn and develop tolerance, harmony, and peace as
members of society. An example of this is illustrated in the following hadizh:

There is no gift a father gives his child more virtuous than good
manners. (Tirmidhi hadith No.4977).

In essence, it highlights the importance of the proper raising of children.

'The protection of children’s lives (zafs) through education can be accomplished
in accordance with magasid al- shari‘ah under the premise of darariyyat. In
order for children to grow up with an understanding of Islam and its qualities,
education is the mechanism through which this development takes place. The
parental example serves as the foundation for education since young children
look up to their parents as role models. This parental duty does not just fall
under the purview of the father. The Prophet ([) is reported to have said:

Take care! Each of you is a shepherd and each of you shall be asked
concerning his flock; a leader is a shepherd of his people, and he

IPSA Journal of Islamic and Arabic Studies 117



AL-WASATIYYAH Volume 2 Issue No. 1, November 2023

shall be asked concerning his flock; and a man is a shepherd of
the people of his house, and he shall be asked concerning his
flock; and a woman is a shepherd of the house of her husband
and over their children, and she shall be asked concerning them

(Al-Bukhari & Muslim).

'The role of a mother in raising their children is invaluable. Children are
dependent upon them as they are growing up. An Arabic proverb attests
to this, saying, “The mother is the first school” (Responsibilities of parents,
2012). Every mother should be aware of her responsibility and do her utmost
to contribute to her children’s growth as they go on their life’s journey. In this
life, children will mature into respectable citizens and be a delight to their

parents. Allah says:

And those who believed and whose descendants followed them
in faith — We will join with them their descendants, and We will
not deprive them of anything of their deeds. Every person, for
what he earned, is retained (Qur’an 52:21).

Even though the majority of structured learning occurs in a school setting,
parents still play a significant role in their children’s education. Parents
motivate, inspire, and encourage their children to perform well in school. As
parents of school-age children, participants in this study expressed a variety
of opinions on their responsibilities. A common understanding reported by
the participants is that being a parent is a big responsibility. Mohammed (43)
stresses the importance of the role as parent, particularly that of the father,
“[plarents should be the provider, especially the father. The parent must
be the maintainer. The parent must be a teacher. Must take the children to
school.” As Muslim parents, their role is to teach them Zalimah (tradition)
and hagq (truth), according to Ameer (49). Moreover, the parent participants
reported that they teach their children the fundamentals of Islam, particularly
focusing on how to communicate with people, especially elders, by greeting
with salim and teaching them to respect elderly people. The rationale behind
this phenomenon is that when their children grow up, they will know how
to fulfil their roles as parents. Though, as Asma (54) asserts, parenting can
be overwhelming at times, they need to “nurture their children into the best
people they can be” (Khadija, 30). This study’s findings also show that parents
see themselves as providers, nurturers, and supporters of their children in
accordance with Qur’an:
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Mothers shall suckle their children two years completely, for
such as desire to fulfil the suckling. It is for the father to provide
them and clothe them honourably” (Qur’an 2:233).

Evidently, as in accordance with aforementioned Qur’an ayas, the participants
take their responsibility as parents serious and invest a lot of time and energy
into preparing their children for school.

5.1.3 Parents’ Support

'The factors that some parents have found challenging in helping their children
with their schooling must be taken into consideration. Language barriers
prevent some parents from being involved in their children’s education,
particularly those from lower socioeconomic statuses or minority groups. In
this study, some Somali participants, mainly mothers, reported difficulties
in supporting their children with their homework. This could be ascribed to
their own education background, which appeared to be the largest obstacle.
Though Ameer (49) completed Grade 7, his wife is not proficient in English.

Khadija (30) proclaims, “at home there are sometimes miscommunication[s]
because of us parents speaking our mother tongue and the kids mostly speak
English”. Despite their town lack of proficiency in the language of instruction
of their children’s schools, they encourage and motivate them to learn by
appointing tutors for them. In some instances, older siblings assist with
homework. This type of conduct in itself seems to be a positive contributor to
how these mothers emotionally support their school-age children.

According to Epstein (2001), the first sort of parental engagement occurs when
parents tend to their children’s basic needs, keep watch over them and provide a
home environment that supports their children’s learning. Ja‘far ibn Muhammad
al-Sadiq said: “Allah. has mercy on the servant because of the strong love for his
child” ("Usal Al-Kaf1). As they mature, children are taught to cultivate an Islamic
worldview and qualities through education. This phenomenon is demonstrated in
the Qur’an where Allah. declares: “This day I have perfected for you your religion
and completed My favour upon you and have approved for you Islam as religion.”
(Quran 5:3). It emphasises the importance of following Allah.’s commands and
avoiding what He has forbidden, as well as teaching humans the reasons and
wisdom behind these rulings. The love of a mother for her child is an example of
the highest form of human compassion and affection. Therefore, it is crucial to
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teach children about Allah.s mercy and love, as well as showing them mercy and
love as parents. Ultimately, this is what parents in this study demonstrated.

'The principle of magasid al- shari‘ah under darariyyat, can be applied to the
preservation of the lives (nufis, sing. nafs) of these school-aged children and
serves as an example of how magasid al- shari‘ah works. As previously alluded
to, parents are inherently concerned about the emotional and moral support
they offer their children. If children are protected from harm, i.e., they are
provided with a safe environment, it aids in a holistic development. Support
from parents is thus not always concrete per se, but all forms of support
contribute to the child’s well-being. As described in the Qur’an, this results
in the development of a solid relationship between parent and child. “Your
parents and your children, ye know not which of them are nearest to you in
benefit.” (Qur’an 4:11). The Islamic perspective on the connection between
parents and children is demonstrated in this dyaA. From birth until adulthood,
the parents’ love and care transforms their children from a state of complete
helplessness and weakness into one of perfect strength and independence.

'The participants in this study reported that they receive monetary support
from their relatives. This is a significant aspect that lessens the strain on
parents altogether; in addition to paying school fees, there are also other
expenses such as transport and access to the internet. Faatimah (56) is the
sole provider for her family and depends on financial assistance from her
daughter who resides in Canada. Mohammed (43) also relies on his relatives
for financial support. Evidently, the study’s participants take full advantage of
every opportunity to support their children in receiving the best education
possible. By supporting their children with schoolwork or other curriculum-
related assignments, parents actively participate in their children’s at-home
education (Epstein, 2002). A further ideology of Epstein (2001) that is evident
in this study, is that of decision-making, particularly relevant to the notion of
accepting monetary assistance. Thus, the participants’reports strongly resonate
with Epstein’s (2001) notion of collaborating with communities. In a similar
vein, the magqasid al- shari‘ah approach, similarly focuses on aforementioned
priorities. Moreover, the methodology of the magasid al- shari‘ah application
also imparts the maslahah principles. This study’s findings clearly show a
connection between the preservation of intellect (‘agl), offspring (nasl), and
wealth (mal) as these will result in a prosperous future for their children. This
is the common understanding of all the participants.
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5.1.4 Effect of Migration on Children’s Education

In the context of migration and education, Epstein’s (2001) parental support

model provides a framework for understanding how parents can support
their children’s learning. By engaging in activities such as monitoring their
children’s progress, and as in the case of the participants, e.g., most of the
parents who lack proficiency in English, finding either a relative or a tutor to
assist their children with homework, can mitigate any negative effects on their
children’s education.

Chapter 2, Section 24 of the Constitution of the Republic of South Africa
(1996) ensures that every person has the right to a safe place. Ultimately,
this is what Somali immigrants ultimately came to seek in South Africa, like
Ameer (49). In the same vein, the Indian participant, Faatimah (56), expresses
a sentiment comparable to Ameer (49) focusing on educational prospects.
Though Asma (54) from Pakistan finds South Africa “quite challenging”,
she claims that the country is “quite advanced compared to Pakistan”.
Furthermore, Indian participant Maryam (49) asserts that “South Africa is a
better developed country than India, better standard of living than India and
higher level of education”.

'The Qur’an clearly states:

And We have honoured the children of Adam, We carried them
on land and ocean, We give them sustenance of good things and
We preferred them to the advantages of the perfect on most

creatures that We have created (Qur’an 17:70).

This ayah implies that the Allah. elevated the human population. Magasid al-
shari‘ahin itself has an objective that is consistent with basic human principles.
Similarly, in governing the people of Medina, the Prophet (1) employed
human rights principles (Al-Nahari, Monawer, Abdullah, Abdul Rahmaan,
Achour, 2022) which include the right to life, the right to equality, the right
to property, the right to dignity, and women’s rights (Alarashi, 2022). These
are the most fundamental rights in Islamic law. The participants appeared to
be preoccupied with the positive effects that living in South Africa has on
their lifestyle and future. Although the relocation of parents may improve
children’s long-term educational prospects, it may also lead to behavioural

problems, as reported by Mohammed (43):
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Here in South Africa, the children phone the police for their
parents. They are scared if they should punish their child. Oh it
is very hard. Especially the environment the children are facing.
The influence of their friends and community around them. Lots
of social influence. There’s drugs, smoking, not praying on time.
They play with children who are not Muslim. They play soccer in
the road during Maghrib time.

Additionally, participants also reported experiencing increased financial
strain. School fees and transport seem to be the major monetary expenses.
Mohammed (43) relates what transpired with his friends:

They don’t have [the money to pay] school fees. Some children
were sent home. They had no [money for] school fees for the
whole year. Private Muslim school sent the children home ‘cause
there was no school fees. So, no school for the children for [a]
whole year.

Faatimah (56) states, “it is difficult as there [are] other expenses to pay for
and I'm the only one providing for my family”. These repercussions may
occasionally result in poor learning outcomes and possibly even quitting
school, lowering children’s lifelong educational success.

5.1.5 Impact of Environment on Children’s Education
This study’s participants strongly identify with the philosophies of

communication, decision-making, and collaboration through communication
(Epstein, 2001). Parents value both Islamic and secular education.
Consequently, they fulfil their responsibility to safeguard their children from
harm in both regards. They convey the value of prudent decision-making to
their children in this way, as well as the grave repercussions that may result
from making poor choices. Furthermore, children’s characteristics must be
developed over time, which means parents, families, and schools must all take
responsibility. In addition, the foundation of moral teaching and, more crucially,
the belief in spiritual values as superior should serve as the basis for effective
guidance and leadership within the Muslim family. Cohesion between the
strong and the weak is one of these ideals, as are those of cooperation. In view
of the aforementioned, the premise of magasid al- shari‘ah under daririyyit is
applied by parents to protect their children’s lives (nufis).
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From a parent’s perspective, there is an immense amount of concern for
the well-being of their children. The family plays a more significant role
in shaping an obedient and moral person than other institutions, such
as schools. Therefore, the environment in which children grow up has a
significant influence on their life choices. The negative effects of ongoing
advancements in technology on parenting styles and parental education about
raising children are often apparent in the latter’s education, which manifests
in the form of a growing global problem. For parents who are raising their
children in the current world, it is oftentimes easier to resort to the use of
technology as a means of showing their love which can frequently go amiss.
'This may result in the child being spoilt with amenities like unlimited access
to technology over which parents may have little control. This may reduce
their ability to perform academically and may have detrimental effect on
their future. Nonetheless, if parents display love by fostering sound values
that comply with the teachings of the Qur’an and hadith, it will prepare god-
tearing children. This study unequivocally demonstrates that Muslim parents
undertake every endeavour to rear their children as adherents of Islam. For
example, Ameer (49) proclaims:

Muslim[s] role as parent[s] is kalimah and hagg. 1 teach them
what they need to know about Islam. I teach them how to
communicate with people. They must greet with salim. They
must respect old people. They must learn din of Islam.

In a similar vein, Mohammed (43) declares, “they must read Qur’an.They
must pray salah’.

5.1.6 Cultural and Economic Changes

Collaborating with the community, one of Epstein’s (2001) six sub-constructs
of parental involvement refers to the extent to which parents are cognisant
of and employ community assets that assist with children’s development and
learning. This phenomenon impacts both the cultural and economic elements
of a community, particularly those of immigrant families, which may lead to
tamily dysfunctions. Family disorders, disputes, and disagreements between
parents, as well as a lack of close communication between family members
(particularly parents) as a consequence of insufficient safety and harmony in
the home, can therefore endanger children’s education. In view of this, the
Qur’an states, “Behold, Lugman said to his son by way of instruction, O my
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son! Join not in worshipping others with Allah., for false worship is indeed
the highest wrong-doing” (Qur’an 31:13). Since the objective of magaisid al-
shari‘ah is to promote the well-being of all humankind, according to Auda
(2008), it is imperative that Muslim parents adhere to this ruling. According
to Mohammed (43), the Somali culture is “Muslim culture”. However, he

highlights some of the cultural challenges.

To exercise culture is better in Somalia. ... The wife also supports
the child if the child becomes disobedient. The wife scold at
the father if [a] child wants to do things that friends do. The
father wants to stay on traditional, but wife does not help. For
example, the child cuts the hair zig-zag. The wife shouts because
the children do so, so why not her child. Then there is family
conflict. Now, in Somalia this don’t happen. The wife wouldn't
have this attitude. Parenting is strict in Somalia. It is based on
Islamic values.

Related to the aforementioned data, the Qur’an states,

O you who believe! Verily, among your wives and your children
there are enemies for you; therefore, beware of them! But if you
pardon them and overlook, and forgive, then verily, Allah. is Oft-
Forgiving, Most Merciful (Qur’an 64:14).

Moreover, the principle of magasid al- shari ‘ahunder darariyydit can be applied
to the preservation of children’s intellect (2¢/) and their religion (hifz ad-din)
through education. Hence, the participants in this study reported their aims
to secure the best possible secular and Islamic education for their children.

Magqasid al- shari‘ah advocates for the right to education which, can be
considered part of the preservation of children’s intellect (2¢/) and is central
to religion (hifz ad-din). The preservation of wealth (mal) is categorised under
the classification of darariyyar. Thus, for the improvement of business relations
in a country, magqasid al- shari‘ah may be applied. Among other things, the
success of a nation is determined by its economic standing and its citizens,
whether native-born or immigrant. All of these elements contribute to an
economy’s prosperity. The data indicate that the participants believe there to
be several career prospects in South Africa. Furthermore, these immigrant
parents have the chance to do business since the government provides them
with the necessary permits. Another aspect of magasid al- shari‘ah, is to
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preserve the order of society in a community. In essence, it serves to seek benefit
and repel harm. Allah. mentions in the Qur’an, “and do not act wickedly on
earth by spreading corruption” (Qur’an 7:74). God further describes in the
Qur’an how the Prophet Shu’aib addresses his people, “I desire no more than
to set things right in so far as it lies within my power, but achievement in
my aim depends on Allah. alone” (Qur’an 11:88). These ayar are proof of the
objective of magasid al- shari ‘ah which can be applied to business transactions
in safeguarding the preservation of wealth (mal).

5.2'The Society and Its Well-being

The wellness and success of any community is dependent on a holistic
approach. It is thus the responsibility of each human being to ensure that his
or her well-being and prosperity are prioritised.

5.2.1'The Role of Society in The Formation of the Self

The development of the self in society is crucial to the advancement and
enhancement of any community. So how can one develop the self in society?
'This phenomenon can be executed by achieving one’s goals. Goals are the
things we want to achieve in life which are different from dreams and wishes.
Goals are important because they help one to take charge of their life and
to make decisions (Rooth, Steenkamp, Mathebula, Mahuluhulu, Ramzan &
Seshoka, 2018). However, the decisions related to these goals should be based
on the fundamentals and principal teachings of Islam. Thus, one’s values
will ultimately determine the decisions one makes in life. Poor decisions,
or decisions made during inappropriate lucid thinking may result in severe
consequences. Therefore, one needs to engage in logical, rational judgement
before coming to a decision. Allah. has provided perfect guidance in the
Qur’an (17:36), “Do not follow that of which you have no knowledge. Surely
the hearing, the sight, the heart — each of these shall be called to account.”
Hence, the importance of education and being educated becomes crucial.

In the same vein, Kamali (2014) asserts that magasid al- shari‘ah incorporates
a level of adaptability and knowledge into the interpretation of the shari ‘ah
that is, in many respects, distinct and transcends the fluctuations of time and
context. Furthermore, the revelations of the Qur’an and the traditions of
the Sunnah coincide with the appearance and development of magaisid al-
shari‘ab.’The Qur'an and Sunnab established a set of values and incorporated
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what is seen as necessary for the creation of a just, balanced community. For
Allah.s followers to use as a guide while surviving on earth, Allah. offers a
comprehensive guidebook in the form of the Qur’an and traditions to follow
in the form of the Sunnah. Islam’s shari‘ah is a way of life, and the magaisid
al- shari‘ah encapsulates its goals (Sarkawi, Abdullah, Dali & Khazani, 2017).
Hence, Islam gives direction for the material, moral, spiritual, economic,
political, social, legal, cultural, as well as educational elements of human
existence. This corpus of advice stemming from divine revelation is called the
shari‘ah. Thus, magasid al- shari‘ah plays a pivotal role in a sound educational
rearing for the human race to succeed in all spheres of life.

5.4.2'The Significance of Wellness at Schools and Tertiary

Institutions

'The importance of student well-being at school and tertiary institutions is
a phenomenon that should not be disregarded. Every human being has the
right to live a life deserving of honour and respect regardless of race, ethnicity,
gender, age, religion, and socio-economic status. This in essence may be
referred to as the fundamental principle of human development. With regards

to human dignity, the Qur’an (17:70) clearly declares:

And certainly, We have honoured the children of Adam and We
carried them on the land and the sea, and we have provided them
of the good things, and We preferred them over many of those
whom We have created (with) preference.”

Subsequently the onus remains on the human being to take care of his or
her health and well-being, be it physical or spiritual, particularly from a
young age. Since the parent is the primary caregiver of the child, such
information and educational processes should be inculcated prior to the child
being enrolled in a secular institution. At educational intuitions core values
instilled by parents may be deviated from or otherwise negatively influenced.
'This could partially be ascribed to the set curriculum schools are obliged to
follow which in many instances do not conform to the values of Islam. For
example, Comprehensive Sexuality Education is a contentious phenomenon
across religious traditions, but more specifically in the Muslim community.
It is currently taking a new dimension in the education system to include
information about non-heteronormative sexualities such as homosexuality,
transgender, and so on. This phenomenon was introduced as a module in the
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compulsory Life Orientation subject in South African schools. Hence, the
importance of aligning Islamic values with those being taught in state schools.

Education is a key factor in the lives of all individuals. It further defines one’s
genuine quality of life and serves as a vital predictor of how future generations
will develop in certain ways. Each country’s educational objectives should be
grounded in shari‘ah logic in terms of its curriculum, performance standards,
and overall purposes. As previously alluded to, the five fundamental aspects
of human life are, protection of life, religion, intellect, progeny, and property.
‘Two of these five, namely, the preservation of religion and the preservation of
reason, are directly connected to the goals of education and the goals of the
shari‘ah. Due to the fact that Islam is founded on shari ‘ahb principles, and that
understanding of these laws depends on knowledge itself, there is overlap with
the preservation of religion. The idea that the mind is the object of delegation
accounts for the intersection of shari‘ah goals and the preservation of reason

(Abd- Allzh., 2017).

'The best education may create virtuous, prodigious people who are innovative
and creative. A strong education may also help young people recognise their
true potential for success in a global context. In order for teaching and learning
to be successful, education needs to be based on moral principles and values.
As magqasid alludes to higher education and the advantages of the Qur’an
and the Sunnah of the Prophet Muhammad (L), it is crucial that magasid be
applied in contemporary education contexts.

6. Conclusion

'This study sought to understand how immigrant parents supported their
school-age children’s education. The participants of the study were selected
from the Somali, Indian, and Pakistani communities whose children attend

Islamic schools in Mitchells Plain (WC), and in Pietermaritzburg (KZN).

Qualitative research investigating immigrant parents’ educational support for
their school-aged children was conducted in this study. The researcher acquired
insight into the participants'ways of making meaning throughout the research
process. As a result, this study enhanced the researcher’s comprehension of
immigrant participants’ parental engagement with their children’s school
experiences. The data show that immigrant parents provide several forms of
educational assistance to their school-aged children. Despite limitations, the

IPSA Journal of Islamic and Arabic Studies 127



AL-WASATIYYAH Volume 2 Issue No. 1, November 2023

data indicate that the participants are engaged in their children’s secular as
well as Islamic education, since it is clear that the principle of magaisid al-
shari‘ah is applied in the understanding of the upbringing of children in these
Muslim households. The participants expressed concern that exposing their
children to Western culture and modern technology may cause them to lose
sight of their own culture and sense of self. In terms of corporal punishment,
their methods of raising their children differ from those allowed by South
African laws. These parents predominantly offer principal assistance to their
children by providing for their most fundamental needs. This can also be
considered as educational support. Some immigrant parents face constraints
that make it difficult for them to meet the educational demands of their
children. Among these difficulties is the language barrier which appears
to be the most significant factor because it affects the level of educational
assistance that parents can offer to their children. In this study, primarily the
Somali mothers reported finding it difficult to assist their children with their
homework. This could be attributed to their limited education level, which
seems to be the primary obstacle. The researcher’s classification of the various
difficulties these immigrant families experience was made possible by this
study. Cultural, socioeconomic, and educational challenges are present.

The results of the present study allow the researcher to offer the following
recommendations for future investigation. If the language of the immigrant
parents was the same as the language of instruction at the schools, such
parents would be more inclined to become involved in their children’s
educational trajectory. Considering the findings, the researcher recommends
that educational authorities conduct further research on the impact of parents’
language proficiency on the educational performance of their school-age
children. There is a need for more research into how to support immigrant
communities. Moreover, the researcher recommends that an analogous
investigation be conducted, about how teachers can develop a broader
understanding of immigrant parents’ support. It would be beneficial for
parents and schools alike if a study of this kind would be executed to evaluate
teachers’ comprehension of immigrant parents’ support for their school-age

children.
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'The Structure of Place in the Narrative Discourse of the Corona Pandemic:
A Genetic Structuralist Approach to the “The Orchid Keeper” by Jaafar
Yaqoub

Abstract

This study investigates the concept of "structure of place” within the context
of the pandemic, utilizing Jaafar Yaqoub's novel "Haris Zahrat Al-Orkidah"
(The Orchid Keeper, 2020) as a model for analysis. By examining the narrative
discourse of this novel, we aim to define and explore the multifaceted dimensions
of the "structure of place," a concept that resonates across various literary
disciplines, particularly narrative studies. This analysis empowers readers to
consciously perceive and interpret the intricacies of place within fictional texts,
comprehending its characteristics, types, forms, and semantic and symbolic
significance. The study further unravels the interconnectedness of the "structure
of place" with other narrative elements, employing analytical description to
elucidate its literary, artistic, and aesthetic value. Utilizing Lucien Goldmann's
genetic structural approach (1913-1970) as a theoretical framework, the study
delves into the textual content of the novel, exploring the internal structures of
place, including their cultural and social dimensions. The findings reveal that
place setting plays a pivotal role in understanding the emotional dynamics of
characters, reflecting the depth of their connection with their surroundings
and the profound impact of the pandemic on their lives. The author's skillful
portrayal of place, guided by his ideology, serves as a conduit for illuminating
the cultural, social, and psychological realities of Arab society in general and
Bahraini society in particular.

Key Words: Hiris Zahrat Al-Orkidah,the Genetic Structural Approach, the
Structure of Place, Corona pandemic
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Exploring the Attitude of the Foundation Phase Learners toward Learning
Arabic as a Second Additional Language

Fatima cheikh
tcheikh@alghazali.co.za

Abstract

This study investigated the attitude of children towards Arabic and the
psychological factors that affected the learning of Arabic. The Descriptive
Analytical method was employed in this study by collecting data through
a semi-structured interview with ninety foundation phase learners at Al
Ghazali College. The sample group, comprised of learners studying Arabic
as a foreign language, demonstrated notable motivation, even in facing
challenges such as anxiety and diminished self-confidence. Learners were
driven to acquire Arabic by factors such as recognizing the significance of
learning the language, experiencing a pleasurable learning environment, and
benefiting from a supportive teacher-student relationship. The study's findings
highlighted a positive and informed attitude among learners towards Arabic
and its acquisition. Learners possessed an extent of knowledge about Arabic
and a desire to improve the approved Arabic curriculum of their school.

Key Words: Attitude, learning strategies, second additional language
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Do you think that the Arabic should | Do you think it’s better to learn
be replaced by another subject? Arabic or another language?
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Jalra 5850.93 Leilie ) alad g Bnll) Jalad (s Sl Jalae da iy il o Gl
o) bl e Jai dadi je dad 3 il

w . . dud| 3axd) sue duid) due e
S 1S3 | JsY1 51,5 ol e O D L B
786 582 73% 046 27% 042 088
Lpal g G Apaad Qo 1(2) B dgi
B0 Lucall A jaal) (Gadat g Aall) gadal il ¢y CADUAY)
Ao A il das
JP G PN RO
No. Cognitive Dimension Information
1. What is the Arabic English Afrikaans Zulu
language of
The Quraan?
Results No % 94% 1% 0% 1%
2. Which Saudi Arabia America Emaraat South Africa
country uses | (Makkah / (Dubai)
Arabic? Madina)
Results No% 72% 6% 20% 7%
3. Where can | Anywhere | South Africa Arab No Where
you use countries
Arabic?
Results No % 30% 17% 32% 4%
4. Where can | Anywhere Arab School Madrassa
you learn countries
Arabic?
Results No % 12% 26% 55% 25%
5. Who can Anyone Arab people Teacher Moulna/
teach you Appa
Arabic?
Results No % 4% 35% 33% 48%
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168 IPSA Journal of Islamic and Arabic Studies



456 d3Lo| 42 lahogy du =l Al el 9o gulul eulstll 4l olexs)

Ul aie 85 S Cleslaall ¢ sy Bl 25 olaiV) (e A ymall cailadl 2l 138 Ly
Al QUi (50 %94 O J5Y) J1aad) o (i Al sl Lelana (B a5 A pall Alll Jn
JULY) dgxdls Do) 8 lan age dale 1385 g pall Ll o O 3N 33 () 5S5 4 jea gl
Llenl 2yl @dly ey Al o BaS 5 ARIS Ll yial 5 Ay jpadl ARl el Cppalisal) aaled)
e A e LS Lgd 48 ) gl 13 Ay yall A2l 21 a1 138 agoal JlakaY) o sl calas
gl Al ] Jea3 Y Aile LS @il gl s elaa ) (o siilesty JUlYI (5 5 i LY)
oyl ARDG 2 510 B ) of Aalalll Al 8 ) sam g ol 1l Lo 3] agi i ) 55 o8 GlAS 5 AIMA)
Al Lghiay Ay jall D ) Jela¥) Sl Laie G —liayl- LuSlae | 50 coali 38 dpusl) o3a
Jaball alle ae Al 138 5 Apaall g A Il e le 58 Lle iy Las dpusadl) gl i sy 14l
sl il 5 galiadl ailiay aleall Lass (<5 Lae 7 pall 5 dxiall e 4 alaill o g8y o3

ol Axiall (g Agaall 5 Al jlda G () 55 B agie o sllaalld ¢y il

DU agie %20 Apuall A2l o A gandl A1) O JURYI e %72 SD ( JU Jisadl
oDl allall 85 0S5 e Ay gmaall i€ Ly jil (o g 5 1S5 pel laals LY el el jLaY)
Lo Jlial 13gd a3l 3e ) Calisall aale U gd cleud 3 siall Aiaall g da Sl A8 a8 50 Canesy
823 5 B S Agall ol 8l 4gl) et A1 painall 38 e e g yralld (JlakaY) alase
2 Jsn i jlra s Cilaslee LuiS) die iy Lae agllibl uataias (piuaid) il e

aine 8 il Aliaiall Cilga o)) (a liagle (gl ¢ Faala (il HLaDl dailly Ay jal) 450l
;aussmﬂ\w\)mwﬁ&wujwwxm}u\mnu\wec)\gsM\
;ul;‘){h@;d\c_uq\dmh_)cuﬁamuh‘@aé\ujﬁmumJQLY\UJS;\M)A‘

Gila (A Gumy adl Jigad) 138 (3 U 8 Cagin g Syl JLial ie JULY) (any 8 OIS
U ibaia ppud o8 5 oall e Laged A pall all) alety (e i () 5 ed e llla il 5l
Jlpall K agdll ane e Jay il e ae ) e JULY) S8 e e Jy e

$0Se JS b Lgalatind Sy a5 callad) b A yall A6l aladiind oSWl e 58 ) Gl J) ol
A Ll cda A jall Jsall B Lgalatiias) (K (o G5 paie %305 Al Sk (4 %30 in
O (51 (o8 Lgalatiindd AalSly () gaing Y Yo 5 Lk al osin (8 Lealatiiad) Liay il 9617 52
L:S;:u}dsd)ckﬁw\&hpbwwwg}*ﬂdh*w\gﬁd\ﬂ\ KV (J\.aj\u.e
Jalal) agie ) 13 43) Cua (JalaY) oY el dauilly Ay jal) Aalll Aanl g g liaY AZilin- Al
Leld o shal) dnim (g2 e Ll (miy g allall 8 1Sk (o 3 yal) B2l aladiin 4y 451 3
Z oA Aball 1 81,38 il () sany Al aaines )i () 5 Al clgaladl Laga Ladls 4 (K
e Joal sl Jaas 3 A5 Y lad¥) gl g e laia¥) Jual il il s ) Adlica) 230
gyl AR Jikall L alaty o Sy (3 SV laiall 5 a5l J) sl dpilly | oo A Alad)
L 5 yoaal agia %26 5 oyl Aalll alay o Sy 53l S o Ayl G JELY) (0 %55 e )
Ol s el Jsall (8 2 o g el Al 151 agie %625 5 Aesall Al G plaall e
Gl Al Gl 8 Ll ) gz e Ay pall Aadl ) gum jai Lo sl agd cagind dihaie agiysal Of
L g e dbs) Cpall (g st Lo g O alald Zpalad) Cpaplaall dmy Ll o slady 3l diloaal) gl

Lelal Lalla g ellia (ile o Zalll aly 1) aleiall Cand La 13 da g Cpual e o 451l Alaé

IPSA Journal of Islamic and Arabic Studies 169



AL-WASATIYYAH Volume 2 Issue No. 1, November 2023

Laal g pall Al L yae (9585 O 43S (s S L) Al Al aladty o e el J 5l
Ol alaa s Gl Aalaal (L) Lat 5 "GY sl 5 LY adde (3lhay e 15yl JUlYI e %48 &
Uiaad 138 5 ey yall Zalll alatl cpalin (a8l Ailisal) Al o ylaall g ApaSlayl) G plaal) b
8 ek Gaall g T gy pad) ARl Ll ) s 5 (V) el 3 Laladils all adaasl L))
peailad 4 3 g et (51 o () sy (%35) JUbY any o Laa DLl ST JlY) el
Ll sl JS Gl a5l a5 edlaall 138 85 50 5 jpdad 5 jalls ey 138 5 ¢y jall 221
3lS aaag dlee oS0 sy 5 Apadidis diiga yulae 4l ia V) Aalll alead dlgardatl s 5
O (S Lild dncing g adama IS 5 4SS (uat o6 )yl 5 Jiball S8 (G Ly g ¢ ali5Y) 0253 509
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No. Dimensions: Affective
Emotions
6. | Do you like Arabic? Yes Sometimes | A little No
No% 86% 4% 1% 1%
7. | Do you Enjoy the Arabic period Yes Sometimes | A little No
No % 80% 13% 3% 1%
8. Does learning Arabic make you Yes Sometimes | A little No
proud?
No % 84% 3% 6% 3%
9 What do you enjoy the mostin | Reading | Speaking | Listening | Writing
" | the Arabic class Arabic Arabic Arabic Arabic
No % 28% 23% 30% 38%
How many days in the week do No
10. | you want to learn Arabic at the | Every day 3 days 4 days
day(non)
school?
No % 77% 9% 7% 4%
Where do you want to see Every Atthe In my
11. ) school house and | No where
Arabic language? where .
only my family
No % 42% 43% 12% 1%
. How you feel about the Arabic | Exciting( good Boring Not good
teacher? very good)
No% 51% 42% 4% 0%
1. Whajt do you like to use to learn Quran Games Stories Songs
Arabic?
No % 65% 33% 33% 10%
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s Al ) o Laia¥) Al o2 (& sed o lainal) SIS 5 cddagndl <l 8l 5 Jand) 445 55k
Al (s pel JUihY) S5 Ladie Ll g elld sy, pgale (2 jai ) dpaeil &y jeadl Jilus
LY 6 _jleall o3a () agaliai) 3 L 138 ()53 385« 33% Ll 5 65% (A alaiiinds 4 jall
Gl A Al o -l A juasd (S g e jadl AS el o e 5 A jadl 23UV aaie Adai s
G cindl ST salal) aulail] e Le s aay G aidaill (IS 2020 s (4 5 0l L
Jsmadll 8 asl ¥ @l o) s a3 dadlly alaill jacae oo 4 Sy 3L S &
13 Loy 45 J8ally sl ol s sl A4S algn ol (ant Latie: o 38 55 JUala) o) 12 3y Al Y
(050 bty 43 Jlally (g Ayl Al Lalaall duan (S5 Ladie Jikalld iy 68 algall S
CalS g Lt Alea) gl () lancal Lo 13) dalas puall I (5 iy Als yall o0 8 JiaY)
Aaalaall dan a3 o) L juas el QLB Ay jal) A8l alae 4ty of ma 131 68 0 (a FSY g
Jelii (€5 e Dalad) Jaay a3l 5 c gl 5 an Jll dalas ¢ JibaDl A (558 Al aa (53 51l
sic 438yl dadlaall 5 ¢ oo Latia) GUS Jalalld e 2 gl 8 JAkY) (e 230 (G alaa s o oo laia)
53T L 138 5 ¢ AV e e Lain ) Clidlall 5 e lain V) Jelily Aln A Aalll 5 Cangll cilall
o peat) Apria V) il ades 8 e lain ¥ Glawd) Lpaals ) sia s () ApinY) Al elale (e 20
I (Mall, 2001) Jwe & e 4y ilis A Cela 28 Bnlaall Lwily (Habbal, 2017) o=
il 230S iy jall Al alad 8 Aalaall 5 g A jlae 8 L5 () sy Y Uity il i 8

Lo Uit s Candl 8 Al ol 31 jedal (uSally )5 o Lata¥) 5 gl a5
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Importance

14. | Is Arabic important to you? Yes Sometimes | A little No
No % 88% 4% 1% 3%
Can Arabic help you in your ) )

15. Yes Sometime A little No
life?
No % 86% 7% 3% 1%
Do you think that the Arabic

16. [ should be replaced by another Yes May be A little No at all
subject?
No % 16% 1% 3% 77%
Can Arabic help you in

17. | understanding the other Yes Sometimes | A little No
subjects in school?
No % 43% 20% 19% 20%
Can Arabic help you to . )

18. Yes Sometimes | A little No at all
understand the Quraan?
No % 91% 3% 1% 1%
Can Arabic help you to be good

19. Yes Sometimes | A little No at all
Muslim?
No % 73% 3% 1% 1%
Can Arabic help you when you

20. Yes Sometimes | A little No
travel overseas?

Laalll) A (o sl 1 Ala sl ) @il (5) b Jsaa)

A al) Zallly cagle J ganl) g 4l ) an g o0 abeny o 250 daaals (sl i) )
JSEIL dallas agd <l ol ol (e Lgim s SU A e Bla (e canl e 335 Y duaal L
DBV 5 el il 5 Gaiill Jal se (g 0 sialall CISH LAl a5 203 La gy 010 35 el g crpaiall

(2011 «0lu)) Leale W JU8) o) 5 daall dpalladl Rl 4

(e %88 ST i (Al Jlikal die Lgalas s A jal) dalll dpaal jalae W oo o Hall 22l 12
(W77 AT A e s Bl Lelhaitad (5% 3 Y gl s g Al Ay ol Lpaal e Juilad)
(A Ay sy Lllagiul |30 ) %1618

a0 Ll 91 %l Latim Fas ol AR (s e S A e 30 JAl) 53] el
OSa Lealel () G cpgilin 8 paaeld o (e A pall O 86% inrs S« A o o
Al e sl 5 agia 46% ie) Cavn aglang O (Sas 73% Crn Opalie pglany O
81% o JAll (8ar (3 cagie 35% o Sie e n (Jal) (anss cails JS o A
U pgd e in s a Al allall e Jual sl 8 agiaelioe o T sall A1 8 50 () gainy
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aagall | OB 19% s Lal 2% 5 axis 43% el Cua diaall 8 daal ) 3l sal)
aeliy s ol daul 50 3l e alad 8 aeliy 38 Al A30S AT Gl 4 4y el A5l alas
O il ) e aedl Cania gl 5 ¢ 8 yra qalda e Apmia V) ARl 5588 (oY) Al aled & laia-
le At 5ua) (han el 28 jra <l 528 agd () 5S5 Apia ) Aall aladl ¢ gain ey Gl JihY)
Clalll saleia Joan g g sall (udi Jon adul y3 8 Stewart sas s Lo iy Jiay oY) dall
oae s (Stewart, 2005) sel 5 clab )l 8 agdl i e el clan e dpaY)
sy (puen Lgie caldisae 8 Apia YY) Cladl) aled ) b A1 lalll adetl Sy 5eY1 Guladll
eV 5h s il A o Lae e lay) Sl 5 5 S0 Cailds 55 JSLEAD a3 lge

(ACTFL) oY1 &l <ila jie aae 5343 (fa s Iy ool (5 siana (35 ¢ oSV Gaaleiall

A ) Aadl) alad 8 ) galaiial) Lgga) g (Al Gl gral) LY o A 2l)

Challenges
21. | Is it easy to learn Arabic? Yes Sometimes | A little No
No % 43% 23% 14% 16%
Is it easy for you to speak . .
22. . Yes Sometimes | A little No
Arabic?
No % 30% 25% 19% 25%
Is writing from the right to left . .
23. Yes Sometimes | A little No
difficult for you?
No% 28% 16% 9% 45%
T
What is the difficult part in Sounds © To make
24, To write | memorize/
Arabic learning? the words sentences
remember
No % 14% 14% 25% 38%
Is Arabic becoming easer with
25. | . Yes Sometimes | A little No
time?
No % 71% 13% 9% 6%
26. | Are the Arabic tests easy? Yes Sometimes | A little No
No % 46% 20% 9% 12%

il sl S (0 ) sal 2 ilan sl sl gl £(6) B Jsa)

LY ela Cagd Aunailly 4 jal) A2l alei Al s (520 La 258 JUbY) e 7 ob Jlse Jsf OIS
A al) Al ol A geu JUlY) L g2l il 5 43% ulS Alaiad) dus e o1 s gliia
pele Camje 4% Loty Sl 5 Ll Slgws 5% By el Bl Jla3 o 23% Ads) el
Cun ey yall Ballly EnatllS Ly el Aall 3 i geal s Al il smaall (m gemndy Al 2l
Sl geall o Al 00588 Ul Auna (585 Ul 4y 23% 5 U sendls 30% lebas
A Aalll (p ALY g 5o ) a1 o) CaBlia) Aliue Ay jadl AR1) alad Aoy 8 JlakaY) Lggal 5 A
SV ol e a4 ey Aallla o Salaiy) ARl s W) Zalll oda Lilla by Ay jal) 22D
Lsra s Y el | silal 45% oy dal) JUll (S0 Lol LgusSlat A pall 23l (i
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Sl smaa (58 27% 5 dsma bl () el (e AUSH (5000 28% Jiaal g ey b
Gl Jaall 00685 0 38% S3 Ay pall alad A L sga) 50 Al Gl geall ) 85 (Ll
A ) el &g g LUK 5 25% Al Ay ala piall S35 43l Ay jall alad 8 daga

Baal g ISV 14% Gy

L gal Lalll Canal 5 i jad) Al alas 3 JUlY) aa) 65 Gl Gl sall e & sitall J)sad) S8
S el A ¥l a2 CailS Las ja die 5 A il HSD ) A saie e G JUaY)
Lol g Ledada 5 Lgiangd 5 Ll (8l g Jaad) AUS 8 5 e Jall 5 AU a8 by i J oo
8 beal dnnilly Aigal) 31 3V o mam ST VIS gyl Aallly el 5 AUSH 5 slee (81631
Al Y1 Al g sl 8 Aala AU 8 58 5 Y zleiall O lld agd LiSay 3,S))
O g 3l g of il 3e) 8 8 Laras 3y jall A2l Ganas e dilia) JUlaY) il sel il Ll
O AN Bel iy i a3 "sae "z lgie aladiuly o ) (e ) guiad) laSI) ) Ay yall < g
Camaall AUS s AT 3 lee Dl o e sel Jill 5 len apdie (685 G a3 A
ala 5 a8 5ac ) lgie s Al zlgie 3eUS sae oo Vikad & ey 135 el daiaddll
Al A 50 Jie el o sae Le) caloa 5 3l il 5 il gl a2 Ay yall A2l 56 ) 3l
Apaally Ae3lul) daalally ey (phalill yuad 4y pall A5l alad Gl pra " s A )2 (B )
A 2 Cus i ;0 dne 5 sl Aipall 4 jead) A5l (S e a2l e M5 il
Elnaggar,) .2slaall s glainl) ilen ) d8lia) -Liagl- LS 5 36 @) il graa 4l
B el Bl b gt I eBe Y 2 gane iny 8 Gels Leds il 5 (2019
Ein Mad et digh) 8 LSl Gelaall g adl Jila gy 33k s o)l iy (kU
‘;a Jiati dasaie il saa () sen) 5 gl (8 LDy G laall U o dliag il 8 8D
L siasall (8 Gaus )l Al Clnim 3 g gl €lgy Balall 5 LS 5 Lgagd s A jall 361 Jal) JSL

(2017 ¢ oadaall) ", A suall

teSolad) £ [ S bed) 1) 3
4a8y 5d il o sl Lea g iin (5201 olaY) i s (g Te D (oS shaad) () sSall o aadl iy
O lld mag ol ad o Cpaill Nl e g gainge gad el sad e o) "

(2010 delad) " o 535 (A ¢ s olas¥)

(S & (a5 60 933 Ledaay (Al ClaladV) CaBlaly Calisg olad¥l ¢ g ge gad 3l sl ()
e 51 e Aaual s s gea Lighaad Of Aplagl 5l il olaiV) g sum e g 2 il LS sl de 53l
8 g Ay pall Aadl) alas 8 aeilS gl Jsa JULY) e dlind cas e Jad) i) 6 slas)
A el Al zleie o L) ) JahY & 5 3 Gl sl Y 1 eclS slad) (e (e 5 €lld i
Al el IS5 gl Ledan 5 iale daiay Ay jall Al alad e g Gy jall Zall) dddes e
alad Al 3 Lgisadiy S @ padll e il da jal) JULIU AU i s site Alauf cailS

Al Al alea 5 leia (ge Lgilalaia g 4y jel) 4210
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Lo b aleill (8 aiglady Lo 1ol et alaill Jad e JUlY) bl Jls La 5 42l alad LS
A )Y A alll el 8 elaly 2o e Appal) ARl ala 8 alad o 05508 agil (il
aleil) Cladl il oo agd s @l e Bac Y Laldl agy JEE & gl jid) sl gl Jee
On de sena (aje e Appall Aalll aled Whu (g calaill o gy Ll B Ll ganding Al
Jsa Gang alll 5 & Y1 JMA (e Aaldl L) cilia g ) ApiaY) bl aled Cilial il

el ) gae skl ey b aiia je il g dia ) Cilalll alad ) i)

Lgalgiay Al 4all) alad 8 33 gudilal) <) il dﬁn s AN 2l -
(4; AJ.M\) l.ga.da.n 9

e sl Ayl alad (e oSl 48 e Jelii 2l 138 8 32 ) 28 (e A jall ALY cilS
iy Al sl e e JihY) i dga s (o Sl el Aall alad Jas LS Co 5 el
Jubai) lla) Cela A jall Al QUS Jia g el yall A2l dalaa 5 4 jall dall) a3 Qi)
Aala Jola s el iy Gl Jsla g JUbY) Ala) i 555 ALY aan B laa 4 i
iy dal G alaall 4 o g o s L gl eladl) bl il a8 calailly Aala (g Al 5 cailsilly
a5 Lelia) ST Ay pad) ARl ala dalaal) Juad f ¢ JUIS i€ g 25l alas L alaiall (5 sinne
shaw uu (s Ol G5 iy Clabeill s SLIKH = 8N A e 235 s s alY)
O JilY) Callay (s Lo dadla 5 cclilaia¥) ali o 5 Wl ddas Laa Jgd Ylae| Jass o 5
a5 JulaYl eV s o dpial A el Bl ) 3 (Jilall (5 gisa Ble) o5 addall b edad) dalaall
L puald clgagh (8 4 sl (52 agall 5 A yall Al gl (8 opal) Qb e Laia (o siliy
JUbY) 4] sl L 13gd ¢ 58 J81 adlaind de juw ()5S iaY) Jikall L capaic 46 glla Lilaa s
Al el 5 550 dyadetll il Al Ay G Aaall pie a8 Alaall pae b5 iy
8 Kaplan ¢dus «oSd dgnia ) clalll alea (e 5558 Cla i &g xSl a8 5 dgan)
¢ smsall 138 Jon o) pall Gaalaall Cilalgd oy din ) AL addat Cllasi) jind J o Lellia
Sl Cpalaiall i gl) e Clagdaill o ALY &k dey Bl Gued Sl () cang aledll
Ll G 13 Cangl) L) U A ) 5 K6l dallae o den il Lyl da il agd oy
a3 g iiny 43€] il slaall Joum i 811 G alaall 2318 (5 JAT 45l (105 (Kaplan, 2019)
133 5 S danl L aleal) aMS B g (&5 (e g Al alaiiiaad 48 g Caanill 4a S BlSLaall 5 2liill
sty Gaaill gl WDISH Leanl s Aad ddag) ok 4 Ayl sl s Sy Juadll aleal) G 2
s ¥ aladind 5 Algs 5 Axiae dadil slae) 5 Juadll 8 daial) B4 3 juail) Jaall aladinl 5
Lpia ¥ bl dald 5 (i€ dpadaisale ol Jlae (s (& JalaY aaled Cilalise (o 138 5 cauladl)
Lealad Aoy A4 2 g Ban e aleai Ll

G cagia ) g0 S5 Le e Ol i Al o) 5L ) L ES JUlY) algy ald Ay jall QLS Dl Ll
6 Ll ¢ sall (po 2 el ddlia) ) ga i) (9 AT 3 5 Gl Huaty | gallla 2 g CaMal) sty s
QLS A yanily sl 581 %09 a8 16l s (e 2 el Aila) | g 538l JULY) e 5 A

s Y rling A el Aalll LS G y ala L L
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omal i) il s cullal sae JUlY) & 81 28 calaill i) jinly GBlaial) Ball (ady Lo
oh Lo Lo ls A g s Alad ST alas  olacl

By i Oy o

A ol sy e

ST oy

DS oAt o sy e

SallgLadalls 38 5l e

Ol el B e

el Gadaill o

Ghill alaig Jlaall 4 jea o

88 Lighany 13 aleill Cilanl yisd Joa Casan s il o Bae 8 ela Lo g JlilaY) 4a 58 L
Lpatlad ay jliia oliy ol cdaghasilly ALl die HLie WU 3AT 5 ) 5 s JULY) ¢ ) 4paal (e 3
iy Claudine Kirsch (i S Liia je (Al bl jall 305 ae (380 555 Aagiill 028 5 cagaads
LS5 L sy L Glladl AGYL Le s o Slia (< sie 6) Juall JubY) o cas g
gl bl ¢ ekl LS @lld Jga agdl )l a5 Ao 5080 e agly el i) aladil
sty Al s (85 cagn dualall londl i) CauSis gk 8 ¢ shais JUkYI ¢
(Kirsch ,2012) sl (e ) s 500 Gl ks (5 shay 5 agdlalial
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All) alai (ailad 4y pal) Al alad o) dul 1 AGD o 81 2l
J&Y\thuwuﬂ\

Learning
33. | Can you count in Arabic? Yes Sometimes | A little No
No% 54% 9% 16% 17%
34. | Can you read in Arabic? Yes Sometimes | A little No
No% 38% 17% 23% 29%
35. | Can you speak Arabic? Yes Sometimes | A little No
No% 29% 35% 17% 16%
36. | Can you write in Arabic? Yes Sometimes | A little No
No% 61% 13% 14% 9%
37. | Do you understand the Arabic Yes Sometimes | A little No
lesson?
No% 55% 22% 16% 1%
38. | Do you do Arabic homework? Yes Sometimes | A little No
No% 57% 23% 1% 16%
39. | How do you learn Arabic Seeing Listening | Read and | Act words
faster? videos toyour | write more | and songs
and the teacher | words and using
pictures and the | sentences | movement
others and games.
speaking
the words
No% 29% 59% 19% 20%
40. | How do you learn Arabic To To use Match Rhyming
words faster? memorize Arabic words to | words(pairs)
Arabic words pictures
words to make
sentences
No% 55% 22% 23% 13%

S sbad) aall @il (i 1(7) B doa

Ll ol 8 25% 5 chyppal) ARl 2l e 5l agd aedl %54 Ay JULYI ey
Osmbivy 38% cc\_)ﬂ\oJLg.AGﬂ)chebﬂ\ujuk.\mY?y\ b)SABGAL\.“La\ Wl o gkt

Y %95 0 smalsin %61 LS 5 jlga 35 %40 Sl i Ulale L85 %29 Jilia 61 il
0o ol %655 1S3 agill 5 jlga ol ¢ sralausy Lo S i - 15 83 %27 e () smlan

ol %29 HS3 Balaall 5 jlga 5 ¢ s L S Ul ag

178

11585 A 5 agdy Y %1 ik

IPSA Journal of Islamic and Arabic Studies



456 d3Lo| 42 lahogy du =l Al el 9o gulul eulstll 4l olexs)

pell 15838 9616 Ll Dl | 15 9617 5 Lilial 1 18 %35 5 ¢ yall Ay Eidlall ¢y smaiy
Al ) geadatin Y

Lo oy galll @l leally daalald) 4y all) agilli€ 8 (685 Y JWlY) o 4Ll il (e Jaadls
A siall ) Ciela el bl G sradaiong aedl JULYT (o %61 Ainy (2) LUK 3 jlea oo
8 JabY) 48 aae e Al &S LS Jay 138 5 ol jlgad) 3L e AlaY) il 8 Ao i
Lo 138 5 il JalaY) b jS3 ) il gmaall G 138 (585 385 Ay pall Dol (paleiaS agudil
Osa s peil JUbY) e %57 clal s il jiall a5l agalid Jsa JUlLY) cilila) juds
A0 3l il gl Ll 8 4, gria () sen) sp JUlY) 8 Eiall) 558 s 5 (Uilal %23 5 clea
leie calhy Loxie allly oY) Giliaiy alll 0 pa3 ¥ il (5 ddualas 4y jall 25l Lalal)

ceatlaill aS gl e g Jalal) e Lol 55 Las sac Ll Jalal)

JULYI e %59 JS3 s iy el Aall) ales & JulY) Lgaddig ) a5 Al
ectilal€l) ¢ sk Latie AV )5 calaall () g leial) Gaob G g msl A jall () saley pgil
Gl e i O %20 52 . smally Sl saadl) saalia g il (8 ¢ saind %29 L
Al g e Jeall g ClalSl S 5 360 8 G 1515 %19 S ARl ol g o 5 Jen 2360

e JSy LSl alad add 3l Claadl yiul) Bl e Gl dads dad) jinl @yl
Gela Gl 2ay ) geall g Sl Gildat dadl i) Ll o3 (JULY) e %55 b S5 daa
Lo i a5 LSl a1 ,l5A18 QY Ge %13 L (Jan (b lalSll aladiin) dpagil yiu)

FNCA| LANEN IV
padid Al Clalall g laladll 5 i ghadll s Clleall (e de gane Leily aladll danl jiul oyl
x5 «(Rubin,1987) Clesball alasinl s e jads Glaghall o Jsanll ol
Ul — Calldall Lgaaiiing Al iyl <l ghadll il sladl 5 dail) "esls (Oxford, 1993)

(Deneme,2016) o 3sale) " aall 8 aasii ) sladl (gaal JSi

OsSall s A Gl il Al el a8 Ll 5 L je Al clul )l ¢ sua
alaill ) il Jaad Ll lglidas s JULY) clla (e el 38 5 colai¥) (e S slad) ¢ 1Y) f
a8 ) el ]yl Glany SIS g gyl ARl ale 3 Al Jlikal Lgandiing )
adell gf alall bl i) e JUilaY) o 583 Le ()Y (Aialyll dialie CulS daiill o2a Aalzall e
Ja Laild o o) 138 5 ¢ pralaall 5l eladill o g cJlanall 8 cpfialdll (e i3S A je Lo (38 5
Leiae 5 JUbYI 4 sal dllal e

Aldll e Joan Luld calaill gl yiul Gady Lad 49t lua Lac | s JakY) s jS3 L Luadl 1)
Al ALl 4308 Al G214y ) aled 8 Leddivuall Cilasi) i) (e 400
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Chesterfield 1985
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Oxford 2002 Eaaill Clag il ST s
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Chesterfield 1985

&:‘ " ..X\ .“ n *.h.w..“)iu‘
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Ruben 1987
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aadll
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Schumann in 1978

e gl i

AV e lainy)
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Ruben 1987
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(Tungel, 2015) ouiilly 480 Y jaidy 53 alaial) (uSe Lodiie dpiny) Al alad 8 of sie
(Arango, 2015) s

ook L Ll il ) (abeadl (i) ol g

A oad) Al e sl 5 Lulag) el dal) Juikal jelal o
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OBl g 1) Al i) Ay galll

(b W pead] dpalad Claadl yiu) JUbY) @) e

dxies il elhac)y Juadll 3 dxiall GlA - Jikall (5 siusa Blel ya s ardaill 5 S2SN 8 cda)

el & Lt alasi g Aleu

plail) 5 laill Gl yisly oo sl s Aulaa¥l Lealaiy A pall ARl sai Galaiall sladl e

CilS Ay jall Axdll dpanl @) ) e Aslll Apdlall ) LS eyl Aol aledl Algasall 5 daniliall
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Olgalat g A jall A3l gad aladl JULY) olad) ga La .1
cmall s Ala Y Gaadl 13 Ae 3 Lgalad g A pal) A2l g JUBSU alall olad¥) ey

Tlgalai g Ay o) dall) gad JUELY) olail il gSa ailiad & Lo 2

1Rl g8l pailad

g Ui 5 Lgaaiins A a5 Lelal Cam cpe B padl A3D e Lg oy Ve shen JUiaY) i
ey Call 5 AL an e o 55 Lgdl LS clganla (SUal 5 Lgaalat] pelaay (g0 | sa38g of JuilaY)
OaSS JUlaY) die Ay al) Bl Lpaal O N (S (s AT Rapay pavie Lgiaal (Gt U (e
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